
Ahhinava (¡apta Tantra Series I

Sri Tantralokah
Text with English Translation 

Chapter one

Abhinava Gupta

Translated by 
Gautam Chatterjee

1*1
INDIAN
MIND



Abhinavagupta Tantra Series : 2

Sri Tanträlokah
•

Text with English Translation 
Chapter Two, Three, Four

Abhinavagupta

Translated by 
Gautam Chatterjee

INDIAN
MIND





First Edition 2008 
©Gautam Chatterjee

Published by Indian Mind, Varanasi

Sole Distributor:
Indica Books 
D 40/18 Godowlia 
Varanasi - 221001 (U.P.), India 
e-mail: Indicabooks@satyam.net.in 
website: www.indicabooks.com

Cover : Abhinavagupta (10th century) sitting with his disciples:
Painting by Asit Kumar Haidar (20th century),
imagination as described by yogin Madhuraj, a disciple of Abhinavagupta 

Designed by Abhijit Pandit 

ISBN: 81-76117-06-7

Printed in India : l New Delhi
011 -22481754, 09811224048

mailto:Indicabooks@satyam.net.in
http://www.indicabooks.com




W J: ’Rt&KMxrHHtg,





to
my revered guru 
Abhinavagupta 

And
Pt. Vraja Vallabha DvivedI



C o n ten t

1. Foreword 9

2. Introduction 11

3. Prefatory Note 21

4. Explanatory Notes 23

5. Suggestions 43

6. Chapter Two 45

7. Chapter Three 61

8. Chapter Four 143

9. Glossary o f Technical Terms 219

10. Index 235

Bibilography 237



SRÏT ANTRÄLOKAH

Foreword

English Translation of the Tanträloka

Abhinavagupta’s magnum opus ‘The Tanträloka’ is a great work in 
the ambience of tanträgama treatise. This precept consists of right 
descriptions of almost all branches of saiva and säkta ägama. 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. I pray to Lord Siva, who blesses with his Triáüla of 
powers i.e. will, knowledge and action, may accomplish the translations 
of the entire work. I believe, all the scholars of the tanträgama will 
appreciate this work with their blessings.

Situated on the upper portion of the TrisQla of Jnänaguru Lord 
Samkara, Kâài, represents the whole world, so it is quite natural that 
people from Bengal come here and stay. In such a family, on 18th August 
1963 (Bhädrapada mäsa), 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 (simhasthasurya).

‘Sisyaprajñeva bodhasya kâranam guruvâkyatah', by such blessings 
from scriptures, the spiritual mother Rangama blessed and elevated this 
fortunate. After completing his education in science subjects from 
Bañaras 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 
Pratyabhijnâàâstra. 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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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 Nâtyaàâstra and Pratyabhijnäsästra, researches and 
seminars, Mr. Chatterjee is constantly engaged to accomplish his right 
resolves. I wish for the success of his zeal.

In 2006, he published his own collection of ten plays (as a 
playwright) ‘Daáarüpaka’ 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 Nâtyaàâstra.the period 
mentioned here of Guhyasamäjatantra, Prapancasäratantra is the work of 
Ädya Samkaräcärya, the use of the word Sandhä Bhäsä (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 Tanträloka’, 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. I 
stop myself by saying that this method should be followed in the entire 
work.

§RÏT ANTRÄLOKAH

p  tv tS 'w'v

Vraja Vallabha Dvivedi 
(ex-head of the department of 

Sämkhya Yoga Tanträgama in 
Sampurnanand Sanskrit Vishvavidyalay 

Varanasi)
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SRÏT ANTRÄLOK AH

Introduction

Indian philosophy, K ashm ir Saivism and T anträloka

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 Kasmira Saivism, the term 
‘pasu’ means individual soul, päsa means mäyä and pad means Lord), 
and (iii) yogis vara or Mahâyogï. The first two aspects are apparent from 
the seal itself. The deity is sitting cross-legged in a padmäsana 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 Satarudrxya. The Taittiriya 
Äranyaka tells us that the whole universe is the manifestation of Rudra. 
Some of Upanisads, the Mahabhdrata and some Purânas glorify Siva or 
Rudra. We find Rudra in the Atharvaveda, Brâhmanas, Upanisada and 
Sutras.

In the Purânas, Siva is demonstrated with two aspects, 
benevolent and malevolent. Siva is generally worshipped by 7inga’ i.e. 
phallic form and ‘in the shape of man’ i.e. anthropomorphic form (greek 
anthropos means man, morphe means shape). The purânas invariably 
present Siva with a single head whereas the installation of Siva's image 
with five heads (pañcamukhasiva), we find in religious place of worship 
like Varanasi (or Käst), in both the Viàvanâtha temples. We also find 
liñgas with five faces (pañcamukhalingas), also known as pañcavaktra 
(Pañcavaktra mahâdevah in Skanda Puräna). The Ardhanârïsvara form 
of Siva is too found in the Purânas. And finally the twenty-seventh
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£rït anträlokah

chapter of the Väyu Puräna explains in detail the eightfold form of Siva. 
Rudra, Isäna, Pasupati, Mahâdeva, Nïlalohita, Sankara, Siva, Sadâsiva, 
Sambhu, Vyomakesa, Trinetra, Trilocana, Tryambaka, Virüpäksa, 
Nilakantha, Nllagriva, Srïkantha, Sitikantha, Astamürti, Santa are few 
names, we can find these for Siva in the Puränas.

In Indian Philosophy, litiga originally meant symbol or sign of 
creation, grammatically it is sex, and etymologically, litiga and lângala 
(plough, as Przyluski studied) are of austro-asiatic origin and the same 
thing. In nigama and ägatna, therefore we find clear traces of Siva from 
the ancient time, historically and religiously, as an essential cult. The 
sacred liters ture of the Saivas is called Saivägama. Srikantha places it 
side by side with the Vedas. Mädhaväcärya refers to the four schools of 
Saivism - Nakulîsa-pâsùpata, Saiva, Pratyabhijüä and Rasesvara -  in 
his percept ‘Sarvadarsanasamgraha, written in twelfth century. Here 
mentioned Saiva indicates the dualistic school of siddhanta saiva, the 
belonging of Mädhaväcärya.

After six long centuries, Pandita Tsvaracandra Vidyäsägara found 
the copies of this precept ‘Sarvadarsana samgraha’ in the late nineteenth 
century. During this dark period, people were unaware of saivism and 
saivâgamas of ancient India. No other traces were there in Moghul 
period. Pt. Vidyäsägara found one copy of the same Samskrta script in 
Kolkata and two more copies from KäsT. 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. Vidyäsägara 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 
Mädhaväcärya had compiled sixteen philosopies. Recently the sixteenth, 
i.e. the advaita philosophy of Samkara is published from Adyära Library 
and Research centre, Adyära, Chennai in 1999. Klaus K. Klostermaier 
has translated the Samskrta text into English.

Therefore he was actually Vidyäsägara ji who brought about this 
great work of Mädhaväcärya 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 Pratyabhijña and scholars traced 
the major works of this non-dualistic school from the KäsmM Panditas 
for the very first time in late nineteenth and early twentieth centuries.
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áRIT ANTRÄLOKAH

In his preface Pt. Vidyäsägara writes: There are two manuscripts 
(of Sarvadaráanasaipgraha) 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, I 
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 I have been able to edit the work. 1 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-Päsupata system, 
the Saiva system, the Pratyabhijñá or Récognitive 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 Pratyabhijñá Sastra remained unknown to the modem scholars. In 
the year 1875, G. Buhler discovered in Kâsamïra (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 -  Pâsüpata, Siddhanta, Nakulisa Päsupata, Visistädvaita 
Saiva, Visesädvaita Saiva, Nandikesvara Saiva and Monistic Saiva of 
Kashmira. Abhinavagupta, the great polymath of Kashmira, has 
categorised these as three Saiva systems- Dvaita, Dvaitädvaita and 
Advaita. Besides the four among sixteens in Sarvadarsanasamgraha, we 
find two more sects-Käpälika and kälämukha, in Yamuna’s 
Ägamaprämänya. Saivism is again divided into Vira Saivism (or Sakti 
visistädvaita) and Saiva Siddhanta. The former is also known as 
Li¿áyata (or Satasthala). Though according to Srïpati Pandita, Vira 
Saivism is Visesädvaita and not Sakti Visistädvaita. Scholars regarded 
this as Sakti Visistädvaita. K. C. Pandey puts this in the category of 
Visesädvaita. I consider this as sakti visistädvaita on the authentic basis
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§RÏT ANTRÀLOKAH

of Purânas and my revered guru Pt. Vraja Vallabha DvivedT. Saiva 
Siddhânta calls itself Suddhâdvaita, the name which Vallabha’s school 
bears. Whereas Vallabha means by the word ‘Suddha’ ‘that which is free 
from the impurity o f Mäyä (mäyäsambandharahita) and by the word 
'Advaita' ‘the Non-dual Brahman', Saiva Siddhânta 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 suprême 
reality. This suggests the influence of Aprthaksiddhi of Ramanuja. Saiva 
Siddhânta agrees with Mädhava in giving them substantive existence. 
Siddhânta Saiva is dualistic and Mädhaväcärya had faith in this dualistic 
philosophy.

Saiva Siddhânta recogonizes eighteen Ägamas whereas 
Saivägamas 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 sütras. He says, one is in the five, called the 
Pasupati sâstra, which is probably the work quoted by Mädhva in his 
account of the Nakullsa Pâsupatas.

Saiva Siddhânta is known as Southern Saivism and PratyabijM 
or Kashmira Saivism represents the Northern Saivism. It was primarily 
dualistic. This Northern school is known as Pratyabhijnâ or Trika or 
Spanda system as Kashmira Saivism. In short, historically, Siva-sütra 
(these have been revealed to Vasugupta, as it is said). Vasugupta’s 
(eighth century) Spanda kârika or Spandämrta, Somänand’s (ninth 
century) Siva drsti, Utpaldeva’s (son and disciple of Somänand Nath, 
tenth century) Pratyabhijhâ-sûtra, Abhinavagupta’s (950 -  1025, 
disciple of Laksmanagupta) Tantrâloka, Pratyabhijnâvimarsinï, 
Paratrimsikâ Vivarana and Paramârthasâra (mainly), Ksemaräja’s 
(pupil and cousin of Abhinavagupta) Sivasütravimarsinï, 
Spandasandoha and Spandanirnaya, Kallata’s (chief disciple of 
Vasugupta) Svarüpa and Vibhüti Spanda and Vijñána Bhairava are some 
of the most important works of this system. Spandasandoha, by 
Ksemäraja, is a commentary on the first verse of Spandakârikâ, and 
Spandanirnaya, is a commentary on the first verse of Spandakârikâ, and 
Spandanirnaya, a commentary on the Whole book. Actually he has 
divided kârikâs into four sections. The commentary on the first section

14



SRÏT ANTRÄLOKAH

consisting of twenty five verses is Svarûpa-spanda, second section is 
Sahajavidyodaya and the third is Vibhütispanda.

This system is based on Saiva ägamas. Saiva litreture or trika 
system can be vividly and broadly divided into three disciplines: Ägama 
Sastra, Spanda sastra and Pratyabhijnä Sastra. In their verbal meanings, 
the words or terms 'ägama ' and dantra' are different. These are acrostic 
words like ‘bhairava’. But the Saiva literature regarding Ägama Sästra 
can be considered or named as tantra. These are Mâlinïvijaya, 
Svacchanda, Mrgendra, Rudrayämala, Sivasütras, Vijhänabhairava, 
Tantraloka etc. Spanda sütras or Spanda Kärikäs are Spanda sastra. 
Sivadrsti, Jsvarapratyabhijhä (and its vimarsirii and vivrtivimarsini), 
Paramärthasära and pratyabhijhährdayam are Pratyabhijnä Sastra. We 
put the Tantraloka (magnum opus, work in twelve volumes by 
Abhinavagupta) and Tantrrasâra (or tanträlokasära, the essence of 
Tantraloka, in one slim book) in the category of Pratyabhijnä Sästra. 
Pratyabhijnä is Re-cognition. This Samskrta word ‘Pratyabhijha’ has 
the same connotation and verb-meaning as’ abhhijhä and ‘abhijhäna ', 
meaning Recollection or Remembrance of what is forgotten which we 
knew before. We find this word in ancient texts like Logic or Nyäya 
Sutras of Gautam, Paccabhijä in Pali in Buddism and for the same 
verbal meaning, ‘Anagnorisis’ in Greek literature.

Pratyabhijnä 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 abhijhäna, like in the story of 
Dusyanta and Sakuntalâ. The simile of the love-sick woman is else to the 
purpose of pratyabhijhnä 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 Sakuntalâ as his 
wife which he had forgotten. Similarly, the modern pandits of Kashmir 
Saivism say that ‘I have forgotten that I am world of suffering, for I am 
wondering in this world of suffering, for 1 know but have forgotten, so 
remembrance is must. Now I have the remembrance that T am that’ or 
‘you are me’ i.e. ltat tvam asp. This is Recognition and this at once
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6r ï t  a n t r ä l o k a h

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 I have to recognize 
there is that which is, that T 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. Krsnamürtî 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, sam (in Indian Dramaturgy, 
sama is the permanent emotion, sthâyï bhäva of santa rasa, 
Abhinavagupta has described in his commentary ‘Abhinava BharatV of 
Indian dramaturgy Nätyasästra of sage Bharata in detail where he talks 
about sahrdaya who is having a mind of ‘‘vimala pratibhä Adhikäri 
cätra vimalapratibhânasâlïhrdayah. This pure intelligence, he also 
describes in the third âhnika of Tanträloka as a key word nirmalatva, the 
stainless purity) karoti iti samkara, 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 1 am Siva and this entire world is my own 
grand splendour, vibhuti or viläsa out of my own svätantrya.

So primarily Kashmira Saivism was a philosophy of dualism- 
ahantä and idantâ, subjective and objective consciousness and after that
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it spread out all over the realm of wisdom as visvähanta or visvamaya 
and visvottlrna, 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 Highest Self, 
the Absolute, one than whom nothing is higher, the first vowel ‘a’, the 
Prakäsa 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.

‘Tantrâloka’ is a creation of Acäryä Abhinavagupta, a 
compendium of all tantra texts available in several forms as works, äkara 
grantha, a mine of great wisdom where each and every perspective of 
tantra (is regarded as Sruti or Ägama, revelation as opposed to a Smrti or 
Nigama, Tradition, pañcama veda, ‘Srutisäkhävisesah', Nisväsatattva 
Samhitä, 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 Sâmkhya. Another old Täntrika text, 
'Pingalämata' says, the Tantra, first communicated by Siva, came down 
through tradition. It is Ägama with the characteristics of chandas 
(Vedas). Vaidika mahäväkyas, like Prapancasära. Tanyate vistarayate 
jhänam 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 
upâsâna, 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 pratyabhijnä sastra, not in the category of ägama 
sastra, for it contemplates (manana or vicära) over the principles 
(tattvas) and pratyabhijnä sästra is actually manana sästra or vicära 
sästra.

So this system says simply that jiva is siva. Siva himself has five 
doings, pañcakrtyakam-m&n\fes\ti\on (srtfi), maintenance, (sthiti), 
withdrawal from manifestation (samhära), concealment (vilaya or 
svarupagopan) and grace (anugraha or saktipâta, or svaprakäsa).

ucyate vastuto’smäkam Siva eva yathävidhah
svarüpagopanam krtva svaprakäsah punastathä.

(Tantrâloka, chapter one, áloka 223)

So, Siva, by his fourth doing, has forgotten that he is Siva and considered 
himself as jïva. 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 Hisparâsakti or samvidsakti or citpratibhä who is 
trying, the niscayatmikasakti the answering mind of individual soul, 
Krsna (as in Pañcamtra) sometimes Bhairava (as in mätahgatantra, by 
the use of anpratyaya of taddhita, it is not matañgatantra, This is 
‘‘Matanga pâramesvarâgama', not of dual siddhänta saiva, but saiva 
ägamd) and sometimes Bhairavl (as in the Säktatantra) according to 
M.M. Pt. GopTnätha Kaviräja. Jlva is samsayätmikä sakti, the 
questioning mind as Arjuna in Gîta or bhairavl in VijMn Bhairava This 
state is Sadäsiva.

svayamevam vibodhasca tathä prasnottarâtmakah
gurusisyapade 'pyesa dehabhedo hyatàttvikah.

(Tanträloka, chapter one, sloka 256)

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

mokso hi näma naivänyah svarüpaprathanam hi sah 
svarûpam câtmanah samvinnânyattatra tu yâh pitnak

(Tanträloka, chapter one, áloka 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 Âtma- 
samvit in Pratyabhijñá philosophy.

This voluminous work Tanträloka consists of thirty seven 
chapters (âhnika). The last verse (Sloka) of the last chapter is:

idamabhinavaguptaprombhitam sästrasäram 
siva nisamaya tâvat sarvatah srotratantrah

18
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tarn kila nutiresä sä hi tvadrüpacarce- 
tyabhinavaparitusfo lokamätmíkuru$va.

(0  Sival Please listen to this work, not work but the principles, 
sästratattva, 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 pratyabhißä philosophy talks about thirty six principles, 
The Ätman, The process of manifestation through Mäyä, The 
Transcendent Parama Siva, Five principles of the Universal Subject- 
Object, The limited individual experience with the three coverings 
(Kdhcukas), Two Principles of the limited individual subject object, 
principles mental operation, The principles of materiality are some main 
doctrines of the Pratyabhißä 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 Durväsä. This system is also known as Trika-säsana, 
Trika sästra and Trika Dar sana from Rahasya Sampradäya and 
Sivägama. We find a lineage or karma from Vasugupta and 
Somänanda(9th century) and till the disciples of Abhinavagupta (11th 
century). In Kashmira, Abhinavagupta is regarded as Mahämahesvara. 
His origin & lineage, father Narsimhagupta and ancestor Atrigupta 
shifted to Kashmira from Kannuja(U.P.) by the king Lalitâdityâ (of 
Kashmir) in 8th century A.D. according to the version of Abhinavagupta, 
mentioned in the 39,h ähnika of Tantraloka (like Chattopädhyäya, 
Bandyopädhyäya, Mukhopädhyäya, Gahgopädhyäya and Bhattächäryäs 
were shifted to Kolkata from Kannauj, the then capital of the state of 
Gurjar Pratihära in 9,h and 10th century, now known as Uttar Pradesh, as 
described by Asit Kumar Bandyopädhyäya in his book ‘Bängalira 
Itihäsa’) Laksamanagupta was Abhinavagupta’s teacher. Narsimhagupta, 
Utpaldeva, Bhattatauta were his other teachers. He has created so many 
Independent treatises as Tanträloka, Tantrasära, Bodhpdhcadasikä, 
Parätrimsikä vivarana, Devlbhujañga (found in VisvabhäratT), 
Mälinivijayavärttika, Bhagavad gitärtha samgraha, Paramärthasära, 
Abhinava Bhärati (Nätyasästra vivrti), Dhvanyälokalocana,
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Isvarapratyabhijñavivrtivimarsiní, Anuttarâstikâ etc. Ksemaräja and 
Jayaratha were his disciples. Jayaratha has made commentary on his 
‘Tanträloka’.

I have translated this work ‘Tanträloka’ 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. Somänanda regards sage 
Durväsä as his mänasa guru, in the similar way I regard Acärya 
Abhinavagupta as my manasa guru. Prof Vrajavallabha DvivedT who has 
written his foreword in my initiating volumes of Tanträloka, is my 
revered teacher in the area of Ägama and Samskrta. By dint of their 
grace, I am presenting these volumes. The entire work will be concluded 
in twelve volumes, as 1 hope. This is the second volume, including the 
âhnikas two, three and four.

This work determines that the caitanya is always there with the 
forgotten Siva as jîva as grace without which one can not perform his 
trident (Trisüla). This is truly the Anuttara state, (or Anuttars dhäma, as 
Abhinavagupta stated this term in the 37lh chapter of his commentary on 
Nätyasästra and at the end of second ähnika of Tantralokä ) the fourth 
witnessing state of jîva as AUM who is simply aware of what Gautam 
Chattopädhyäya is performing as forgotten Siva or jîva 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
KäsT
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 'Tanträloka' and to determine the definite and intended 
meaning o f  Acärya Abhinavagupta's words, we must have the 
sense o f hermeneutics initially. Etymologically, this significant 
term 'Hermeneutics' is derived from its Greek root 'hermes' 
meaning God. In ancient Greece, hermeneutics were the 
messengers o f the Greek Gods, the intermediary between the gods 
and humanity. The task o f a hermeneutic was to translate the God's 
wishes and commands into the language of, into the idioms o f 
humans. In Greek mythology hermes is considered to be the 
inventor o f  language and writing (the principal tools by means o f 
which we apprehend meaning and communicate it to others), 
because the discipline o f hermeneutics is concerned with 
uncovering and explicating the meaning o f utterances. The modern 
uses o f 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 o f a discipline which proposes to understand a text- 
to understand it beginning with its intention, on the basis o f  what it 
attempts to say. Richard Palmer distinguishes six divisions within 
the field o f hermeneutics: 1. principles o f biblical exegesis, 2. 
general philological methodology, 3. the science o f linguistic 
understanding, 4. the methodological foundations o f  the human 
sciences, 5. phenomenology o f  existence and existential 
understanding, and 6. systems o f interpretation whose purpose is to 
determine the meanings behind myths and symbols.

Today, without the help o f hermeneutics, scholars and 
aspirants fail to understand the exact meaning o f  words used by the 
polymath like Abhinavagupta or any other ascetic or seer. It 
becomes total non-communication. Take an example o f the word
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udyama, used in 'Siva Sutras' (the sûtra is Udyamo Bhairavah). 
Scholars from the time o f M. M. Pt. GopTnäth Kaviräja till today, 
have been constantly translating and interpreting this technical 
term in a superficial sense o f the word. They mean it as 'exertion' 
or 'upsurge'. That's why Kaviräja 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 
o f this term as 'sudden flash o f Light' or 'sudden emergence o f 
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 'Tantrâloka', reader needs hermeneutics with 
nirukta (etymology), pratyahara and slrsana (acronym). 'Bharata' or 
'Bhairava' is an acrostic word (by the slip o f pen, this 'acrostic' is 
written as 'anacrostic' by Jaideva ji in his translation-book 'Siva 
Sütras', page 31, second note o f the same sutra i.e. the fourth 
aphorism). It is 'acrostic', not 'anacrostic'.

Hence we need Ägamika hermeneutic, like Buddhist 
hermeneutic. Buddhist hermeneutic uses four principles as mtärtha 
(definitive or precise meaning, that which is literal is definitive), 
neyärtha (interpretable, that which is not literal requires 
interpretation), abhipräya (special intention, the intended meaning) 
and abhisamdhi ( hidden intention). The entire text (here it is from 
KSTS) o f Tantrâloka is soteriological and full o f  hidden or secret 
language. This is known as twilight language or Samdhyä Bhäsä. 
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 Samdhyä) means intention with the sense o f a 
deep or underlying meaning. Sphota or Pratibhä or Nirmocana is 
unlock the meaning'. This the way to decode Pratyabhijnä by using 
Ägamika hermeneutic.

And Abhinavagupta provides his own hermeneutic.
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Explanatory Notes

(1) Anuttara :
Nästi uttaram yasmàt. 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 o f 
eternal existence to jiva bhäva’. This is an amazing 
state o f ecstatic bhäva, where,

yaträsti na bhayam kimcinna jarä vyädhayo ’pi vä
na vighnä na ca vai mrtyurna kälah kalayecca tarn.

no form o f  fear exists, no right o f  old age prevails, no 
possibility o f any disease, no obstructions, no any 
existence o f death nor käla is able to play any thing. 
That abiding state is the home o f a ‘jiv a ’, an empirical 
being, truly and finally. The nirukti o f  anuttara is a, nut 
and tara. ‘a’ signifies for anuttara completely but 
etymologically. ‘nut’ is derived from its root ‘nucT 
meaning to push and tara means to go beyond. So ‘o ’ is 
the state going beyond the worldly existence through 
impulsion. ‘A ’ is kalä. lAnut’ means not existing, 
avidyamäna. That is 'amä kalä ’, the seventeenth Sakti 
aspect o f  ‘amrta ’ (kaläsaptadasi yäsävamrtäkärarüpini 
: as told by Jayaratha, whose commentary ‘ Viveka’ on 
the Tanträloka is available). In terms o f  principle,
‘amä’ kalä (form) is that Anuttara principle. This 
bhäva originates from visarga (emanation, creation) 
- The word for ‘I’ in Sanskrit is (a rt)  (aham). ‘A ’ (37) 
and ‘ha’ (¥ ) between themselves include all the letters 
o f the Sanskrit language. This is pratyähära. ‘A ’ (37) 

represents ‘‘prakäsd or Siva, o f the nature o f the body
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as anuttara. ‘ha’ (w) represents vimarsa or Sakti 
( Uma. The light or splendour o f  Siva. Jcchâ saktir umä 
kumäri- Siva sûtra .), indicative o f 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 ^  ( h a )  and full o f  kalä. When this visarga (:) joins 
the form o f  anuttara (a), that sounds as hakära. This is 
the sruti o f  that joining bhäva - sañghatta, yämala, 
ardhanarisvara, tadubhaya, ubhaya, coupling state. 
This bhäva manifests, spandas from visarga in the form 
o f  ecstasy. Visarga appears from Anuttara 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 ‘Anuttarämrta Kula'. Hence this is 
the journey from ‘aham '(zxi ) to ‘ah’ (3T:). From 
individual (empirical) mind to Universal (rational, in 
terms o f Kant) Mind. From chitta to O'//'. From nimesa 
to unmesa. From ‘a ’ (of aum) to unmanä. From 
tirodhäna vyäpära, svarüpa gopana krtya to the 
anugraha vyäpära, svaprakäsa krtya o f  Parama Siva. 
From sañkoca to unmajjana, unmïlana. (Ucyate, 
vastuto 'smakam Siva eva yathävidhah, 
svarüpagoapanam krtvä svaprakäsah punastathä, sloka 
223). That amazing ecstasy is termed cakitamudrä in 
respect to a sloka from VijMna Bhairava- 
Abindumavisargam  (should be read as-Abindum 
avisargam) ca akäram japato mahän, udeti devi sahasä 
jnänaughah paramesvarah. If one recites the letter 
‘a ’i3*) without ‘bindu' or ‘visarga ' then, O goddess, 
Paramesvara - a magnificent torrent o f wishdom 
appears suddenly. That is ‘Udyamo Bhairavah' another 
Siva sütra. That means Bhairava is not exertion or,
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upsurge but sudden emergence (flash) o f  Light 
(consciousness). Sri Abhinavagupta uses a analogy for 
this sudden flash as vidyullekhä (lightning) in the form 
o f ‘Nartaka ätmä ’(another Siva sutra) in his prayer in 
‘the Tanträloka’-

Naumi devJm sarïrasthâm nrtyato bhairvâkrte, 
prâvrnmeghaghanavyomavidyullekhâvilâsinïm.

In sounding ia' with visarga i.e. ah, there will be 
exhalation (rechaka). Vijñánabhairava implies that the 
letter ‘o ’ (3t) should be recited in a kumbhaka state i.e. 
in a state o f the retentation o f the breath as ‘o ’ ( a t ) . The 
letter ia' (st ) is the initial letter o f the alphabet. It is the 
source and origin o f all other letters. It is neither 
generated out o f any other letter, nor is it dissolved in 
any other letter. A consonant can be uttered with the 
help o f this vowel prefix or suffix. It symbolizes 
anuttara, the absolute, the state which is beyond, the 
state in which Siva and sakti are in indistinguishable 
unity. This is the state o f the harmonious fusion o f 
Siva-sakti, Siva-sakti-sämarasya.

tato ’pi paramam j  ña nam upâyâdi vi varji tarn
änandasaktivisräntamanuttaramihocyate.

There also exists a knowledge which is absolute, 
ultimate and devoid o f means etc. This rests in the 
Änanda Sakti (the power o f 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.

25



SRÏT ANTRÄLOKAH

‘Sikhipaksaiscitrarüpairmandalaih sünyapañcakam,
dhyäyato ’nuttare sünye praveso hrdaye bhavel 
( Vijnàna Bhairava).' The yogi should meditate in his 
heart on the five voids appearing in the circles o f 
motley feathers o f peacocks. Thus will he be absorbed 
in the Absolute void. This is actually the samâvesa o f 
anuttara sünya o f  the yogi in the Bhairava form. In 
Yoginihrdaya, in the seed syllable (bJjâksara) ‘(# ' ), 
there states the bhâvanâ (creative contemplation) o f six 
voids. The sixth void is the absorbtion in Anuttara state. 
This is the Paramam Padam, the abide o f Vishu in 
vedic terms -

Tadvisnoh paramam padam sadâ pasyanti sürayah, 
diviva caksurätatam (Rgveda).

In his another magnum opus ParätrUikä-Vivarana, 
Achärya Abhinavagupta starts this text after prayer 
with this term ‘anuttaram in this first verse as 
Anuttaram katham deva sadyah kaulikasiddhidam 
yena vijnätamätrena khecari-samatäm vrajet. 
Abhinavagupta says that this unsurpassable Divine 
Consciousness is the Experient o f 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 o f experience. The final state of 
Pramätä 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 o f  knowledge Anuttara (II, 1).
In Vajrayäna or Täntrika Buddhism, Anuttaratantra is 
explained into pitr tantra, matr tantra and advaya 
tantra. It (Anuttaratantra) explains prajñopúya
yuganaddha. It is also known as yogiriitantra.
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2. A nupäya:
From the point o f view of/Tva or individual self, the goal 
o f human life is to attain Siva, who is good, that is 
moksa or liberation from bondages, that is self realization 
{mokso hi näma naivänyah svariipaprathanam hi tat. 

Tantrâloka, ch. 1, si. 156), that is to realize the se lf who 
is Siva, technically Parama Siva or mahesvara or the 
state o f Anuttara, the Absolute, than whom nothing is 
higher. Kashmir Saivism or the school o f Pratyabhijnä 
system states bondages as kañcukas and considers the 
impurities or dross as mala and divides these malas 
into three types which are änava mala, mâyiya mala 
and karma mala, kahcuka 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 o f 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 käncukas. Here Maya is not the rnäyä o f  
Samkara (Ädya Samkaräcarya). The entire system o f 
Advaita Vedänta may encapsulated in half a verse : 
brahma satyam jagan mithyä jivo brahmaiva näparah. 
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 o f  Mäyä. 
The individual selves on account o f their inherent 

Avidyä (In the Pratyabhijña system, this is called 
paurusa ajnäna. In Vedänta, these words Maya, 
Avidyä, Ajñana, Bhränti, B hr ama, Adhyäsa,
Adhyärope, Anirvacanïya, Vivaría, Näma-Rüpa, 
Avyakta, Aksara, BJjasakti, 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. Avidyä 
evaporates at the dawn of knowledge- the non-dual self 
which is liberation.

But here mäyä is the sakti o f siva in the school of 
Kashmir Saivism. Through this Sakti, Siva  is immanent 
in all as visvamaya or visvätmaka and at the same the 
time He is transcendent, visvottirna. This world is the 
grandeour o f Siva, not separate from Siva. Through His 
mäyä 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 
o f  everything. He is active because through His spanda, 
this world vibrates. So this world is splendour o f his 
own free consciousness (svätantrya), like a city in the 
mirror, the supreme consciousness (svätantrya) samvid. 
And that freedom is being limited by the individual 
soul. These limiting tattvas are mäyä and five kahcukas 
out o f thirty six tattvas o f  Pratyabhijhä system. These 
are-
1. Siva tattva (the initial creative movement, spanda or 

prathama spanda o f  Parama Siva), 2. Shakti tattva (the 
Energy o f  Siva), 3. Sadäsiva or sädäkhya tattva, 4. 
Isvara or aisvarya tattva, 5. Sadvidyä or Suddhavidyä 
tattva (these five are the tattvas o f  the universal 
experience), 6. Mäyä (and the offspring o f mäyä are 
five coverings or kahcukas as: ), 7. Kalä, 8. Vidyä,
9. Räga, 10. käla, 11. Niyati (these six are the tattvas o f 
the limited experience), 12. Purusa, 13. Prakrti (these 
two are the tattvas o f  the limited individual),
14. Buddhi, 15. Ahamkära, 16. Manas (these three are 
the tattvas o f  mental operation), (Ghänendrlyas) 
17.Ghränendriya, 18. Rasendriya, 19. Caksurindriya, 
20 .Sparsendriya and 21. Sravanendriya,(karmendriyas)
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22. Vägindriya, 23. Hastendriya, 61. Padendriya,
25. Pâyvendriya and 26. Upasthendriya, (tcmmâtrâs), 
27. Sabda-tanmäträ, 28. Sparsa-tanmátra,
29. Rüpa- tanmäträ, 30. Rasa-tanmátra and 
31. Gandha-tanmátrá (these fifteen are the tattvas o f 
sensible experience), 32. Àkâsa, 33. Váyu, 34. Teja,
35. Äpas and 36. Prthvi (These five bhütas are the 
tattvas o f  materiality).

So from the point o f view o f individual soul,_/7vo is 
limiting himself through maya and five kañcukas. The 
impurities (malas) are due to these limitations and 
ajñána o f  two types : Paurusa ajñána and bauddha 
ajñána. Ajñána is primal limitation, mala, ignorance, 
not the absence o f knowledge. Paurusa ajñána is the 
innate ignorance o f Purusa regarding his real self. It is 
also known as Paunsna ajñána. Bauddha ajñána is the 
ignorance inherent in buddhi by which one considers 
his subtle or gross body as the self on account o f 
asuddha vikalpas. Vikalpa is ideation or thought- 
construct or irrational / psychological thought. So for 
Paurusa ajñána, Paurusa jñána  is essential. For 
Bauddha ajñána, bauddha jñána  is essential, as this 
system o f saivism  prescribes.

Now this system classifies ignorance or mala into 
three types : ánava mala, máyiya mala and kárma 
mala. The bondage o f the empirical soul i.e. individual, 
is due to these limiting conditions (mala or ajnána). 
ánava mala is an innate, limiting condition which is the 
primal ignorance o f our essential nature as Siva, so that 
the jiva , the experient do not enjoy the bliss o f  Siva  in 
the world o f  Siva. Máyiya mala is due to máyá which 
gives to the soul its gross and subtle body and brings 
about the sence o f  difference. Kárma mala is the 
impression or imprint left in the subconsciousness o f 
mind due to motivated action out o f 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. Ajñána. That is why the second Siva sutra is 
jñanam bandhah, meaning limited knowledge is 
bondage. This kind o f psychological knowledge is the 
cause o f  bondage o f 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 o f 
such kind o f  baggage, full o f  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 o f thought. 
Thought is the response o f memory which is full o f  old 
experiences, bank o f 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 o f 
thought gives the notion o f a thinker which is illusion. 
Thought is thinker which is illusion. Thought is thinker, 
as J. Krisnamurti used to say. This kind o f 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 S/va-hood, 
is there any process or method given to us, so that an 
individual soul can go beyond ignorance o f 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 Srï Aurobindo 
explains as the Saccidänanda, through the Supermind, 
descends into mind, life and matter. The descent o f  the 
Divine is called involution and is the result o f  the self­
concealment o f the Divine. Ascent depends on Descent. 
So from Vedika hymns to Buddha to Srï Aurobindo to 
J. Krsnamürti and Ramana Maharsi, they prescribe 
some process or method. Whereas some like J. 
Krsnamürti (choiceless awareness) or Ramana Maharsi, 
(know yourself) never prescribe any method or 
practical discipline, on the contrary J. Krsriamürti states 
that following a method means caught in the same 
conditioned trap for a method means another kind o f 
thought, translating into old vicious thought, breeds 
another type o f 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 o f 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, I 
simply have to re-cognize that I am Siva. 1 have 
forgotten it due to ignorance or mala, so grace is 
necessary, spiritual discipline is necessary. That is why 
the school o f Saivism is known as Pratyabhijna system, 
the system o f re-cognition. And before grace, prayer is 
obvious from the side o f receipent, the jïva. Äcärya 
Abhinavaguptapäda gives three shades o f Light in his 
prayers.
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VimalakaläsrayäbhinavasrstimahäjananJ 
bharitatanusca pane am ukhguptarucirjanakah 
tadubhayayâmalasphuritabhâvavisargamayam 
hrdayamanuttarâmrtakulam mama samsphuratât.

(Tanträloka, ähnika 1, sloka 1)

naumi devînt sarïrasthâm nrtyato bhairvâkrte 
pravrnmeghaghanavyomavidyullekhâvilasinuna.

(Tanträkloka, ähnika 1, sloka 3)

âtmâ prakâsavapuresa sivah svatantrah 
svâtantryanarmarabhasena nijam svarüpam 
samcchâdya yatpunarapi prathayeta pürna 
tacca kramâkramavasâdathavâ tribhedât.

(Tantrasära, ähnika 1, sloka 5)

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

So, Siva as Bhairava has five faces where the five 
forms o f knowledge is hidden as Isärta Tatpurusa, 
Aghora, Vamadeva and sadyojäta. Rauravägama 
regards it as bahurüpa kaîâ. Five classical Ragas are 
manifested from His five mouths with the sixth sakti 
Bhairavi, as Bhairava, Sri, kâmoda, Nata and Hindola. 
There are five powers o f Parama Siva- Cit (the power 
o f self-revelation, Siva), Änanda (Absolute, Svätantrya 
bliss), Icchä (will, Sadäsivd), Jhana (knowledge, 
Isvara) and Kriyä ( Sadvidyä or Suddha Vidya). There 
are five doings (pancakritya) o f  Param Siva - 
Manifestation (srsti), Maintenance (sthiti), withdrawal 
from manifestation (samhâra), Concealing the Self

32



SRÏT ANTRÄLOKAH

{svarüpagopana, vilayä) and Grace (Anugraha  or 
Saktipäta). There are five voids, known as sünya- 
pcmcakam , means, the yogi should meditate on the five 
ultimate sources o f the five senses, Le. five tanmäträs. 
These forms are mere voids, explained in ‘‘Vijnäna 
Bhairava' (sütra 32) and in ‘Sünyatä saptati' o f  
Nägärjuna. Also, those that carry the quintessence o f 
the five objects o f senses are marídalas.

So, in the first prayer, we have gone through the 
exact meaning o f  ‘pancamukhagupta'(what is hidden in 
the five mouths o f Bhairava) which concentrates on 
grace, anugraha or saktipäta. So prayer is for attaining 
the Grace. Now in order to attain the Grace, the 
sädhaka has to undergo spiritual discipline, known as 
upäya (or yoga). These are Anupäya, Sämbhavopäya, 
Saktopâya and Änavopäya. Siva sidras begins with 
Sambhavopäya. Self-revelation and bliss (the svarüpa 
o f  Parama Siva, the essential nature as cit and änanda) 
express itself in will, knowledge and action, the power 
o f trident. The empirical individual has to go through 
this upäya in order to wipe out his malas. These three 
kinds o f malas, or vitiated knowledge are rooted in 
words, constituted with syllables known as mätrkä, 
means unknown, unrealized matter. When her mystery 
is realized, she becomes the source o f  liberation 
Sämbhava upâya's description is encapsulated in the 5th 
Sivasiitra (first section) which leads towards anupäya, 
that I have discussed already.

Säktopäya or jnänopäya  says, hold onto one 
suddha vikalpa like I am Parama Siva  and this world is 
my own grandeur. It has three significant words 
mahährada, anusandhäna and mantraviryänubhavah. 
Sämbhavopäya is Sambhu as Prakäsa tattva. Säktopäya
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concentrates on cit-sakti or Vimarsa tattva.The practice 
o f  suddha vikalpa is säktopäya. Änavopäya has to lead 
to saktopäya and finally to Sâmbhavopâya. It 
concentrates on anu which is limited, conditional 
individual. Its limited aspects are buddhi, prana and 
body. The realization o f Sâmbhavopâya is Sâmbhava 
yoga or sâmbhava samâvesa. It is also known as 
abhedopâya in which the sense o f division o f me and 
them, ahantä and idantâ vanishes and the sâdhaka 
attains the complete identification with siva. These are 
Sambhavopâya, Säktopäya and Änavopäya. Siva-sutras 
does not throw light on Anupäya specially, for Anupäya 
is Sâmbhava yoga itself in its highest maturity - sa 
(sämbhavaopäyah) eva paräm kästhäm 
präptascänupäya ityucyate. The prefix ian‘> in anupäya 
in this context means ‘little’. That is, without any 
particular effort, one attains self-realization through the 
grace, Anupäya, if one can listen to one single word 
from one’s Guru. In other words we can say, Anupäya 
is directly proportional to Grace, Anugraha, saktipäta, 
the fifth doing o f Parama siva.

In Tanträloka, Abhinavagupta begins with 
Anupäya. 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 o f the text is also self-created. My self is 
constituted with thoughts and feelings, say in one word 
‘thought’, that makes the content o f 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 o f 
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 o f
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memory, image is word. One can not make image 
without word. Bharat Muni o f  Nâtyasàstra says in the 
3rd B.C. century in its fifteenth chapter that one can not 
feel without a single word (third sloka). And word is 
constituted with letters. Âgama suggests and presents a 
clear design o f malinis (the letters) with the each petals 
o f  cakras, from mülädhära to äjnä, saying that each 
cakra is constituted with certain numbers o f letters 
(vowels and consonants, known as mätrkä or malirii, 
thought - these are slightly different terms, discussed in 
detail by Abhinavagupta in his another magnum opus 
Mâliriï Vijayottara Tantra). Hence letters constitute 
word and words constitute thought is vikalpa. One can 
comprehend one’s thought, not from the realm o f  
thought. If one comprehends, that means one is away 
from thought. He is not the thinker, not the product o f 
thought. Because thinker is also thought, gives the 
sense o f being and becoming. Hence if one can aware 
o f one’s thought, that is mind with itself, creates 
tremendous silence. This is not the outcome o f  thought, 
in this happens, listening o f word, o f mantra In this 
ocean o f silence, the Grace descends. This is Anupäya.

3. Karana :
Though ‘Karana’ is one o f the four special features o f 
Änavopäya (Dhyâna, Uceara, Varna and Karana), 
Abhinavagupta discusses it differently. Karana is the 
skill o f  process which utilizes the body. We know that 
Abhinavagupta was a polymath, from the point o f view 
o f an individual. He commented on so many primary 
sources o f knowledge as Indian wisdom. Nätya Sastra 
by sage Bharat is a magnum opus o f  Indian Art, Drama. 
Abhinavagupta commented on it from the point o f view 
o f Kashmir àaivism. 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 Bhäratl 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 iKarana\ used 
by sage Bharata in the fourth chapter o f his Nätya 
Sastra, meaning an añga, part o f some thing. In dance, 
it is a unit o f  action, originated from its samskrta root 
krñ, the word also suggests the idea o f being an 
instrument. The dictionary meaning o f '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 o f jñána and kriyä, as one 
o f the Änava upäyas in which the aspirant contemplates 
over the body and the nervous system as an epitome o f 
the cosmos’. He also uses this term significantly in his 
‘Isvara Pratyabhijññ Vi mars ini’ (c xxi). In Kashmir 
Saivism, Karana is the power to create (by the organs 
o f sense)- Karana saktih svato 'nubhaväl (siva sütra, 
37- and 39 o f section III ). In ‘spanda kärikä' (v 9, 51, 
p 98) and Abhinava’s ‘Parätrlsikä Vivarana’(p 39, 46), 
we find five uses o f karana as karana varga (the group 
o f  senses), Karana vrtti, Karanesvari {Indrlya Sakti or 
energy o f sense organs), Karanesvari varga (the group 
o f  divinities o f the senses) and Karanesvari cakra. 
Again in Samskrta, krtih means doing, performing, 
action. Karana is the part o f angahâra - Angahâresu 
vaksyämi karanesu ca vai dvijäh. Here body means all 
the bodies-gross, subtle and causal. In Karana, mudräs 
(disposition o f  certain parts o f the body in particular 
ways) are also utilized. Tantraloka states seven varieties 
o f karana as grähya, grähaka, cit or samvitti, nivesa or
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sannivesa, vyâpti, tyäga and äksepa. Vyâpti is attained 
by the means o f bhävanä.

4. Citpratibhä:
Cit is the Absolute, the consciousness that is the 
unchanging principle o f all changes and Pratibhâ is 
ever creative activity o f 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 (PratJpamätmäbhimukhyena jhänam 
prakäsah pratyabhijnä, as Abhinavagupta gives the 
exposition o f Pratyabhijnä, in Isvara- pratyabhijnä- 
Vimarsirii. Also in the first sloka o f  seventh chapter :

ya caisä pratibhâ tattatpadärthakramarürsitä, 
akramänantacidrüpah pramätä sa mahesvarah).

In Pratyabhijnä, ‘abhi’ means facing i.e. close at hand, 
'jhä' means illumination or knowledge. Hence 
Pratyabhijnä means re-cognition o f the real self 
(tasya Mahesvarasyapratyabhijhâ). Recognition. 
Resemblence. Re-collection. For this meaning Nigama 
uses the term 'abhijnäj in Pali, it is paccabhijhä. 
Gautama uses the same term 'pratyabhijnä' in his 
nyäya sidras. For this, Bhatrhari uses the term 
\sphota'. iPratyavamarsa \ the word used from Nigama 
and väkyapadiya to Abhinavagupta (in l.P.Vi. 
‘Ahampratyavamarso yah prakäsätmapi vägvapuh, first 
sloka, sixth chapter) is also close to it. We find a word 
in Greek Theatre, in the similar way i.e. anagnorisis. 
Pratyabhijhänaratnam ca Rämäyädarsayatkrti (64/12, 
Raghuvahsam o f Kälidäsa). Pratibhäsa is closed to
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pratibha, the reflection. What this implies is actually 
Sämbhava Yoga i.e. 1. In which there is a sudden flash 
o f the I-Consciousness o f Siva, 2. In which all ideation 

ceases completely, 3. Which occurs to those whose 
entire consciousness is absorbed in the inner Bhairava 
principle. Pratibhäsa means occurring to, flashing 
across, the mind at once (sudden), perception, Udyama, 
light, splendour, bright, luminous, prajnä. The light of 
Siva. The Sakti o f  Siva. The dance o f Siva. The lecha 
sakti is Pratibha. The reflection o f Siva, pratibimba. 
Abhinavagupta presents the analogy o f ‘the mirror of 
the city". The city is bimba. Reflection in the 
cosciousness {svâtantrya) o f  Siva is pratibimba. 
Literally means, a flash o f light, a revelation, 
characterized by immediacy and freshness. In ägama, it 
is known as Para Samvit or Cit Sakti. The pasyanti 
stage, pratibha is prajnä in Nyäya-Vaisesika and in 
Vedanta, the Ärsa Jñána. The Rsi, the seer. The self­
revelation o f the supreme Sabda. Vimarsa Logos, 
sphurattä, spanda, Svâtantrya, Parábanla, Aisvarya, 
Citpratibhâ. Anatacidrüpa, akrama. ‘para sä pratibhä 
devyah par am rüpam mameritam\Tripurä Rahasya, 
Jnänakhanda). Näda, the unbounded potency or basic 
continuum o f power, condenses itself into dynamic 
point or centre, called bindu, the source o f all 
manifestation. In the highest stage o f manifestation, 
Väcaka {sabda) and väcya {artha) are one. Then there 
are six paths or steps (adhväs) o f creative descent, the 
sadadhvä. First, the polarity o f varna and kalä. Next 
the polarity o f mantra and tattva, and then the polarity 
o f  pada and bhuvana. The triad (trika) kalä, tattva and 
bhuvana is called desädhvä and the triad varna, mantra 
and pada is known as kälädhvä. Varnädhvä is o f the 
nature o fpramä (the exact knowledge). It is the resting
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place o f prameya (object), pramäna (means o f 
knowledge) and pramätä (experient). Citpratibhä 
means the desire o f Caitanya, the Absolute, gives rest 
to pramätä Siva in the form o fpramiti.' Pramätä, 
pramäna and prameya are the sülas o f  Siva, called 
trisüla, where appears the lotus on which rests 
Citpratibhä. She is Paräväk, SarasvatJ, 
Vimalakaläsrayä. While starting this grantha ‘the 
Tanträloka’, Abhinavagupta bows down to this deity, 
srsti mahäjanarii, his mother, the divine mother 
(the Mother Nature, in the words o f  Sri Aurobindo), the 
Mother o f all pramätäs, o f  all empirical individuals, 

reflects Her Light to all as Citpratibhä. For further 
contemplation, we can come across two interesting 
verses, one from Tanträloka and another from Bodha- 
pañcadasika o f Abhinavagupta-

naumi citpratibhäm cfevim paräm bhairavayogiriîm 
mätrmänaprameyämsasülämbujakrtäspadäm.

(Tanträloka, ähnika-1, sloka 2) 
itthamicchäkaläjnänasaktisülämbujäsritah 
bhairavah sarvabhävänäm svabhävah parisilyate.

(Bodhapancadasikä, sloka 15)

5. Pratyabhijnä :
tasya mahesvarasya pratyabhijnä.
pratipam ätmäbhimukhyena jnänam prakäsah 
pratyabhijña.
Prati + abhi + jnä = pratyabhijnä, means re-cognition 
o f the true self, self is Light in the form o f  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 o f 
mind, nirmalatva, this pure Light again appears as 
remembrance. This dawn o f Light is the natural
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curiosity o f  human being in the form o f  pursuing 
ecstasy.

6. Sadäsiva:
This tattva may be said to be the first principle o f 
manifestation. Out o f  the Siva-sakti state emerges 
Sadäsiva tattva where consciousness is o f the form,
T am This’.T ’ is the ahantä, the Divine Experient.This’ 
is idantä, the total universe. The entire universe is 

Samsara - Samsarati iti samsärah 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’, 
idantä, samsära separates us (visnati, to separate) from 
Siva. This samsära is mind, thought-construct, vikalpa, 
the dichotomizing activity o f  mind, thought (in the 
word o f J. Krsnamurti), empirical individual, thought 
gives the delusion (sense) o f thinker-thought is thinker 
(J.K.), mala, jlva, sakala pramätä (in seven pramätäs 
viz. Siva, Mahämantresa, Mantresa, Mantra, 
Vinjänäkala, Pralayäkala and sakala, in which 
Mahämantresa or mahämantresvara is Sadäsiva) 
Samsära creates the personal nature o f an aspirant 
unlike to Siva nature. This is ävesa 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 o f  the personal nature or samsära. As 
Abhinavagupta states and clears in the verse 173 
(ähnika one, The Tanträloka) ävesa means the 
subordination or disappearance o f the personal nature 
o f  the aspirant and his identification with the divine 
nature o f  Siva-Ävesasca asvatantrasya 
svatadrüpanimajjanät..... This is Samävesa. Sam-ä-vis,
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meaning to enter into, mergence or identification (o f 
the individual self with the Universal Self, o f  the citta 
with the citi, the Highest Lord, the Parama Siva). In 
this state, the suddha vikalpa ‘I am Siva and this world 
is nothing but the splendour o f my own self (visvähantä 
bhàvd)' merges into suddha adhvä, Sadäsiva, the 
everbenevolent, the sädäkhya tattva ( sat äkhyä yatah). 
That the visvottirna (transcendent) is visvähantä 
(émanant). The émanant is vimarsa or spanda or sakti 
o f the transcendent, Parama Siva. The splendour o f 
Parama Siva. A. movement proves and indicates the 
existence o f  a being. Movement (immoveable as J . K. 
states) is Sakti and the being, (i.e. Absolute) is Siva. 

One can not enter into the state o f Siva or Bhairava 
without the door or mouth which is Sakti or BhairavJ,as 
Bhairava puts forward the truth o f the essential nature 
(svarüpa) o f  Bhairava while answering Bhairavi, who 
presently eight forms by asking which is the true form 
o f Bhairava, in Vijñana Bhairava. Bhairava replies, the 
Parä Sakti herself is the mukha or dvära o f  Bhairava. 
Now, BhairavJ and Bhairava Sakti and Siva, are created 
by Sadasiva as the questioning mind and the answering 
mind (as explained by M. M. Goplnâth Kaviraja ji). 
Questioning mind is aspirant, jiva bhâva, Arjuna, 
Naciketä, Yam, Narada, Maitreyl and answering mind 
is God, Siva bhäva, Krsna, Yama, Yudhisthira, Malanga 
and Yäjnavalkya and respectively. If Siva or Bhairava 
answers, it is Saivägama, if Sakti or Bharavi answers, it 
is Säktägama, if Väsudeva answers, it is 
Päncaräträgama. And this happens due to Sadäsiva.
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Suggestions

l.In  order to realize this sloka -

tena samvittimakure visvamätmänamaparyat 
nâthasya vadate ’musya vimqlâm visvarüpatäm.

(ahnika 3, sloka 44)

we can go through these slokas (12 and 13 ) o f  
Paramärthasära -

darpanabimbe yadvan nagaragrämädi citramavibhägi 
bhäti vibhägenaiva ca parasparam darpanädapi ca.

vimalatamaparamabhairavabodhättadvadvibhägasünyamapi 
anyonyam ca tato 'pi ca vibhaktamäbhäti jagadetat.

2. Similarly in order to realize this sloka-

yathä ca sarvatah svacche sphatike sarvato bhavet 
pratibimbam tathâ bodhe sarvatah svacchatäjusi.

(iahnika 5, sloka 47)
we may go through this sloka (6) o f  Paramärthasära-

nänävidhavarnänäm rüpam dhatte yathämalah sphatikah 
suramänusapasupädaparüpatvam tadvadîso ’pi.

3. In order to know the wider realm o f the word 
mürdhäntam in the sloka-

bahiscântasca hrdaye nade ’tha parame pade 
bindurätmani mürdhäntam hrdayädvyäpako hi sah

(ahnika 3, sloka 222-223)
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we should go through the term ‘‘visargätma’ in Vijnäna 
Bhairava, who is the nature o f visarga. The word visarga 
means letting go, projection or creation. Visarga represents 
two perpendicular points. One point is dvädasänta. 
Paräsakti is known as visargätmä.

4. Also,

sabdo ’pi madhuro yasmädviryopacayakärakah 
taddhi viryam param suddham visisrksdtmakam matam.

(âhnika 3, sloka 229)

icchâ saktirumâ kumârï (siva sütra 13)

kämastadagre samavartatädhi manaso retah pratham yadäsit 
sato bandhumasati niravindanhrdi pratisyä kavayo mantisa.

(Näsadiya sükta, 4)

5. tadasyäm nädarüpäyäm samvitsavidhavrttitah 
sajätyäntarma (ttanma-) yibhütirjhagityevopalabhyate

(Tantraloka, âhnika 3, sloka 239-610)

we can come across this sloka also-

änandanirbharä samvitpratyekam sä tathaikatâm 
nrttädau visaye präptä pürnänandatvamasnute.

(Tantraloka, âhnika 28, sloka 376-377)
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Srîtantrâloka by 6rï Abhinavagupta

Chapter Two

•zTccnrrej
d ÍH uT¿ W TorfiK iTR^r^

yattaträdyam padamaviratänuttarajnaptirüpam 
tannirnetum prakaranamidamärabhe ’ham dvitïyam. (1)

I am beginning the second topic to make decision about Anuttara1, 
which is constant, first seat in the form o f knowledge.

SpjqPT %  ^ 7  ^

anupäyam hi yadrüpam ko ’rtho desanayätra vai 
sakrtsyäddesanä pascädanupäyatvamucyate. (2)

Instruction has no place and purpose in the state o f anupäya. Once 
an instruction (upadesa or desana) is delivered, the same is called 
anupäya later.

dcc Í̂Hc'^MI'M fa'll ^cl :
*-q«H cj cfai cictti<j'+>s fai cii-y(ci I

anupäyamidam tattvamityupäyam vinâ kutah
svayam tu tesäm tattädrk kirn brümah kila tänprati. (3)

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

SRÏT ANTRÄLOKAH

1. The unsurpassable divine consciousness, one can come across 
the first sloka o f  Parätrisikä-Vivarana by Abhinavagupta.
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■Ç̂ ’-TT̂ T TĴ T H-doM : -ÇT %  fdcdlRcfl R T^ :! 

yaccaturdhoditam rüpam vijñanasya vibhorasau 
svabhäva eva mantavyah sa hi nityodito vibhuh. (4)

We must consider the four-forms o f science as the nature o f the 
omnipresent (Paramesvara), for, that omnipresent is relentlessly 
emergent.

^S^>lÍR|cf>A|l ■^r "R n rF ö ^  ÍH-iVl'cI : i
etävadbhirasamkhyätaih svabhävairyatprakäsate 
ke ’pyaamsämsikayä tena visantyanye niramsatah. (5)

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

ddiiu
"dV c,,^f I

tatrâpi cäbhyupayädisäpeksänyatvayogatah 
upäyasyäpi no vary à tadanyatvâdvicitratâ. (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 o f diversified surprise. It is impossible 
to come out o f this surprise (or amazement).
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?T3f '¿r Pi4<nirHi-íi ^<=04 
Pl^M I'M iyM I'H lH IW ÎsfïT: yp JH IíjO  I

tatraye nirmalätmäno bhairaviyam svasamvidam 
nirupäyämupäslnästadvidhih pranigadyate. (7)

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

t ra  cimR*-4|aTiu) ■;tr^gqpï?3rq#fcr 
■ÇT fF cTFirw g^cT: ilrjeT -yf^n-lloMd1 

taira tävatkriyaäyogo näbhyupäyatvamarhati 
sa hi tasmätsamudbhütah pratyut pravibhävyate. (8)

Kriyäyoga can not be the means for that samvidâvesa1. Whereas 
that kriyäyoga arises out o f this ävesa and can be felt.

-qcr w P rfc t
y=MVir4 w w l  cfE^ entrera': 

jnaptävupäya eva syáditi cejjñaptirucyate 
prakäsatvam svaprakäse tacca tatränyatah katham. (9)

Only the means are capable o f jhapti, 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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ílf^Rxícrtcj ¥öry°6 IV rfH'rMU-Hp<=b' g  *j,fa-dfH-T:

samvittattvam svaprakäsamityasminkim nu yuktibhih 
tadabhâve bhavedvisvam jadatvädaprokäsakam. (10)

The stfwv/>-pr¡nc¡ple is self-luminous, no argument offers for this 
truth. In the absence (or crisis) o f self- luminusity o f  that Samvid, 
due to unconscious, the entire world will fall into darkness.

yâvânupâyo bähyah syädäntaro vâpi kascan 
sa sarvastanmukhapreksï tatropâyatvahhâkkatham. (11)

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

04-̂ 1 ici^i-uPi =*-<=1 m-*?
j  •WAÍ

TjufScTtTR ^  g=F<í
^  ^Tc^lieigj

tyajävadhänäni nanu kva näma 
dhatse ’vadhänam vicinu svayam tat 

pürne ’vadhänam na hi näma yuktam 
näpürnmabhyeti ca satyabhävam. (12)

Give up attention. Where are you paying attention? Contemplate 
on that (Samvit which is self or form o f self) with yourself. This is 
not well to make attentation about the Absolute, and fragment 
never attains integrity, the sense o f truth.
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Tif?T
^hcft^r =F«r^=FR ’-l^rWI^rSMIAIdll

tenävadhänapränasya bhävanädeh pare pathi 
bhairavïye kathankäram bhavetsäksädupäyatä. (13)

Therefore, how can the mental viewing on practice o f 
contemplating etc. by the help o f attentation, be the means on the 
path o f (divine) Absolute Bhairaval

^  ^  ^tofÈîcfr^ wdtcrrffetrîT^r ^r^T:i
ye ’pi sâksâdupâyena tadrüpam praviviñcate
nûmna te süryasamvittyai khadyotâdhitsavo jadâh. (14)

They, who want to attain that (Bhairava) form by direct means, are 
certainly inert, for they wish for ??????in order to attain the sun.

■d^Frmr^crarmrâ -prsf cnj: i
kim ca yävadidam bähyamäntaropäyasammatam 
tatprakäsätmatämätram Sivqsyaiva nijam vapuh. (15)

And the matter, emerging through outer and internal means, is the 
light-form body o f Siva Himself.
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Tfrít * ^ ÍH Íd  <¿c|<rT:

3Tÿ%^qTRrM w r i t #  ^ str : i

**llrt|cbl5H: eídcrí %  TFT:I 

riílam pTtam sukhamiti prakásah kevalah Sivah 
amusminparamädvaite prakäsätmani ko 'parah. (16)
upäyopeyabhävah syätprakäsah kevalam hi sah. (17)

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

^  ânnS'ït $<HâdfHcAirt| 
iT^rmwg^PT m<Av=k : i

idam dvaitama ’yam bheda idamadvaitamityapi 
prakäsavapurevccyam bhâsate Paramesvarah. (18)

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

3TÇ3TÎ -̂¡h1 ^<3 'g :'#  "RtçrfT^fcfsfe :

asyäm bhümau sukham duhkham bandho moksascitirjadah 
ghatakumbhavadekärthäh sabdäste ’pyekameva ca. (19)

On this earth, pleasure and pain, bondage and emancipation, inert 
and conscious, are the words having some meaning like the 
synonimous o f words pitcher and waterpot.
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y+ivï w îr ^ m m : m̂ iv m ih,
si'î ir ih h  d =11 cr^rrRRTFT <Tlfhdi:i 

prakâse hyaprakâsâmsah katham näme prakâsatâm 
prakäsamäne tasminvä taddvaitästasya lopitäh. (20)

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

3ty<*>lV)5«T ctf^F^T ¿K^dl

aprakäse ’tha tasminvä vastutä kathamucyate 
na prakäsavisesatvamata evopapadyate. (21)

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

3TcT •yR-srà'
^ iK I d lR d l :

ata ekaprakäs ’oyamiti vade 'tra susthite 
dürädäväritäh satyam vibhinnajnänavädinah. (22)

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

y=t>mHMtifcdHychmrH¿l’tHicts

prakäsamätramuditamaprakäsanisedhanät 
ekasabdasya na tvarthah samkhyä cidvyaktibhedabhäk. (23)

By the negation o f darkness (or not-light)), it is calleds Light, (in 
the former sloka) No word is numerical which can differentiate cid 
vyakti.1

1. The expression o f Light
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"RTSTfîTcfr >4d :
h  ^  üifa-w i^W ) t  ^RTTOTïTîfr -qcr:i 

naisa saktirmahâdevl naparatrâsrito  yatah 
na caisa saktimândevo na kasyâpyâsrayo yatah. (24)

^ et «¿nfr w 5p -im ih  «zttht

naisa dhyeyo dhyâtrabhâvânna dhyâtâ dhyeyavarjanât 
na püjyah püjakâbhâvâtpüjyâbhâvânna püjakah. (25)

This (Mahesvara) is not Mahâdevl Sakti because this is not 
dependent on other. This Mahädeva is not Saktimäna too because 
this is not a reside o f 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.

^  'TF5fr ^  ^  'a 'j :
H t̂̂ TT <=hIh ^  '(teii=<i-Hè*ci<.:l

na mantro na ca mantrayo 'sau na ca mantrayitäprabhuh 
na diksä diksako väpi na diksävänmahesvarah. (26)

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

sthänäsananirodhärghasandhönävähanädikam 
visarjanäntam nästayatra kartrkramakriyojjhite. (27)

In this Parmesvara who is devoid o f doer, action and fruit, nothing 
exists including even place, seat, abnegation, value, search, 
evocation and sublimation.
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^  ■ÇF=T ^  cF̂ Th-T
%  -?TT^«TT f ^ T t M c K ^ û R ^  I

na sanna cäsatsadasanna ca tannobhayojjhitam 
durvijneyä hi sävasthä kimapyetadanuttaram.

arqfiTc^'vrrat %  "qf ■RTqfscir^KicH«*:

ayamityavabhäso hi yo bhavo 'vacchidätmakah 
sa eva ghatavalloke samstatha naisa Bhairavah.

(28)

(29)

He is devoid o f 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 ‘m e’ is limited 
as well. That is used as claypot etc. in the social relationship. This 
Truth or Bhairava is not like That.

’qiy+m cci ^
«flfad +  ^T:l

asattvam cäprakäsatvam na kuträpyupayogitä
visvasyaßvitam satyam prakäsaikätmakasca sah (30)

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

sm-qiAq u  ^  gqicm ^  ^frf^R T:
"mfetRT %  «-TTrî̂ r -qqiW RJ

äbhyämeva tu hetubhyäm na dvayätmä na dvayojjhitah 
sarvätmanä hi bhätyesa kena rüpena mantryatäm. (31)

Only for these two reasons, He is neither o f two-forms nor is 
devoid o f two-forms. He (Parmesvara) is reflecting through all 
forms, so through form we can understand Him?
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mV  cl

VToFôîil TT l̂f-dtficf-MI y iV d 'Iv f TR W ^ l
srîmatrisirasi proktam parajnânasvarüpakam
saktyä garbhäntarvartinyä saktigarbham param padam. (32)

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

^  '»-TTcfr ^  '53t c|M lHU'i’M<lc1N

VifVcl-ir«f S lV d d P > fd H J

na bhävo näpyabhävo na dvyam väcämagocarät 
akathyapadavïrüdham saktistham saktivarjitam. (33)

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

ffcT ^<¿W'faRd>KHI«ÍMfaBHdl:

iti ye rüdhasamvittiparamärthavitritäh
anuttarapathe rüdhäste ’bhyupäyäniyantritäh. (34)

Hence, they are not controlled by means who have become pure by 
dint o f  samvit and through their purity, settled on the way to 
Anuttara.

c V f H «  ■HMI'Hlid -irlVc1>

'JTi'ÇstV  tÍídícd*^kdiPdídcrtiÍHdHj
tesämidam samäbhäti sarvato bhävamandalam 
purahsthameva samvittibhairavägnivilapitam. (35)

They realize the aura o f existence completely before them and the 
reflection o f Bhairavâgni in the form o f Samvid.
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TT̂ Krt -g?ä5:<sli!ilvi<+)ld^n=|cb<rMHI:

etesâm sukhaduhkhämsasamkätankvikalpanäh 
nirvikalpaparävesamätrassatvamägatöh. (36)

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

trcrt ^  h  « tpt h  Tjprr htFt 
H -q^cT: cfirsfq f^TOT:!

esäm na mantro na dhyanam na püjä näpi kalpanä 
na samayyädikäcärya paryantah ko ’p i vibharmah. (37)

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

samastayantranätantratrotanätankadharminah 
nänugrahätparam kmcicchesavrttau 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 o f sufferings.
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■f-cj chcToq P*>hÎh MAir'ii îl
•qKT«=í 'srfçT ■gFTT̂ f ■MycjRxiH,

^TF<J ^'■WlRsitf'MclHcHÏ ^W h-TT^njnf:

«Çcft cTPT F ^ P h <Ph  <*, <f °¿1 H M HJ

svam kartavyam kimapi kalayamlloka esa prayatnänno 
pâmrthyam prati ghatayate kâncana svapravrttim 
yastu dhvastäkhilabhavamalo Bhairavibhävapürnah 
krtyam tasya sphutamidamiyallokakartavyamätram. (39)

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

cf dls^<*ftu|W<r1'HRK:
d^fMU|FdMc¿|c)K-MI¿y^lr+tdl I

lam ye pasyanti tädrüpyakramenämalasamvidah
te ’p i tadrüpinastävatyeväsyänugrahätmatä. (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.

^dcrfdrdyfCSTPt -MMIlR ^T«zrft

e tat ta *t vaparijhänam mukhyam yägädi kathyate 
diksäntam vibhimâ srimatsiddhyayogisvarïmate. (41)

The knowledge o f  this principle is the ceremony from sacrifice 
(yaga1) to initiation, as is said by the Lord (Paramesvara) in 
Siddha YogUvari Tantra.

1. An offering, a sacrifice, an oblation, any ceremony in which 
oblations are presented
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^UâcrUd: TS:
4¿I^M H  deft «¿R W :  ^ I^K u ñ o c til I ✓
cTcftsfÎT if l 'M  W r s f q  '5fH*Jcd<H,

%  WrfCT^r ^-l^éjVnVcKÍ^rdíd I
sthandiläduttaram türam türäduttaratah patah 
patäddhyänam tato dhyeyam tatah syäddhäranottarä. (42) 
tato ’p iyogajam rupaty tato ’pi jñánamuttaram 
jñánena hi mahäsiddho bhavedyogJsvarastviti. (43)

Türa1 is greater than sthandila1, pata3 is greater than türa, 
contemplation (dhyänd) is greater than pata, thing to be 
cotemplated (object o f contemplation dhyänd) is greater than 
contemplation, firmness (act o f 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 o f  knowledge, 
great self-proved aspirants as sages turn into Yogisvara.

■çfts'Pr -MMHi^trriRT ^  «w jfH dtfu 'fcK m ,

3T3ÎIF t ^ t ÿ ^ V T T f È R  i

so ’p i svätantryadhämnä ce dapyanirmalasamvidäm 
anugraham citirsustadbhävinam vidhimäsrayet. (44)

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

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

57



§RÏT ANTRÄLOKAH

s F p n u F p n ^ t  fárfara : ^

anugrähyänusärena vicitrah sa ca kathyate 
paräparädyupäyaughasamkTrnatvavibhedatah. (45)

That process is called by so many names as para, apara, 
sarhkirna1 etc. according to the level o f disciple.

cK«[Ac< "̂ nRTTfh q<A5fcK^ÍM«l:
C: I

tadarthameva cäsyäpi paramesvararupinah 
tadäbhyupäyasästrädisravanädhyayanädarah. (46)

In the process o f being mumuksu2, doubtless and the knower of 
truth must be respectable too, never disobey the scripture. This is 
the direction o f Paramesvara.

^  <*rrfq c+^ifq

H IÍH4<rlfdd: '5?fr5¿y^^=(¿4|A|ct,:i

nahi Tasya svatantrasya käpi kuträpi khandanâ 
nänirmalacitah punso ’nugrahastvanupâyakah. (47)

A doubtless teacher, like mumuksu, does not need any means, so 
that he can avoid His Freedom (svätantrya). He does busy with 
himself. He does this for others, because no other means is 
available for an impure .ramv/J-disciple except the grace o f 
teacher. Actually, grace is devoid o f means. 1

1. Para is sämbhava, Apara is Änava and Parapara is säkta. 
Difference in Updyas causes sarhkirna, 2. Desirous o f  releasing or 
liberating
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cT*TT ^ í l H c t í l H M I <& : I

srimadürmimahäsästre siddhasantânarüpake 
idamuktam tathä Srimatsomänandädidaisikaih. (48)

This is said in Siddhasantäna Srïmad Dürmimahäsästra and by 
somänanda and other teachers.

gurorväkyädyuktipracayaracanonmärjanavasät 
samäsväsäcchästram prati samuditädväpi kathität 
villne sankäbhre hrdayagaganodbhäsimahasah 
prabhoh süryasyeva sprsata caranändhväntajayinah. (49)

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

idamanuttaradhämavivecakam vigalitaupayikam krtamahnikam. (50)

Here this chapter (second, named Anupäyavijnäna) comes to end 
which is free from means and which discusses the state (dhäma) o f 
Anuttara.

TTfcr ïrgfëttrgrfà
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Chapter Three

3T«T "tRhrfW Vfu|J|í4^ M<H¿rcUAc< let,;
atha paraupayikam pranigadyate padamanuttarameva mahesituh.

Now the state o f anuttara, which is the best means, being 
explained

-MrtjVci ^hrcfN -qt 
<T5T ■Wd-^dlHMHftmí qfôfÈnarè I 

prakäsamätram yatproktam bhairavlyam param mahah 
tatra svatantratämätramadhikam pravivicyate. (1)

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

y=hm: -çt •nT't-M qqrrrrN ' y q ^ f a  
■q ^  d^oqfdW qlTd i

yah prakâsah sa sarvasya prakäsatvam prayacchati 
na ca tadvyatirekyasti visvam sadvâvabhâsate. (2)

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

STcfrs'îft y<AviH:
"SKtN t: I

ato 'sau paramesänah svätmavyomanyanargalah 
iyatah srstisamhärädambarasya pradarsakah. (3)

Therfore th eparamesvara is dwelling in his self-light-state without 
any obstruction. That is why he is the shower o f  illusion o f the 
withdrawal from manifestation o f the world.
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nirmale makure yadvadbhänti bhümijalädayah 
amisrastadvädekasminscinnäthe visvavrttayah. (4)

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

The same mind (etc), reflects in the same way in the eye, mirror, 
sky and water. The reflection o f the form appears when that form 
becomes clear.

pracchannarâginï käntapratibimbitasundaram 
darpanam kucakumbhäbhyäm 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 o f  her dearest lover, was once in this mirror.

Because the touch o f this mirror is not as pure as the actual form 
(body). Because the purity exists (lives) with the most-even- 
compact-class.

■çpprr *nfcT h^ h<iîuii^ < chR ^

sadrsam bhäti nayanadarpanämbarvärisu 
tathä hi nirmale rüpe rüpamevävabhäsate. (5)

H 1% -t-MV •«P'S*)«* cT*TT ^d :

na hi sparso ’sya vimalo rüpameva tathâ yatah 
nairmalyam câtinividasajâtïyaikasaûgatih. (7)
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3icq<*-ci*-ciy<*>|:¡f K-*í ^4<r«i d ^ J ^ R d H ,  I 

svasm innabhedädbhinnasya darsanaksam ata iva  yä 
atyaktasvaprakäsasya nairm alyam  tadguruditam .(8)

This is called purity by the teacher that which shows the capacity 
o f divergence inspite o f having the beauty o f non-divergent and 
self-luminosity.

■WcrH ti Id —I I tlTd :
3m ifn=bld: dcdíd^$AU I

nairmalyam mukhyamekasya samvinnäthasya sarvatah 
amsämsikätah kvâpyanyadvimalam tattadicchayä. (9)

The only lord o f samvid, Paramesvara's purity is prominent 
everywhere and it exists as purity, partly somewhere by dint o f  this 
desire.

dm Adlfkl ■HÍSéJIHAi r^yídMId +  H, I
bhävänäm yatpratighàtiyapurmâyàtmakam hi tat 
tesämevästi sadvidyäm ayam  tvapratighätakam. (10)

The body1, which is the killer o f  feelings2, is illusory (mäyätmak). 
The pure-knowledgeable-body-form (of the nature o f  power) is 
non-killer3.

1. Pratigraham, the killer, 2. here it is bhävanä, the practice o f
contemplating or viewing mentally oneself and everything else as 
Siva, jM na yoga, Sâkta upaya, creative contemplation,
apprehension o f an inner, emergent divine consciousness, faith an 
epithet o f Siva, remembering, reflection, re-cognition, direct 
knowledge, the cause o f memory which arises from direct 
perception, 3. Since the material body does not have the capacity
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f^^nfcí ■5TT̂r i
tadevamubhayäkäramavabhäsam prakäsayan 
vibhäti varado bimbapratibimbadrsäkhile. (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 o f reflection.

ijiy i Rfffci rt 1
yastväha netratejänsi svacchätpratiphalantyalam 
viparyasya svakam vaktram grhnantiti sa prcchayate.(12)

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

Tf^r -à^rar *rt% y  1
dehädanyatrayattejasiadadhisthäturätmanah 
tenaiva tejasä jñatve ko ’rthah syâddarpanena tu. (13)

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

TfañfM IrH o=< u i J : 
w t  fMf R i

viparyastaistu tejobhirgrähakätmatvamägataih 
rüpam drsyeta vadane nije na makuräntare. (14)

The glow is so amazing by which one can attain one’s own entire 
form at his own face.
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virar-^Ac^elH.
^  ^^TFd^cr^fîpJT: I

svamukhe sparsavaccetadrüpam bhäyänmametyalam 
na tvasya sprsyabhinnasya vedyaikäntasvarüpinah. (15)

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

d ^ d -d  ^ 3  d r t j fd fa fM d H . I

rüpasamsthänamätram tatsparsagandharasädibhih 
nyagbhütaireva tadyuktam vastu tatpratib imbit am. (16)

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

*^tí '»-|['=íi -U lgJdI'M lclIcd^lI<=fl5  y n i  uld  : 

TET
nyagbhävo grähyatäbhävättadabhävo ’pramanatah 
sa cärthasangamäbhävätso ’pyädarse ’navasthiteh. (17)

he disappearance o f touch etc. is due to the non-availability o f 
:ceptivity and this uaavailablity is because o f  its non-evident- 
iture. And this situation o f non-evidence is because the objects 
•e not actually related to its essence, because it is a mere 
:flection in the mirror.
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3T?r t3ôt traerá
"ö f^ T c frs #  TT I

ata eva gurutvâdirdharmo naitasya laksyate 
nahyâdarse samsthito ’sau taddrstau sa upàyakah. (18)

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

dtrH I^ ■q̂ -TTftî <TcT

tasmâttu naisa bhedena yadbhâti tata ucyate 
ädhärastatra tiipâyâ dïpadrksamvidah kramät. (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 o f  that reflection.

■Hcfd^lfw I
dîpacaksurvibodhânâm käthinyäbhävatah param 
sarvatascäpi nairmalyänna vibhädarsavatprthak. (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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*ÜçHÎ q^cj, "HqRl cRfr5«H-qq Hl^ç-IH, I 
etacca devadevena darsitam bodhavrddhaye 
müdhânâm vas tu bhavati tato ’pyanyatra nàpyalam. (21) 

ydlMifd ^  ^ rfq  ^
ob^lPM n fë A Îd  I

pratïghâti svatantram no na sthâyyasthàyi câpi na 
svacchasyaivaisa kasyâpi mahimeti krpâlunâ. (22)

The great lord has shown this example o f (sense of) object- 
reflection-relationship to enhance the conscience o f  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 o f certain pure being, as is 
stated by the graceful lord.

n  n t ^ 4  ^  h  mR mi

^  ^ p ^ N tro rfr  n  ^  'erctt I
na deso no rüpam na ca samayayogo na parimä 
na cänyonyäsango na ca tadapahänirna ghanatä. 

n  -ciicH^c^ ^ ih  ^  f^nrfq m t  ÍH^ÍHfd 
^  n W : Ph í <!í k >Íu|Ri R t : I

na cävastutvam syänna ca kimapi säram nijamiti 
dhruvam mohah sàmyediti niradisaddarpanavidhih. (23)

There exists no space o f 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 o f mirror indicates, disillusionment can 
happen.
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jvá  ««tßfös-gsi yidfaw-Mcftfa 
yi-^'Ki -yfcifaM ^  yíd^cWifd *p*!Tft i 

ittham pradarsite ' mutra pratibimbanavartmani 
sabdasya praíibimbam yat pratisrutketi bhanyate. (24)

-=ii«Í1 : Vl®< 3ím i^cfft^T 'íííHcnq^
«=|q-ai YT^^TT^raW^ftT I

na cäsau sabdajah sabda ägacchattvena samsravät 
tenaiva vakträ dürasthaih sabdasyäsravanädapi. (25)

pithirädipidhänämsavisistachidrasangatau 
citratväccäsya sabdasya pratibimbam mukhädivat. (26)

Thus, after showing o f  this reflection theory, the echo o f  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 o f the word in such a way that it 
sounds within the folded pot having the space to link with sky to 
produce a sound.

TTZTKYf cr*TT =h i t e r a n  i cbuR icq Ri I 
idamanyasya vedyasya rüpamityavabhäsate 
yathädarse tathä kenäpyuktamäkarnaye tviti. (27)

It seems ‘1 am listening what is said by someone’, like it seems 
‘this is the form o f other object’ in the mirror.
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-q^írT:
cî^TwmT: TO TR: SJu^Pd y(d^l®<chH. I

niyamädbimbasämmukhyam pratibimbasya yattatah 
tanmadhyagáh pramätärah srnvanti pratisabdakam. (28)

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

^ tfq  f^RT
vgmrmcçzt fM  v^< ¿fa ;'d  • g ^  ^rg: i 

mukhyagraham tvapi vinä pratibimbagraho bhavet 
svapascätstham priyam pasyettamkitam mukure vapuh. (29)

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

sämmukhyam cocyate tädrgdarpanäbhedasamsthite. (30)

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

3TtT: '^MlRÍMÍd-U'+il^) dcKÍdfafMdH^ 
cld-^ichivl ^T̂ TTfcT d d t ic id - ^ ^  I

atah küpâdipithirâkâse tatpratibimbitam 
vakträkäsam sasabdam sadbhäti tatparavaktryat. (31)

So, a face reflected in the space o f any pot (like well) seems as if 
full o f word like another speaker.
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yathä câdarsapâscâttyabhâgastho vetti no mukham 
tathâ tathâvidhâkâsapascâtstho vetti na dhvanim. (32) 

As a person can not look at his face on the backside o f a mirror, 
similarly, a person does not hear the sound which is back o f the 
space.

3Tf^Tôzrf^er^f?rç<rçq i

sabdo na ccmabhivyaktah pratibimbati tad dhruvam 
abhivyaktisrutistasya samakâlam dvitiyake. (33) 
ksane tupratibimbatvam srutisca samakälikä.

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.

tF  '=ft FTcTcr^FtT^TpíY^T: I
tulyakälam hi no hastatacchâyârüpaniscayah. (34)

We become certain about hand and its shadow (form) at a certain 
period.
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ĉ«T '5T<ft'[fts'g5ï yfdf^M'HdcrcIcA 
TT^cf cT5T y fd fa M H s fft l  I

ittham pradarsite 'mutra pratibimbasatattvake 
prakrtam brümahe tatra pratibimbanarhati. (35)

tMvf'MiHpH *$•«: 
Tmrffs^rtsfft ^srEncRx^ftcntWr^-T^:
■qr ŝT: y íd fa M ^ ic w ^ )^ ñ H i5 b < : 1 

sabdo nabhasi sänande sparsadhämcmi sundarah 
sparso ’nyo ’pi drdhäghätasülasitädikodbhavah. 
parasthah pratibimbatvätsvadehoddhülanäkarah. (36)

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

na caisa mukhyastatkäryapäramparyäprakäsanät. (3 7)

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

Tn̂  w i r )  TFïft Tíft <t-cíkcA I
evam ghränäntare gandho raso dantodake sphutah. (38)

Thus this does burst (or split) within the smell o f its sense and 
within the taste o f its bud.
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T̂sqrr ^  «rdfaiM d ^ f n f
f%FTT %  ëTSPT̂  

cT«TT Të lë ^ ÎH 'H l-O H lfë «*

H  ë T ^ T ^ S S ^ r fèR T ■fëSTrf ë T P i I

yathâ ca rupam pratibimbitam drsorna
caksi sànvena vina hi laksyate
tathâ rasasparsanasaurabhadikam
na laksyate ’ksena vina sthitam tvapi. (39)

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

*T ë R l f  F-1t41Hp| FV*4d
: ëf n't : l

na cantare sparsanadhämani sthitam 
bahihsparsonyäksadhiyah sa gocarah. (40)

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

3Tcfr5Pd<+,ë«tW  +  d l^ n iP it '!t - 

;■<+■< ujaf̂ T cÇrtT 
d<i<ri y r d ^ ^ r n r ^ i i  

ë<=i=bi f ^ r t  di^vflH. 1
ato ’ntikasthasvakatädrgindriya
prayojanäntahkarnairyadä krtâ
tadâ tadâttam pratibimbamindriye
svakâm kriyàm süyata eva tâdrsïm. (41)

So, when it is inspired by insight with the sense-necessity o f that 
kind, the reflection does the same in the sense.
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U  ^ d l - H H U n N o ^ d !  

v r ^ f ^ T T  -çrT -f^rÇT c I Í H H d :

3TcT: fçssra': ^ ^ fc U fd R r^ i)
«H H H Id : ■ H pclR dW m iP fe ’M: I

na tu smrtänmänasagocarädrtä
bhavetkriyâ sa kila vartamânatah
atah sthitah sparsavarastadindriye
samàgatah sanviditastathâkriyah. (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.

3Tçfvrà « rn m trç z r  di<^i: 
tjct d rU i -y fd fa r N d 'ir t fs T r  

^ rr f tt  crt t w Nr : ^ a rrf^F rf 
■ÇT ^ tP t dif-M IHÍM d lfs i-H d d l I 

asambhave bähyagatasya tädrsah 
sva eva tasminpratibimbitastathä 
karoti tarn sparsavarah sukhätmikäm 
sa capi kasyämapi nädisantatau. (43)

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

T̂T«rc*T ^ f S T p r  faHdi I
tena samvittimakure visvamätmänamarpayat 
näthasya vadate ’musya vimaläm visvarüpatäm. (44) 

Thus this world appears in its own mirror o f  supreme 
consciousness by submitting itself to reflect the pure form o f 
Paramesvara.
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T̂«TT ^ MÍclfaÍMUl:
HTf^T ■ g w f ^ ^  I

yathâ ca gandharüpasprgrasâdyàh pratibimbitâh 
tadâdhâroparâgena bhânti khadge mukhâdival. (45) 

cr«rr 'sftà

tathâ visvamidam bodhe pratibimbitamâsrayet 
prakâsatvasvatantratvaprabhrtim 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 o f  supreme, reflecting its nature as 
Light, Freedom (freewill) etc. in order to expand these religions.

■ZTS7T ^  TnitT: W f e f t  Uefcft
ct«TT ^ f c t :  I

yathä ca sarvatah svacche sphatike sarvato bhavet 
pratibimbam tathâ bodhe sarvatah svacchatâjusi. (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.

*rr
3T7T: ■ÇerseRFfr ^  Tcft I

atyantasvacchatâ sâ yatsvâkrtyanavabhâsanam 
atah svacchatamo bodho na ratnam tvâkrtigrahât.(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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d ^ q  yRifq^qr^ PP rq^qHqpi'»4di*-|v l 
pratibimbam ca bimbena bähyasthena samarpyate 
tasyaiva pratibimbatve kim bimbamavasisyatäm. (49)

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

qgify chi<u¡
tr^Pt yfdfq^qcqAfd cq-Hcp i
yadväpi käranam kincidvimbatvenäbhisicyate 
tadapipratibimbatvameti bodhe ’nyathä tvasat. (50)

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

w m r^A q fa^qq  yR ilq^^q  i
itthametatsvasamvittidrdhanyäyästraraksitam 
sämräjyameva visvatra pratibimbasya jrmbhate. (51)

Thus the kingdom o f reflection is splendouring (enjoying its own 
splendour) everywhere (which) (the reflection) is safe in the right 
resolve by dint o f seU'-samvid.

Tpj pq^qt-q Prcit yfdfqj-q -̂TcRp
P f ^riff tr fe  ^ 3  d^Pq^qy^tdiH, i

nanu bimbasya virahe pratibimbam katham bhavet 
kim kurmo drsyate taddhi nanu tadbimbamucyatâm.(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.
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d<?rri îuM̂ -iicn(5*-°i fcturi
ar^nfirer w d d  t h íh r w m  -g*# ^«tt i 

naivam tallaksanàbhâvàdbimbam kila kimucyate 
anyàmisram svaîantram sadbhâsamânam mukham yathâ. t

But this is not so. Because in that, the characterists (o f 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.

svarüpânapahânena pararüpasdrksatäm 
pratibimbätmatämähuh khadgädarsatalädivat. (54)

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

^  prfct ■srrgtefq
3T% ^r^TT^m  ^  repT^fW pfhnâ: I 

uktam ca sati bâhye ’pi dhirekänekavedanät 
anekasadrsäkärä na tvaneketi saugataih. (55)

It is said by the (yogäcära) 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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Hp-cirst eTSfTOT f^T d̂ -oMcl

y ig .i'i'j'l ^«TT I

nanvittham pratibimbasya lakshanam kim taducyate 
anyavyâmisranâyogâttadbhedâsakyabhâsanam 
pratibimbamiti prâhurdarpane vadanam yathâ. (56)

The question is, what is the characteristic o f  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.

WidcrdlR -far ^  i
bodhamisramidam bodhäd bhedenäsakyabhäsanam 
paratattvädi bodhe kimpratibimbam na bhanyate.(57)

This (world) appears as undifferent from consciousness 
(perception or understanding) while this is mingled with 
consciousness then would it (para tattva etc1.) not be called 
‘reflection’ in the nescience!

q| i ̂  fg-cM d IH.
UTiTT ^  <£ W rW  «EFT) I

laksanasya vyavasthaisä 'kasmâccedvimbamucyatâm 
präjnä vastuni yujyante na tu sämayike dhvanau. (58)

This is the arrangement o f  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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^  H t^RT 14*4 vT5ffoF«Tfcf;
14t cTcT: -5 lM 4 * 4  %  14*4 d K Ic ^ ^ fa d  *T I 

nanu na pratibimbasya vina bimbam bhavetsthitih 
kim tatah pratibimbe hi bimbam tâdâtmyavrtti 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.

arerré  ■gfsRTpg ck4*-t4
*t ^Tf4#g*rr4 wHVs'ït g4=H-<4Íd i

atasca laksanasyäsya proktasya tadasambhave 
na hänirhetumätre tu prasno 'yam paryavasyati. (60)

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

Tnrrfn ^  fa fa cd
fa fa cd '* iK uIH Í 4*T5r: I

taträpi ca nimittäkhye nopädäne kathañcana 
nimittakäranänäm ca kadäcitkväpi sambhavah. (61)

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

3Tct TJoT ^<fafa-L||<vi)c£
fafa?4*t 'ET^nug, ■H'tl'rKfadl'^fa: I 

ata eva purovartinyäloke smaranädinä 
nimittena ghanenästu samkräntadayitäkrtih. (62)

that is why, in the pre-cause-existing light, by dint o f memory etc. 
which are dense causes, the figure o f  one’s beloved appears (or 
reflects).
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3T^Tzrr *ÍP=KI*m¿I -eftTtTT
Ct>*-Hl\ T̂TfcT H ^  yycfl TTcTT I

anyathä samvidärüdhä käntä vicchedayogiriï 
kasmâd bhâti na vai samvid vicchedam purato gatâ.(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!

stcT T3ciFcr< -^¿H ,
irsrrPT r^f^5<i *tft i

ata evântaram kiñciddhísamjñam bhavatu sphutam 
yaträsya vicchidä bhânatn sañkalpasvapnadarsane.(64)

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

3T?fr fafHcri cl l̂ 5*T

yfdRlMHd ^  "Që^nRTKcT: I
ato nimittam devesya saktayah santu tädrse 
ittham visvamidam näthe bhairavtyacidambare 

pratibimbamalam svacche na khalvanyaprasadatah.(65)

Therefore, in this kind o f  places, the powers o f the lord are the 
causes or reasons. This way this world is reflected by the Bhairava 
conscious sky o f pure Visvanätha, not by dint o f  any other (cause, 
this is joyous.).
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SFT^TTÍriWT T̂T̂ T Ufct W T:
cTÍ -CRT Tffrn-Tt ■HpK-ct, £í ¿ ctH (H  I

ananyäpeksitä yäsya visvätmatvam prati prabhoh 
täm paräm pratibhäm devim sañgirantu hyanuttaräm. (66)

That which is expected as inseparable with the world-splendour of 
Lord, (that eminent power o f Lord) is called Pratibhà Devi or 
Citpratibhä.

T3T W  S'rfa-'cKf^+d) 
akulasyäsya devasya kulaprathanasälini 
kauliki sä para saktiraviyukto yayâ prabhuh.

I

(67)

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

crzMarmcf ?fcr ^grr:
3TFF^nf^xT: •âqWui '̂ TcfV fq*q l

tayoryadyämalam rüpam sa sañghatta iti smrtah 
änandasaktih saivoktñ yato visvam visrjyate. (68)

The coupling form o f  them is said, collision or friction or 
embracing. The same is called Anandasakti from which this world 
appears.
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W R O TT c î ^  ^ f t  ÎH'lél^
d r H K  cTS^ T t :  T n j :  I

paräparätparam tattvam saisâ devl nigadyate 
tatsäram tacca hrdayam sa visargah parah prabhuh. (69) 

^cfl-mH<r1¥IKo| ■ÇTT ^ T ë T ^ f ^ f t

V r  sfhTTT M*-d=A ct«tt i 
sfhjffcrrrior ■çrr cjfufdi

devlyämalasästre sa kathitâ kâlakarsinî 
mahädämarake y  âge srîparâ mas take tat hä (70)
srTpürvasästre sä mätrsadbhävatvena varnitä

This deity is called para taltva, the highest principle in terms o f 
para and apara. The same deity is essence, heart, visarga 
(emanation) and highest lord. In the context o f mahädämara yäga 
in devlyämala precept, she is called kâlakarsinî. She is srîparâ in 
sahasrâra (head) and explained as motherhood (mätrdbhäva) in 
srîpürva precept that is mâlinîvijayatantra.

^ m r * d < t iU ,u |¡  Vld-dldi T̂T 
sañghatte 'sminscidätmatvädyattatpratyavamarsanam. (71) 
icchäsaktiraghoränäm saktînâm sä paräprabhuh 

In this meeting, the profound reflection out o f  consciousness is the 
power o f will, and this is the lord o f aghora* 1 powers.

....- .....  —  ■ ■ ■ — ?--
1. The merciful Siva
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■srgstr^fT ^<lfti¿fl "CTFsrïrFTrr i
cRJ *h!<i : "-ui ^özfr »imi:

saiva praksubdharüpâ cedïsitrï samprajayate. (72)
tadâ ghorâh para devyo jâtâh saivâdhvadaisikâh

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

^ i <ruiy<^o(iHviT -JT:
irRTrfàFcTcfirr fç«T?r:

svâtmapratyavamarso yah prâgabhiidekavJrakah. (73) 
jnätavyavisvonmesätmä jhänasaklitayä sthitah

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

Ttn Tnr >Tki hi^ husoTIh, i 
'■qairMftKd

iyam parapara devi ghoräm yä mätrmandalim. (74)
srjatyaviratam suddhäsuddhamärgaikadlpikäm

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

¡jtafti: «h'aRi aMqrWcT: I
ct̂ T

jheyämsah pronmisanksobham yadaiti balavattvatah. (75) 
ünatâbhâsanam samvinmätratve jäyate tadâ

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

2. ghora is frightful and mätrmandala is collective domain of 
divine mothers
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■t̂ <2 R-«íRimK*̂ T I

^  flsl'*i*i<*, -r«fl'»i r ^ ^ P n  <ílPn : I
rüdham tajjñeyavargasya sthitiprärambha ucyate. 
rüdhiresä vibodhäbdhestrikäraparigmhah 
idam tadvijasandarbhabJjam cinvanti yoginah

(76)

(77)

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

S^T V lfV di^ ilW dl f^TcTTS^P-'raT ^
¡SWtHlui %  T̂T l¿i u 11 <tH rr I

icchäsaktirdvirüpoktä ksubhitä ’ksubhitä ca yä 
isyamänam hi sä vastudvairüpyenätmani srayet. (78)

The power o f will, which is stated as o f two forms-shaken or 
agitated and not-agitated holds its desired object in two forms 
within.

atr^'^fcmifPFAIT YPFcSTT 
'̂»MMIuiflHIMÍcd : KRTcTRT I

aciradyutibhäsinyä saktyä jvalanarüpayä 
isyamänasamäpaltih sthairyenälha dharätmanä. (79)

The effect o f  the desired object, after some static phase (or when 
being normal), gleams as the seed o f the earth by the firesome 
power which appears as the lightning.
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qéJpM ĴJTOT
cf«nfq ü rv rin ^ H  ^rr ^  tj 1

unmesasaktävastyetajjneyam yadyapi bhüyasä 
tathäpi vibhavasthänam sä na tu präcyajanmabhüh. (80)

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

'sfM' «hw fad, I
icchäsakteratah prähuscätürüpyam parämrtam 
ksobhäntarasyäsadbhävännedam bîjam ca kasyacit.(Sl)

So the will power is considered as o f  four forms. This is 
parämrtäx. This is not the seed o f anything for having no agitation.

W r ”H4icc¡ <41*i<̂ ¡ ^ P rtt

stHiqi fg;'«Tfrr aFft^Tq^rPt i
afr»-T: ç f r ^ T T  d ô fè M jP d :

praksobhakatvam bTjatvam ksobhädhärascayonitâ 
ksobhakam samvido rüpam ksubhyati ksobhayatyapi. (82) 
ksobha syäjjneyadharmatvam kwbhanä tadvahiskrtih

That which is mover (the primary constituent o f agitation), is seed, 
and that which is the base o f agitation, is yoni (vagina). The 
essential nature o f samvid (supreme consciousness) is mover. She 
agitates (or vibrants or throbs) and makes agitate or movement 
(that is why it is, the compound unity o f  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 o f that knowable.

1. Resting in the Self is pammrta.
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^-frS T T f^è  «jb-TOTÍ fÈTJ:
antah.sthavisvâbhinnaikabJjâmsavisisrksiitû. (83)
ksobho ’tadicche tattvecchâbhâsanam ksobhanâm viduh

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

\

SSV'-TTHKÍHH %il'H)HH'<y,5|=bl:
yadaikyäpattimäsädya tadicchä krtini bhavet. (84)
ksobhädhäramimam prähuh srisomänandaputrakäh

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

trifcKIHÏM utfOH'I I

samvidâmîsanàdînâmanudbhinnavisesakam. (85)
yajjheyamâtram tadbïjam yadyogâdbïjatâ svare

In which the knowable o f desirous supreme consciousness is not 
?n apparition and by which the seedness in the vibration takes 
place and unites, is called seed.
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^siY^dT MYl-y^TT H
T̂cÍY TITW R r^KIcHH: I

tasya bJjasya saivoktâ visisrksâya udbhavah 
yato grähyamidam hhäsyadbhinnakalpam cidätmanah. (86) 

^ íKt: sir^nm

esa ksobhah ksobhanä tu tüsnlmbhütänyamätrgam 
hathädyadaudäslnyämsacyävanam samvido balät.(87)

That is called the throb or spanda (visisrksä) o f seed. This is 
origination. By the virtue o f it, this receiving world appears as 
different from the supreme consciousness1 (eidätmä). This is 
vibration (ksobha or agitation). And that is ksobhanä or the base o f 
vibration which exists in tranquility yet excludes the indiffrrent 
part o f  the experient by the power o f supreme consciousness.

wrttP t fsrfYngwçft
■3TTTT«rf ^  ^T^TTtTRtS 3 d rit =b) Rfd H, I

jätäpi visisrksäsau yadvimarsäntaraikyatah 
krtärthä jäyate ksobhädhäro ’traitatprakrlrtitam. (88)

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

d d W < M t  ^f^lH ctxrnoctfa^fd  
faVcMl'dKd: 'ÍTcf S(T%¡ fèrarPfRT I

tatastadäntaram jñeyam bhinnakalpatvamicchati 
visvabijädatah savatn bähyatn bimbam vivartsyati. (89) 

■ i a • <.
After this, that hidden knowable wants to be different. For this,/
from the world seed, this entire exterior image reflects.
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çfr«r '̂lV|'+'*-IM'H4 -ÎTcT^ ^M cf tptT 
eflM ^ièv^\u |V d «i^uii irsRTRcr: i

ksobhyaksobhakabhâvasya satattvam darsitam maya 
srïmanmahesvarenoktam gurunâ yatprasâdatah. (90)

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

htPt aiIPhTci'I %?ejt^n
prakrtam brümahe nedam bijam varnaacatustayam 
näpi yoniryato naitatksobhädhäratvamrcchati. (91)

Now to discuss about the presented-these four syllables (R, R, Lr, 
Lf) Are neighter seed nor vegina, for these don’t become the base 
o f agitation.

STTcR^r RrSTFc^T c)rtlWcíH*¿dlrHct>H, 
yi'J,Rd ddH W H . I

ätmanye va ca visräntyä tatproktamamrtätmakam 
ittham präguditam yattatpdhcakam tatparaspar am. (92) 
ucchaladvividhäkäramanyonyavyatimisranät

Thus the already said fives (a,i,T,u and u)'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 o f desire and the external ization o f desire. 1

1. fives are anuttara, icchâ Tsana, unmesa and ünatârüpa.
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T í: TTTf TTTPFT:
dlfq-cöl-At|'H-^i4<i|^i|T^jcl'l5rdr^r^5ldlMv 

yo ’nuttarah parah spando yascänandah samucchalan. (93) 
tävicchonmesanghattädgacchato ’tivicitratäm

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

^ ¿ rd íH ^ r ^ d l  ¡5^sm«*-d1 I
fWroiftrfcT d rttl^ rT 'H 'lh 't 't^ 'tH

anuttaränandacitJ icchasaktau niyojite, (94)
trikonamiti tatprähurvisargämodasundaram

When anuttara and änanda, which are the essential forms o f  cit, 
join the power o f  will (icchäsakti), it is called (by scholars) a 
triangle which is much beautiful than visarga1 and amoda2.

3t¿cd<H^VId-d1 7T5T I
9(̂ 1 d : d s

anuttaränandasaktl tatra rüdhimupägate. (95)
trikonadvitvayogena vrajatah sadarasthitim

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

1. emanation, 2. delight
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ta evonmesayoge ’pi punastanmayatäm gate. (96) 
kriyâsakteh sphutam riipamabhivyariktah parasparam

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

SffNV ~Q: yWdtrd^lcUfM I
'0 *<<=( î( lcfcfl Cl ISjy'M*-|| P I-mI —II — I R-«4cl

icchonmesagatah ksobho yahproktastadgaterapi. (97) 
te eva saktï tädrüpyabhäginyau nänyathästhite

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

^ iJc c H c lR -^  *srrc*RT ^KcdVcil I 
cfr«iAcfl3cíl¿HÍ T̂ fTcTrf̂  fSTcft

nanvanuttaratänandau svätmanä bhedavarjitau. (98) 
kathametâvatïmenâm vaicitrim svâtmani sritau 

d|cK¿Í ^R(Rmj5MRrHdlcH+: I

srnu tävadayam samvinnätho ’parinntätmakah. (99) 
anantasaktivaicitryalayodayakalesvarah

The question is -  If anuttara and änanda are mutually devoid 
o f division, how they attain the enormous amazing state within 
themselves? The answer is -  Listen! This samvinnätha is 
boundless (or omnipresent) and the lord o f  art o f  appearance and 
disappearance o f infinite diversified power.
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- ^ è v = K : I
TTtr^Trcf -ÇtfèrcrSf «rRöM̂ AT̂  M¿lfce)<  ̂

asthäsyadekarüpena vapusä cenmahesvarah. (100) 
mahesvaratvam samvittvam tadatyaksyad ghatädivat

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

W r h  mR hI-mcí

paricchinnaprakâsatvam jadasya kila laksanam. (101) 
jadàdvilaksano bodho yato na parimïyate

a r r s P F ^ h r  ^  -?cn?«TO^t^f^3i?rR, 
tena bodhamahäsindhorulläsinyah svasaktayah. (102) 
äsrayantyürmaya iva svátmasañghattacitratam

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

■WIcM'H 4¿¿1 Rt W # i í  I

svátmasañghattavaicitryam saktmäm yatparasparam.(103) 
etadeva param prähuh kriyäsakteh sphutam vapuh

The amazing state o f powers appears from its own pure collision, 
is called the absolute broken (burst) body o f the power o f  action.
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m ffeî I

f^JöTRTPRT: tjtF  W Fm
asmimascaturda.se dhâmni sphutïbhütatrisaktike.(l 04) 
trisülatvamatah prâha sâstâ sripürvasâsane

When the three powers (desire, knowledge and action) burst at this 
fourteenth abode, that are called 'Trisüla' by sâstâ in malirii 
vijayatantra.

nirañjanamidam coktam gurubhistattvadarsibhih. (105) 
saktimândhjyate yasmânna saktirjâtu kenacit

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

5^91 5IM f=fc> <41 -̂ fd Rfg*T̂ rgsTTT<=33̂ Tè' I 
cT̂ cf 9TPfdrTrf^:

icchá jñánam kriyâ ceti yatprthakprthagañjyate. (106) 
tadeva saktimatsvaih svairisyamânâdikaih sphutam

The power o f desire, knowledge and action, is the almighty 
Saktimâna, expresses separately and bursts through His freewill 
etc. ■' -

*T
etattritayamaikyena yadâ tu prasphurettadâ. 
,na kenacidupâdheyam svasvavipratisedhatah

(107)

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

V.l
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cil cil '•̂ ja h a : TTf^tïf^ItFT die** ici't’H.
^RrH—ii^ j '?T,7T%nT ,̂T%íñTft 'Pr -ŝ ft : i 

loïibhütamatah saktitritayam tattrisülakam 
j yasminnâsu samävesädbhavedyogi nirañjanah. (108,

Therefore this unified power is trisüla (trident), yogin, by dwelling 
in this unity, transforms then and there into Nirañjana, the seer.

ittham parämrtapadädärabhyästakamldrsam 
brämhyädirüpasambhedädyätyastästakatäm sphutam. (109

Hence it turns into the multiplicity o f eight (i.e.8 x 8) by uniforrr 
starting from parämrta and passing through astaka brämhl1 (tht 
eight state).

atdl^ocU^lfa-d: RT -Ç5T ■5T3:

atränuttarasaktih sä svam vapuh prakatasthitam 
kurvantyapi jheyakaläkälusyädvindurüpim (110,

At this state, the power o f Anuttara takes the form o f  bindu for the 
impurity o f  knowable kola (one o f the bondages) raises though thi; 
power manifests its form.

1. Ri, R, Lr. e, ai, o, au are called varnästaka and brahmi, mähesi 
kaumârï, vaisnavl, aindrï, yämyä, cämundä and y  oge sí are callee 
devyastaka.
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•stürm t
arfsr^rFT: y*ivñ ~q: ^  w í t  %  i

uditäyäm kriyâsaktau somasütyâgnidhâmcmi 
avibhägahprakäsoyah sa binduhparamo hi nah. ( I l l )

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

dardi^lf'cI'MI^ ^  d^+ d  MiAfVHI
diVlid-dR'MIrMoh: I

fa-^ffa<ddK'+>:
tattvaraksävidhäne ca taduktam paramesinä 
hrtpadmamandalântahstho narasaktisivätmakah. (112) 
boddhavyo layabhedena vindurvimalatärakah

The same Paramesvara said in the Tattvaraksävidhäna (the 
scripture) - the power o f man and the essential nature o f  Siva 
situated in the marídala (house) o f heart-lotus, must be attained by 
the help o f layabheda. Narasakti and Sivasvarüpa are called in a 
single word-vimalatäraka bindu.

yo ’sau nädätmakah sabdah sarvapräni$vavasthitah. (113) 
adha ürdhvavibhagena niskriyenävatisthate

This nädätmaka word (nada, the first vibration) situated in every 
creature, dwells in this inactive lower-upper portion. The first 
word ‘o ’ is immanent.
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r«d < + d lP < ch  ^  I

^ 4  díH<^8ffrs-?ft y+ivñ xi^Tw ^
hlâdataiksnyâdi vaicitryam sitaraktâdikam cay at. (11 
svayarn tannirpekso ’sau prakäso gururäha 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.

"*7 -tTl -n't ^  i

P*H^R-d flrsf fsft ^  y<*m<) i
y  anna süryo na vä somo nägnirbhäsayate ’pi ca. (11 
na cärkasomavahnmäm tatprakäsädvinä mahah 
kimapyasti nijam kirrt tu samvidittham prakäsate.(l 1

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.

y<*>m) 'mfcT ä i^ iP tH d i-d ifa rd sM iH . i
svasvätantryaprabhävodyadvicitropädhisangatah 
prakäso yäti taiksnyädimaväntaravicitratäm. (11

This light, out o f  its attainment with amazing splendours whi( 
reflect through (its own) freewill, attains abstract amazings like i 
intensity etc.
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^ r N t s f q  -qftRT: -qisrot -qfsr
w q W r^ : ^HpcfcilH. I

durdarsano ’pi gharmânsuh patitah pâthasâm pathi 
netrànandatvamabhyeti pasyopâdheh prabhâvitam. (118)

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

HlèviHd I
süryädisu prakäso ’sâvupâdhikalusïkrtah 
samvitprakäsam mähesamata eva hyapeksate. (119)

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

TPfnüíTítrá 'ÍJ-í *->+>£ H.
lit? i^rff TTôtfm i

prakäsamätram suvyakíam sürya ityucyate sphutam 
prakäsyavastusärämsavarsi tatsoma ucyate. (120)

The sun is said as well-expressed light, this is clear. And which 
rains the essence o f this light is called the moon (or soma).
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^  ymuifHriiig,: -çirtt
f**nfl i

^fr^î^fW Ît^l -ÿsl d ¡
cTcfr "f^rsn-TT^: Tra ilftfcf: I

■^5-4 ■qt cîc^f TFTT^fe^ra' cT^
sürya pramânamityâhuh samam meyam pracaksate 
anyonyamaviyuktau tau svatanrâvapyubhau sthitau. (121) 
bhoktrbhogyobhayâtmaitadanyonyonmukhatâm gatam 
tato jvalanacidrüpam citrabhânuh prakirtitah. (122) 
yo yam vahneh parant tattvam pramâturidameva 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 o f flaming consciousness is called citrabhânu or 
fire. This essential absolute element o f fire is actually the 
experient, knower.

The supreme consciousness is 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.

The special fire is called citrabhânu by the lord which turns 
special by the appearance o f bom amazing produced by the partial 
flammable thing o f soma.

W iF ^ ïc llH Id W d l fafasij
samvideva tu vijneyatâdâtmyâdanapeksinï. (123) 
svatantratvätpramätoktö vicitro jñeyabhedatah

<TcT Ml

somâmsadâhyavastütthavaicitryâbhâsabrmhital1 (124) 
tata evâgniruditascitrabhânurmahesinâ
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^ T T ^ F T C T ^ F y rr a T rr ô a N  A f a « :  i 

ITdlddldldd'H-riid çTRÎT VTHEôlsfcra'd: 
jneyädyupäyasanghätanirapeksaiva samvidah. (125) 
sthitirmätähamasmiti jhätä sástrajñavadyatah

The state o f supreme consciousness T A m ’, absolute from the 
knowable etc. means and collision is called pramätä, the experient 
or the knower. By this, the knower is used for super consciousness 
as the knower o f  scripture, among human beings.

3T5T TJET ^Idl^ldlcH I ^  ^TcT: I
't çj frr stiqdi

ajña evayato jnätänubhavätmä na rüpatah. (126)
na tu sä jnätrtä yasyäm suddhajneyädyapeksate

He is not knower who knows not through his essential nature but 
experience. This is not the state o f knowledge from whom pure 
knowable etc. are expected.

cprtî ^ rrraf dV-Mdidvii^ i

tasyäm dasäyäm jnätrtvamucyate yogyatävasät. (127) 
mänataiva tu sä präcyapramätrparikalpitä

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

<j-cç9ci'T Î̂H ■hÍc* Rti : d)i<nct>HÍdd'Tdldv I 
■dTrâd M  ^ r f  Hi^AdiR^rMuD

ucchalantyapi samvittih kälakramavivarjanät. (128) 
uditaiva sailpürnä mätrmeyädirüpim

The supreme consciousness is full and perfect, devoid o f  evolution 
o f time, though enjoys the forms o f knower and knowable.
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yi +  lPH-cj, fÈF̂ TT I
H d i^ ty u id ^ irM  ^  Michel T rraè

päkädistu kriyâ kâlaparicchedâtkramocitâ. (129) 
matântyaksanavandhyâpi na pâkatvam prapadyate

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

ycbmdrrcl'Ht ■hY^^ÍTM cII f^TcTT I 
srfq dcych im r?!^  ^

ittham prakäsatattvasya somasüryägnitä sthita. (130) 
api mukhyam tatprakäsamätratvam na vyapohyate

Thus the main being o f lightness never disappears or vanishes 
from the light element though it consists o f soma, sürya and agni- 
state.

tttstt -sreyard ^  i

dcdcMt "cgct ■HÏHH-'tldH I
y+IVUF'M TtrStT^F^T TTPF^fff^T:

esäm yatprathamam rüpam hrsvam tatsurya ucyate. (131) 
ksobhänandavasäddirghavisräntyä soma usyate 
yattatparam plutam näma somänandätparam sthitam. (132) 
prakäsarüpam tatprähurägneyam sästrakovidäh

Its first hrsva1-form is called sun. It is called soma', because it 
rests for a long while in the bliss out o f 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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3T5I uctrrviHM ¿lío^d  trm3fir -çrfcr i 
^F?T ■fÈr^PTT TTTT̂ r fVMfa-^'Uft T7?T: 

atra prakäsamätram yatsthite dhâmatraye sati. (133) 
uktam vindutayà sastre sivavindurasau matah

The pure light is called bindu1 in the scripture after settling all the 
three stations as ecstasy, sun and fire. This is considered as Siva- 
bindu.

I
TcT?T: :

makärädanya eväyam tacchäyämätradhrdyathä. (134) 
ralahäh sasthavaisargavarnarüpatvasamsthitäh

This (bindu) is different from makära. This is merely its shadow. 
This consists o f the syllables ra, la and ha.

^t«n w í : i

ikära eva rephämsacchäyayänyo y  at hä svarah. (135) 
tathaiva mahalesädah so ’nyo dvedhä ’svaro ’p i san

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

T̂T yW dl chlicrldfl H<l I

asyäntarvisisrksäsau ya proktä kaulikJparä. (136)
saiva ksobhavasädeti visargätmakatäm druvam

Akära (the alphabet ‘A ’, which is the form o f  anuttara) transforms 
into visarga (emanation) with absolute certainty out o f  agitation. 
Its quality o f emanation is called para kaulikii.

l.the dot
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^  fW nc:?Tr^r i
=t><ni d̂ HK*idl=hl<.<!='ÎMun

uktam ca trisirahsâstre kalâvyâptyantacarcane. (1ST) 
kalâ saptadasï tasmâdamrtâkârarüpim

paräparasvasvarüpabindugatyä visarpitâ. (138) 
prakäsyam sarvavastünäm visargarahitä tu sä 

!¡! l lVd<=tj,»éfcl<=H y iu rc t ju g ^ c t ,!  çî«rr I

fWrfîTPrrtVt -g W  cfeu^ièlHlid ^
saktikundal ikä caiva pränakundal ikä tat ha. (139)
visargaprântadese tu para kundalimti ca 

ft|c)oi|lARl W T  I

-yfoHteKfaVTRT:
sivavyometi paramam brhmâtmasthânamucyate. (140) 
visargamâtram nâthasya srstisamhâravibhramâh

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

■MlrHH: -•FETicqpT fF«rfcT: I
svätmanah svätmani svâtmaksepo vaisargikî sthitih. (141)

My own nature in emergence by me within me is emanation.
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■fBRTTf sTTTm^rgqFTtr:
F ÎT :  Fm fr 'S T '^ R  t? T F T h r F  F t T H I ^ r )  I

visarga evamutsrsta âsyânatvamupâgatah 
hamsah prono vyañjanam ca sparesasca paribhasyate.(142) 

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

f t  FTF

anuttaram param dhäma tadeväkulamucyate 
visargastasya näthasya kauliki saktirucyate. (143)

Anuttara, is the highest plane o f reality. That is known as akula\  
His state o f manifestation or emanation (visarga) is the kauliki 
power (Kauliki sakti) o f  the supreme Lord.

visargatä ca saiväsyä yadänandodayakramät 
spastibhütakriyäsaktiparyantä procchalatsthitih. (144)

The state o f  manifested vibration or throb in order to attain the 
bliss2 till her power is the emanating state o f kauliki3-power.

1. kula is Sakti and akula is Siva, 2. Wonderful joy o f creativity,
3. all-transcending light o f cosciousness, this Sakti manifesting 
herself in 36 tatvas.
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fa -H 'f  TT^ d l^ P ^ K lfS T ^ d ld ^ lc M «* :

-HMKt-M 'q < ^ )f* fw d fd  : I

visarga eva tävänyadäksiptaitävadätmakah 
iyadrüpam sagarasya yadanantormisantatih. (145)

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

cH H d^fH fd I
ata eva visargo yamavyaktahakalatmakah 
kämatattvamiti srimatkulaguhvara ucyate. (146)

So this emanation is called kämatattva (the principle o f desire) 
which is unexpressed, o f the syllable o f ‘ha’, the phase-as is total 
in the scripture kulaguhvara sästa.

yarfrFmrfrsë? wtH'm<uie)pjfdH, i
era f^crt

yattadaksaramavyaktam käntäkanthe vyavasthitam 
dhvanirüpamaniccham tu dhyänadhäranavarßtam ’ (147) 
tatra cittam samädhäya vasayedyugapajjagat

That syllable, which rests in the throat o f käntä unexpressed, is the 
form o f  sound, or o f  sound-form and is devoid o f concentration 
and contemplation without any desire(that ha emanation). One can 
control the entire world by absorbing the mind in that.
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stet u,c( ir& •Hsct-'+jd.i ■fçsrRr : i
ilSrHIi^UKTHi ^FlR^Fdd^l f^rfcT:

ata eva visargasya hamse yadvatsphutâ sthitih. (148) 
tadvatsânuttamdïnâm kâdisântatayâ sthitih

Hence the clear state o f hamsa in emanation is same as the state 
from ka to sa in the anuttara etc.

*"E=:
anuttarätkavargasya sûtih pahcatmanah sphutam. (149) 
pahcasaktyätmatävesa ekaikatrayathä sphutah

As the creation o f five-letter group o f ‘k ’ syllable is clear, so the 
entry (or absorption) o f five powers in each letter (or syllable) also 
gleam.

U.4)^Md :

icchäsakteh svasvarüpasamsthäyä ekarüpatah. (150) 
cavargah pancasaktyätmä kramaprasphutatätmakah

ià^mAii'Wd) -smf ■s-trra
yä tuktä jneyakälusyabhäkksipracarayogatah. (151) 
dvirüpäyästato jätarn ta-tädyam vargayugmakam

unmesätpädivargastu yato visvam samäpyate (152)

The group o f  ca appears out o f  uniform will-power which rests in 
its essential nature, this group is full o f five-syllable-power and 
due to this the kramax is clear. That is said as full o f  the dross o f * 1

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

jñeyarüpamidam pañcavimsatyantam yatah sphutam 
jneyatvätsphutatah proktametâvatsparsarüpakam. (15 3)

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

■*TT ^-IdU y^ldccId:
tTT T̂TfcT -MlrHdlH. I

icchâsaktisca yâ dvedhâ ksubhitâksubhitatvatah 
sä vijâtïyasaktyamsapronmukhïyäti yätmatäm. (154)

l^rrcffzfpgw v^î ^  'i-^ fd  i
saiva sighrataropättajmyakälusyarüsitä 
vijätJyonmukhatvena ratvam latvam ca gacchati. (155) 

d g ^ ^ V 'ir+ d fä^ M 1 ^TR^mf^cFTT 
cicftKrci y y ád  -yr^U Ry^'í+H , i 

tadvadunmesasaktirdvirüpä vaijätyasaktigä 
vakäratvam prapadyeta srstisärapravarsakam. (156)

The power o f  will, which is considered as o f  two forms — shaken 
and unshaken, converts into letter ya  by tending towards non­
familiar power aspect. Then it converts into ra and la quickly out 
o f  it knowable dross and tendency towards power again. In the 
same way, the powers o f externalized will o f  both forms attain the 
form o f  va (the letter) by attaining the victorious power as rain of 
immortality.
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^■oáctl^rcUM^MI V flycd^ï'ld:
■ srrjfc^T ^ ^rf^^RTvFéNrfr ^rcr i 

icchaivänuttaränandayätä sïghratvayogatah 
väyurityucyate vahnirbhäsanätsthairyato dharä. (157)

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

^  -qcr
■WUHIkll ^  I

idam catuskamantahsthamata eva nigadyate 
icchädyantargatvena svasamäptau ca samsthiteh.(l58)

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.

WS:
sajätiyakasaktinämicchädyänä ca yojanam 
ksobhâtmakamidam pràhuh ksobhâkçebhâtmanâmapi. (159)

The unity o f powers is called agitable; the family o f these powers 
consists o f agitable and unagitable.
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3FjqR*q ■HMIrA ígdq'l T̂fcT:

anuttarasya säjätye bhavettu dvitayl gatih 
anuttaram yattatraikam taccedánandasütaye. (160) 

q»-ifafcqíd craW ■qV̂T: ^fmrrRqr: Rgs.-

■q TTqfxcf TRCT «rfrH fq^l^oUlcM dl
prabhavisyati tadyoge yogah ksobhátmakah sphutah 
aträpyanuttaram dháma dvitlyamapi sütaye. (161) 
na paryäptam tadä ksobham vinaivânuttarâtmatâ

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

-qT <*4uii ■qr ^ f w r  i

fq*n ^-TrqgwRTT
icchä yä kr amana hiña yä caistavyena rüsitâ. (162) 
slghrasthairyaprabhinnena tridhâ bhâvamupâgatâ 

3t ¿ í ^ í q d ^ ^ c r 1rtÍ)-H lR r)d ÍH fd  I

f^F rm t fq^dt-ql d i ^ ^ i q f r « ^ ;  
anunmisitamunmllatpronmïlitamiti sthitam. (163) 
isyamànam tridhaitasyâm tâdrüpyasyâparicyuteh 

ct^q- W l ^ u n  W lcH W Id'-^qí><u|lrH HI I 

q fç ’-ifsq qt-q-^tfqcrq
tadeva svosmanâ svâtmasvâtantryapreranâtmanâ. (164) 
bahirbhâvya sphutam ksiptam sa-sa-satritayam sthitam

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

3HJcf ^

tata eva sakäre ’sminsphutam visvam prakäsate. (165) 
amrtam ca param dhäma yoginastatpracaksate

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

ksobhädyantavirämesu tadeva ca par amrtam. (166) 
sltkärasukhasadbhävasamävesasamädhisu

tadeva brahma paramamavibhaktam pracaksate.(167)

The same parämrta, at the beginning and the end stations of 
agitation, is felt as pleasure, goodness, unity and meditation. This 
is reffered by the seers as absolute, undivided brahma.

cTcT
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<i<=IM ï TTT̂ T%̂ ' d'ct¿l*Hrq3>cri'j>e q \

uvâca bhagavâneva tacchrîmatkulaguhvare 
saktisaktimadaikàtmyalabdhânvarthâbhidhânake. (168)

fd^dordHH-°=H '(34 cfct ^ ^ Ic y + lR í ld H ,  I 

kâkacàhcuputâkàram dhyânadhâranavarjitam 
visatattvamanackâkhyam tava snehätprakäsitam.( 169)

The lord him self said in Srimat kulaguhvara, by attaining the 
immortal saying out o f the unity o f Sakti and Saktimäna, that (0  
Deity!), I, in the form o f closed beak o f crow, devoid of 
concentration and contemplation, out o f your affection, reflected 
the poison which too is devoid o f its essence.

d)IHt^l ■'jyfcTT TTcct
f^ rP T  -dl^d ctc^t WSTc^StxfTrB^ TtfcT I 

kämasya pürnatä tattvam sanghatle pravibhavyate 
visasya cämrtam tattvam chhadyatve 'noscyute sati. (170)

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

^TP S ft Sflfa-dfèTM

T t «TFT mvd çj -ÇTT~3FT̂  I
dtUlotqvUld :

vyâptrl saktirvisam yasmâdavyâptuschâdayenmah 
nirañjanam param dhâma tattvam tasya tu scmjanam. (171) 
kriyäsaktyätmakam visvamayam tasmâtsphuredyatah

Nirañjana is the highest state principle {parama dhâma). This 
world o f action - power is his sáñjana form. It vibrates by its own 
power. {Nirañjana is qualityless Absolute and sáñjana is 
qualified).
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5^51 dFTPRt RH 5ím  fîtj-Hi -pTT^n^ i
■Q ^R ^TT^T: 1?Tdt

icchä kärno visam jm nam  kriyä devi nirañjanam. (172) 
etattrayasamävesah sivo bhairava ucyate

These, desire means passion, poison means knowledge and the 
leity o f action, are nirañjana. Siva, the unity o f  this trio, is called 
lhairava.

3T3T -çrt - ^ r R f d  d t Tpr^r I
faddo^l d  ^ jf  d  fd d  d  'd
W :  ^ l ^ f d  HI=Hdl trdR.d, I

atra rürhim sadä kuryäditi no guravo jaguh. (173)
visatattve sampravisya na bhütam na visam na ca 
grahah kevala evahamiti bhävanayä sphuret. (174)

Ne should always contemplate on this-as is said by our teachers. 
Vhen we enter into the principle o f poison, nothing like past or 
»oison appears, only the a/?<3/w-feeling delights.

d ^ td  d'-dVd-d N^ädl
■grsf *-¿11R id ^  sfjft dTd dud-td -Hlci-d i I 
tr«nfF TT5FTT ■Mmiíd-^liílíd-d'b'ORdl 

nanvatra santhavarnebhyo janmoktam tena santhatä 
katham syäditi ced brumo nätra santhasya sotrtâ.(175) 
tathähi tatragä yäsävicchäsaktinidiritä

•Mrcdd •^UU|Rrj\Rd°d R d d  d d :
H IM IH  U -H d -t-d^ i cb|<jj6A¡ d d ,  I

saivasüte svakartavyamantahstham svestarüpakam. (176) 
yattvatra rüsanäheturesitayam sthitam tatah 
bhägänna prasavastajjam kälusyam 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 o f  six letters is not progenitor but the will power dwells in it, 
produces these intrinsic letters out o f its duty and essential nature. 
Here, the cause esitavya o f  rüsanä is static. So, one part o f it 
cannot be pregnant. The dross, produced from it, is the same body 
o f  it.

quci firff'-l d I I Hcq I 'HI ¿A '  I d : I

jneyärüsanayä yuktatn samudäyätmakam viduh
santham ksobhakatäksobhadhadhämatväbhävayogatah. (178)

Due to absence o f agitability and the recipient o f  agitation, this 
group, full o f  ärüsanä o f  knowable, is called the group o f six 
letters.

etadvarnacatuskasya svosmanäbhäsanävasät 
üsmeti kathitam näma bhairavenämalätmanä. (179)

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

kädi-häntamidam prähuh ksobhädhäratayä budhäh

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

CH-Mlfa -ïM y V ll-d i ç T ^  I

yonirupena tasyäpi yoge ksobhäntaram vrajet. (180) 
tannidarsanayogena pancäsattamavarnatä

That also combines with the vagina produces next agitation. On 
this principle, the fiftieth letter ‘ksa ’ originates.
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-dcj,6'*’ ^  ^ â tch’ ^  '^RR^
pañcavinsakasamjñeyaprágvadbhümisusamsthitam. (181) 
catuskam ca catuskam ca bhedâbhedagatam kramât

âdyam catuskam samvitterbhedasandhânakovidam. (182) 
bhedsyâbhedarüdhyekaheturanyaccatustayam

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

tRCTsf T5RTTR ‘JTT I 
d rw tym i ■Rtr:

ittham yadvarnajätam tatsarvam svaramayam pura. (183) 
vyaktiyogâdvyanjanam tatsvarapränam yatah kila

Hence the group o f letters is primarily svara or vowel before 
expression. It is consonant after expression, but svara is its life 
force.

<TT TpSER:

svaränäm satkameveha mülam syädvarnasantatau.( 184) 
saddevatästu tä evaye mukhyäh süryarasmayah

Only (first) six vowels are the roots (prime) (o f light) o f  letter- 
groups. They are actually six deities, supreme rays o f sun.
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«1<|u||£lc( -ïRr: I
arcfrSTÍ <%rnHd-M

sauränämeva rasmlnämantascändrakalä yatah. (185) 
ato ’tra dirghatritayam sphutam cändramasam vapuh

Since candrakalä (phase o f moon) dwells within the sun-rays, 
therefore in these off-spring o f three vowels, three bodies o f moon 
(ó, i and u) do express.

vtV^nrr^r
candrasca näma naivanyo bhogyam bhoktusca ñapar am. (186) 
bhoktaiva bhogyabhävena dvaividhyätsamvyavasthitah

ETHÇV ~H %  'h) >¿Ircj e^ H Í^ i fF  cfĉ  I
37cfr MldR -2TT -ÎTTPT

ghatasya na hi bhogyatvam svam vapurmätrgam hi tat. (187) 
ato mätari yä rüdhih säsya bhogyatvamucyate

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

1‘TTPä?<4>Kimr<*>'Hr<=id: I

anuttaram parämrsyaparämarsakabhävatah. (188) 
sañghattarüpatám präptam bhogyamicchädikam tathä

This is anuttara who transforms into ‘to be enjoyed’ when this gets 
the collision-form out o f the suggestive-suggested emotion. The 
desire etc. also converts itself into this form similarly.
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^ ic T U M ^ ^ c n r H -^ lé l  v fW c îf  ^  I

<1 ui i j¿ < í Ti tiV'<i<F>q ^

anuttaränandabhuvämicchädye bhogyatäm gate. (189) 
sandhyaksarànâmudayo bhoktrrüpam ca kathyate

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

'qV'dAd TTtT Sflfa-ddl
anuttaränandamayo devo bhoktaiva kathyate. (190) 
icchädikam bhogyameva tata eväsya saktitä

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

vftrq 'HWdR ëfPî ^  'HWdI ^§3:1
3TcT: w i

bhogyam bhoktari linam ced bhoklä tadvastutah sphutah. (191) 
atah sannäm trikam säram cidisyunmesanätmakam

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

<r^r fsRFT -qt W :  i

dfoCdi HiAvi't-q ■'jyrf viR t-d: yq ldA  

tadeva tritayam pmhurbhairavasya param mahah.(192) 
tattrikam paramesasya pürnä saktih pragiyate

these threes are called the supreme glow o f Bhairava. The trio is 
called the whole power o f Paramesvara.
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ddlhUki ifrfr I
f^V=(5il+dMo|-D^<c(-«>- T̂RTíJMI-HHH

tenàksiptam yato visvamato ’smimamupâsite. (193)
visvasaktävavacchedavandhye jätamupäsanam

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

ityesa mahimaitäväniti tävanna sakyate. (194)
aparichinnasakteh kah kuryäcchaktiparicchidäm

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

tasmädanuttaro devah sväcchandyänuttaratvatah. (195) 
visargasaktiyuktatvätsampanno visvarüpakah

This way, for the sake o f freewill and uwwitarahood, the deity as 
anudara became this world-form o f the power o f  visarga, the 
emanation.

TJcf -qo^|!*KW!íf<¿uÍ!¡!lí+d4é!?3*: I
«.qi-qi: Pilles cm

li.cMviïïd'Ki ^ f t  i
evatn pancäsadämarsapürnasaktirmahesvarah. (196) 
vimarsätmaika evänyäh saktayo ’traiva nisîhitâh 
ekâsïtipadâ devï hyaträntarbhävayisyate.. (197)

So, Mahesvara is all powerfull with fifty touches (ämarsa). He is 
one, full o f  vimarsa (power, throb) and present wholly. All other
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powers dwell in him. The deity o f eighty one movements (steps) is 
also immanent in Him 1.

ekämarsasvabhävatve sabdaräsih sa bhairavah 
ämrsyacchäyayä yogätsaiva saktisca mätrkä. (198)

tit fvr^pfrPrcg; hiR̂ -TI

■q^TFTTfWl' ^  -qo^l^KlOHcH
sä sabdaräsisanghattäd bhinnayonistu malinl 
prägvannavatayämarsätprthagvargasvarüpim. (199) 
ekaikämarsarüdhau tu saiva pancäsadätmikä

The wordfull Bhairava with one more touch is power him self for 
He is full o f  shadow o f  vibration2, also He is mätrkä, the power o f 
letters. That power is Malirii for it is proportional to word-ness and 
o f different vagina. It transforms into separate syllable-form for it 
touches with fresh quality as it does before. By germinating on 
each ämarsa, it grows with fifty letters.

fc ñ  -qTmTfrsr^TT^r: i
MMifqqr^d ^rcrf

ittham nädänuvedhena parämarsasvabhävakah. (200) 
sivo mätäpitrtvena kartä visvatra samsthitah

Thus Siva o f  the nature o f seizing (parämarsa) is present every­
where as the deer in the forms o f mother and father, for he 
embraces näda.

1. The same we first find in Matañga Tantra in 8th century which
Abhinavagupta quotes repeatedly, 2. The awarness o f  Siva.
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tW w f  TJcf ^TT^RTts-q fÏ!|c(fa -£ d^l -^ T : I

Tivff^îPî^Tfsr^r: gm^-5 jocUIrHdIH. 
visarga eva sâkto 'yam sivabindutayâ punah. 
garbhïkrtânantavisvah srayate ’nuttarâtmatâm

(201)

This sâkta again transforms into Anuttara by possessing the 
infinite world in her consciousness in the form o f visarga-siva 
bindu1.

31MRf=OHfaüc(|'-d*nt ■MIcHÍd m  TT*ft: I 
W ^ f :  -ÇT U=(Wd) ^WTfc?tëî8EmT: 

aparicchinnavisvântahsâre svätmani yah prabhoh. (202) 
parâmarsah sa evokto dvayasampattilaksanáh

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

34 ¿cd *4* rfrHfar<5T$rr^rl|^-n I

MilHSííT :

anuttaravisargâtmasivasaktyadvayâtmani. (203) 
parâmarso nirbhartvâdahamityucyate vibhoh

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

t.......... ....  — - ......“■ ■' ■ " 1 *"1
1. Siva whose essential nature is sakti or power, so He is named 
sâkta means one can approach Siva through his Sakti, this way is 
also called sâkta, and this is emanation, for Siva and Sakti form the 
state, derived by two perpendicular dots.
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arg^TOWT "sr^lwNrT Trf^Rrçsr^fîmt i 
■ S R ^ncn^raft^T g^  qq ide-flq^ 

anuttarädyä prasrtirhäntä saktisvarüpinî. (204)
pratyährtäsesavisvänuttare sä nilTyate

qfqq favdu-’d : ^  v rW i "çrrg^ît ^  i
drdfAnrHPd qôÇRq fèpjqT 'fl J-gil^fd :

■è̂ T 9Íhñ1?TEFTm^r !*l<+d: ««¿[¿dldjid I 
tadidam visvamantáhstham saktau sänuttare pare. (205) 
tattasyämiti yatsatyam vibhunä samputikrthih 
tena sritrisikäsästre sakteh samputitäkrti. (206)

That expansion, in the form o f 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 
Parätrlsikä, sakti is called as a form o f capturing.

•Hfacd-5! •‘-TTTt  d 5(1 fh  f ll^ K I

d^dfl^dd  ö ^ iftu irH ^ tlldd i I

samvittau bhäti yadvisvam taträpi khalu samvidä 
tadetattritayam dvandvayogätsanghätatäm gatam. (207) 
ekameva param rüpam bhairavasyähamätmakam

The world, that which reflects in the supreme consciousness, too 
possesses within samvidä out o f  its collision by mutual conflict. 
This collision is the essential nature o f Bhairava. This is non-self- 
form o f the self.
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f d ^ i f d - d d f  ?T»-fr: i

visargasaktiryâ sambhoh settham sarvatra varíate. (208) 
tata eva samasto ’yamänandarasavibhramah

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

trm tF  Tnff dT -d ^ d ifccA i
TTTwreaijfamA draft ' ^ r  wdrararm  
3 tH ^ lf d - d :  ■Ad)d-dI d d :  W Tftt ^Td:l 

tathâhi madhure gîte sparse vä candanñdike. (209) 
mädhyasthyavigame yäsau hrdaye spandamänatä 
änandasaktih saivoktä yatah sahrdayo janah. (210)

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

id-tJ^Udxri ü^-ddHo)

fdtdid^lPdUsflSdHIuidW 'tH 'dtH. 1
fdU Ídft

pürvam visrjyasakalam kartavyam sünyatänale 
cittavisrántisamjño ’yamänavastadanantaram. (211) 
drstasrutäditadvastupronmukhatvam svasamvidi 

fd o d 'H d )tH IH W d : Y ïïd d fY ç^rftvrC Tcd d ï: I 

d d ) -y ts l cd d á;>d <¿1 i f f t

cittasambodhanämoktah säktolläsabharätmakah. (212) 
tatronmukhatvatadvastusanghattädvastuno hrdi
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r^cdy<HiHmi'Hl TTFS-T :̂ TTt:
rüdheh pürnatayävesänmitacittalayäcchive. (213) 
prägvadbhavisyadaunmukhyasambhävyamitatalayät 
cittapralayanamasau visar gab sämbhavah parah. (214)

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

tattvaraksävidhäne ’to visargatraidhamucyate

Hence this emanation is considered (and termed) as o f three kinds 
(tri-form o f emanation) in the system o f tattvaraksä (preservation 
o f principle).

: I

hrtpadmakosamadhyasthastayoh sañghatta isyate. (215) 
visargo ’ntah sa ca proktascittavisräntilaksanah

■qspfh- f̂ f^vnrzm
dvitïyah sa visargastu cittasambodhalaksanah. (216) 
ekïbhütam vibhätyatra jagadetaccaräcarm
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^  ^kt i
d<l«1 «d^d : yV (il fRbcfxH: finddVld : 

grâhyagrâhakabhedo vai kiñcidatresyate yadâ. (217) 
tadàsau sakalah prokto niskalah sivayogatah

^ d ld : -ÇT fsR rrf^  "Ncxm^n^TSTöT:
grähyagrähakavicchittisampürnagrahanätmakah. (218) 
trtlyah sa visargastu cittapralayalaksanah

i<,'t>l'Hi*=iirHd» : 'ïJSFfr ict^tM icH IrnP i^ci : I

ekibhävätmakah sûksmo vijnänätmätmanirvrtah. (219)

The unified collision o f the both (the saiva-säkta emanation) is 
regarded as centre o f the sheath o f 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 o f 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 o f receiving-recipient state and 
complete state o f  reception.The third emanation is one which is 
named cittapralaya.This state is unified, self-conscious reason 
(vijñanamaya), self-satiated or self-contended and subtlest.

r ^ f q d t s w f :  SÍlRt.S’ítVnS'cH'lHc)
W5T 't/J^R'Idl ^ftcr^dT rd'UfrH'+i I I

nirüpito ’yamarthah srisiddhayogisvarimate
sâtra kuñdalirii bijam jivabhütä cidätmikä. (220)

<=tülf^-dd: "3^:
tajjam dhruvecchonmesäkhyam trikam varnästatahpunah

This topic is described in Srisiddhayogisvari view. The individual 
soul is the anuttara, will and unmesa (the start o f  world process) 
appear. Again three letters (a, i, u) appear from that.
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a n  ^fc tt  i

<*>«*> k i  Put «*>k i -<i i fè T 'H 'ifc q ^ m  f r  ^

a ityavarnâdityâdiyâvadvaisargikï kalâ. (221)
kakärädisakäräntä visargätpancadhä sa ca

TJtrPft W ITSm W r %  fT:
bahiscäntasca hrdaye nade ’tha parame pade. (222)
bindurätmani mürdhäntam hrdayädvyäpako hi sah

This is termed as emanating aspect like ä is emanated from a, i is 
emanated from i, etc. The same emanation creates fine kinds of 
groups from te-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 dvädasänta (brahmarandhra) in the body.

-q^TT: I

âdimântyavihînâstu manträh syuh saradabhravat. (223) 
gurorlaksanametâvadâdimàntyam ca vedayet 

‘■¿yq: ffT5çÎH=< íii-íl : I
püjyah so 'hamiva jhani bhairavo devatâtmakah. (224)

Hymns are like clouds o f Surada season (early winter) from initial 
‘a ’ to last ‘/?a\ This is the characteristic o f a spiritual teacher to 
explain his disciple the initial and the last letter. That teacher is 
worth worshiping. He is enlightened Bhairava and full o f  deity- 
hood.
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^tc^T¿KlRHI-rHíid cFT:
dfHiíá'í'W^n q ^ fc í  i

slokagäthädi yatkmcidädimäntyayutam tatah 
tasmädvidamstathä sarvam mantratvenaiva pasyati. (225)

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

The lord has said in the Aitareyopanisad in detail that the power o f 
emanation (yisargasakti) is the cause o f world.

That, which is red-coloured, is fire and the valour (energy) is the 
form o f  sun and moon. lA' is para brahma and it attains expansion 
through collision.

tasyâpi ca param vïryam pañcabhütakalatmakam 
bhogyatvenânnarüpam ca sabdasparsarasâtmakam. (228)

ParavJrya, He possesses, is o f the aspect o f pañcabhfita.When he 
allows, it becomes food as world and touch ( i.e. word, touch and 
taste).

fatFfvifa-dfërVcHr'M '+>Kui "Ef ■ptWrdT

visargasaktirvisvasya käranam ca nirüpità 
aitareyäkhyavedänte paramesena vistarät. (226)

ckP h4¿14
3T ^fct I

yallohitam tadagniryadvlryam süryenduvigraham 
a iti brahamaparmam tatsamghattodayatmakam.(227)
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ci fis TR HaH. I
sabdo ’pi madhuro yasmâdvïryopacayakârakah 
taddhi vîryam param suddham visisrksâtmakam matam. (229) 

Since sweet (pleasant) word too gathers energy (valour), so the 
valour is considered as absolutely pure and desirous o f  the 
universe.

cT̂ cT ^  CT̂ TSTT̂  et TIFÏÏT: 'ÇTT ^  F̂PctcTT
cU-Hisl^rriMiwuM i

tadvalam ca tadojasca te pränäh sä ca käntatä 
tasmädviryätprajästäsca vîryam kramasu kathyate. (230)

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

¿m iR 'iy , c T ^ e t  tit: -g=T:
ctê  R rw f i

yagädikesu tadvrstau sausadhïsvatha täh piinah 
vïrye tacca prajâsvevam visarge visvarüpatä. (231)

From that energy, rises prajä (compound). The same is called 
vîrya 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 o f universe.
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SÍI®<UlRll: Tf uyhwut Hl^chl TU ^  

fit I
sabdaräsih sa evokto mätrkä sä ca kirtitä 
ksobhyaksobhakatävesänmälimm täm pracaksate.(232)

The same (emanation) is called multitude o f  letters and that (power 
o f  letters) is called mätrkä1 (mother or power o f  sound). This is 
reffered as mälinf for the agitation and the agitability cause it by 
ävesa (absorption).

mfciHl %  ■qrr ^ifVdPiufidi ts r r^ T m n t i
bijayonisamäpattivisargodayasimdarä
mälim hi parä saktirnirmtä visvarüpinï. (233)

Beautiful mälim, derived from the gleam o f emanation produced 
from the mutual meeting o f  seed and source3 (bija and yoni), is 
named paräsakti in the form o f  universe.

i)iH<ri<̂ i yy*y<) i
esä vastuta ekaiva parä kalasya karsini 
saktimadbhedayogena yämalatvam prapadyate. (234)

This is truly one. This is the sankarsiriiparäsakti (the highest sakti 
o f  the divine) o f kala (Bhairava). The same power, by the 
divergence o f  Saktimäna, acquires the coupling state.

l.Unknown, ununderstood mother (power) o f  sound corresponding 
to the letters o f the alphabet. This power is called Mother, 
because it produces the entire universes.2. Sakti o f  letters which 
holds the entire universe within itself and in which the letters are 
arranged in an irregular way from ‘n a ’ to ipha '. 3. yoni is womb 
or source, the nine classes o f  consonants, in the context o f letters 
sakti is yoni and siva is bijä.
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tasya pratyavamarso yah paripürno ’hamätmakah 
sa svätmani svatantratavädvibhägamavabhäsayet. (235)

The vimarsa, experiences full o f  jnäna and kriyä which brings 
about the world-process, (of this) makes self reflect.

ft'̂ TFTT̂ TRT-r f̂ TOT

vibhägäbhäsane cäsya tridhä vapurudährtam 
pasyanti madhyamä sthülä vaikharityabhisabditam. (236)

ln the reflection o f category, her body is regarded as o f  three 
aspects, namely, pasyanti, madhyamä and vaikharï.

dl-HIHfH f5t*TT ^ t  
TT5T T̂T TETTÇRt'vfgvFTT HK^PmuR I 
■HT c|U||\yyfa'»-Tr>T<T:

täsämapi tridhä ritpam sthülasüksmaparatvatah 
tatra yä svarasandarbhasubhagä nädarüpini. (23 7)
sä sthülä khalu pasyanti varnädyapravibhägatah

And the forms o f the categories are also o f three kinds by the 
difference o f gross, subtle and beyond. In these, that which is 
beautiful form o f  nädci having svaras (musical aspects) is referred 
as gross pasyanti for (in com parison to beyond) this has no 
category o f letters etc. 1

1. The primary first sound without beginning and end.
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<r4j¿á=( •qppBft 
W Ï Ï  ■HfapHfa^r'cdd: I
■CTlWR̂ TFxTTf ( ^ - ^ P a ^ P  lrMcflH<na-En) 

avibhägaikarupatvam mädhuryam sakíirucyate. 
sthânavâyvâdigharsotthâ sphutataiva ca parusi 
tadasyäm nädarüpäyäm samvitsavidhavrttitah.

(238)

(239)
säjätyäntarma (ttanma-) yibhütirjhagityevopalabhyate

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

"zfaî ^  a 41 *-¿[a <rcl I

yesätn na tanmayibhütiste dehädinimajjanam. (240) 
avidanto magnasamvinmänästvahrdayä iti

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

yattu carmävanaddhädi kiñcittatraisa yo dhvanih. (241) 
sa sphutâsphutarüpatvânmadhyamâ sthülarüpinï

The somewhat sound, produces from mrdañga etc. which are 
covered with leather, is madyamä väk o f gross form out of 
pasyanti state causes broken(burst) and unbroken forms.
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5 Ri <=rcicii I 

^  V-Ucdc'y><~d'+)H.
madhyäyäscävibhägämsasadbhäva iti raktatä. 
avibhägasvaramayi yatra syättatsurahjakam

(242)

In madhyamä too, some part o f non-category persists that’s why 
aesthetic rapture dwells there. In that part, the non-category 
(avibhâga), full o f  music (svaras), is musical (surahjaka) and 
aesthetical.

S tf^n -TF fr %  ÍH c[c3 d lir lM Id d : I

dfVH-clK^ nfCcJ^Rl
avibhägo hi nirvrtyai drsyatäm tälapäthatah. (243) 
kilävyaktadhvanau tasminvädane paritusyati

Only the non-catagorical has the ability or capacity o f  ecstasy. We 
can experience this from the tälapätha1. All people feel ecstasy by 
hearing vim  etc-playing, which have inexpressible sound.

TrÇ2TRt quif-n^rHcdí =hK>J¡ I
■çrr ^ ÿ r r  w n :

yä tu sphutänäm varnânâmutpattau kâranam bhavet. (244) 
sa sthülâ vaikhariyasyâh kâryam vâkyâdi bhüyasâ

That which causes the gleaming o f  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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3TlW^«J0T5TÍr
'ïJÇrHÎHc'Hfi-lt’

asminsthülatraye yattadanusandhânamâdivat. (245) 
prthakprthaktattritayam süksmamityabhisabdyate

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

"ET̂ sr -ctifllH oiK^ifn ^  cr^: I
sadjam karomi madhuram vâdayâmi bruve vacah. (246)

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

■qtrPTTfq
tTc'Tt f ^ r 4  cT5T ■Rnsr: 
f ^ ’-TFTT’-ll'HHIAli ^

l=h cl

prthagevänusandhänatrayam samvedyate kila 
etasyäpi trayasyädyam yadrüpamanupâdhimat. (247) 
tatparam tritayam tatra sivah paracidätmakah 
vibhägäbhäsanäyäm ca mukhyàstisro 'tra saktayah. (248)

The first statusless form o f  these three is para, beyond and all 
these three are mixed forms. In these dwells Siva as parâsamvid. 
Three powers are prominent to reflect the Siva catagory.
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sfjcttct ■q̂ 505T ^  "qxrqxcmr 1*«mT
d 'A v m íd 'd ^ F d U s m  cd»AFd ÎHMéjd I 

anuttarä parecchä ca paräparatayä sthitä 
unmesasaktirjnänäkhyä tvapareti nigadyate. (249)

Anuttarä is para (power), icchä (will) is parapara and jnäna 
(knowledge), the unmesa sakti, is called apara.

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

i<cii«=icii : '¿yF^llVd : TT
etävaddevadevasya mukhyam tacchakticakrakam. (251) 
etâvatâ devadevah pürnasaktih sa bhairavah

This is the sakticakra (power-cycle) o f the lord. For this reason, 
the lord o f all lords (deities) is called ‘full o f  power’ and bhairava.

3trni£(cr « M i^ iií^^m lV dd iiV fcd id , i
•dfa«! yWdi TTcf -hhi^O

ksobharupätpunastäsämuktäh sat samvido ’maläh 
äsämeva samävesätkriyäsaktitayodität. (250)
samvido dvädasa proktä yäsu sarvam samäpyate
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5<4edi<*erHI'j$iMicdi: «W ni: diiftrtohi : q-qpdq^
parâmarsâtmakatvena visargàksepayogatah. (252)
iyattäkalanäjjnänättäh proktäh kälikäh kvacit

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

srisärasästre cäpyuktam madhya ekäksaräm paräm. (253) 
püjayedbhairavätmäkhyäm yogiriîdvâdasâvrtâm

This is also said in the Trikasära-we must worship. This para devl 
(deity) who has the form o f one single letter in the midst and a 
form o f bhairava, and is covered with twelve yogirii (attendants).

tier I
it.-*Kd: -h hk« t yoicfcl

täbhya eva catuhsastiparyantam sakticakrakam. (254) 
ekäratah samärabhya sahasräram pravartate 

errat ^  h im íP i n rré rn ifr i

täsäm ca krtyabhedena nätnäni bahudhägame. (255) 
upasäsca dvayädvaitavyämlsräkärayogatah

W  H t R ifis Jd  ö J T r a ^ l'il l^ l^ q d 't ild :

srTmattraisira.se tacca kathitam vistarädvahu. (256) 
iha no likhitam vyäsabhayäccänupayogatah

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

TTT -qcr p o t r i l :  STefRJ: q lW I f t f d l :  I

t¡UMUd<|U|¡ ?[ d'tlR+t+l:
tä eva nirmaläh suddhä aghoräh parikirtitâh. (25 7)
ghoraghorataränäm tu sotrtväcca tadätmikäh 

(T*4d1 ^  A I
difirAof ■qî TT qfèn-i^rl

srstau sthitau ca samhäre tadupädhitrayätyaye. (258) 
täsämeva sthitam rüpam bahudhä pravibhajyate

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

■ dHIt-Mdld dsjM d i\s*T T  <̂=0 ^  'J ,: I

upâdhyatïtam tadrüpam taddvidhä guravo jaguh.(259) 
anullâsâdupâdhJnâm yadvä prasamayogatah

The spiritual teacher has said about the form which is beyond the 
state (in anäkhyakrama1) in two w ays-l.w hen the attributes 
(upädhi or state) do not attain ecstasy and 2. when these attributes 
turn rest, tranquilled.

1. anäkhyä is non-appellation
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W T R T ^  fg«TT ö d  Ml <*><*> A “I ë j I

3TcTOTWWs£r  W c t «TëH I cHH I
prasamasca dvidhä säntyä hathapäkakramena tu. (260) 
alamgräsarasäkhyena satatam jvalanätmanä

Tranquility (prasänti) is also o f two kinds-iä«/j prasamana and 
hatha päka prasamana, for the universe enjoys this tranquilled 
state completely which causes this rasa or ecstasy to burn 
continuously1.

f O T W R ï ï  "ZTëgêfht ët^T
■zpfcr I

hathapäkaprasamanam yattrtiyam tadeva ca 
upadesäya yujyeta bhedendhanavidähakam. (261)

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

T O T : w F  •HHfTdl WëT: 

fa 'J lç id  '»fcfBpqFÍ 'PrSTTT^rm ëf "ÇrfiFtRT: I 

nijabodhajatharahutabhuji bhäväh sarve samarpitä hathatah 
vijahati bhedavibhägam nijasaktyä tarn samindhanäh. (262)

When all the feelings (states) consumes (submit) suddenly in the 
jatharägni which is the form o f svâtmasamvid, that fire (agni of 
jatha) shines by inflaming the divergence with her power.

1. The permanent emotion o f santa rasa (rapture o f tranquility) is 
sama (dissolution o f  all other emotions) and that is ecstasy or 
ânanda, aesthetically described by Abhinavagupta in Abhinava 
Bhâratï, his commentary on Nâtyasâstra.
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^ cSMIcAh V||C(H¡
n=iAf<=í <r)íc(Rancia i : I

hathapäkena bhävänäm rüpe bhinne vilápite 
asnantyamrtasàdbhüîam visvam samvittidevatäh. (263)

When the different forms o f  feeling dissolve by hathapäka, the 
samvid deities enjoy the universe which is now transformed into 
amrta.

■^Tvt^Tif%r?kâ-
tästrptäh svätmanah pürnam hrdayaiköntasäyinam 
cidvyomabhairavam devamabhedenädhiserate. (264)

When they (deities) feel satiated, being full, they experience fully 
the state o f bhairava in the form o f luminous cidäkäsa, exists in 
the heart fully.

3TRTT «Hq'HUrlO I
evam krtyakriyävesännämopäsäbahutvatah 
äsäm bahuvidham rüpamabhede ’pyavabhäsate. (265)

Though they co-exist (bhairava and deity or power) as unified, yet 
they reflect in divergence for they are regarded in the forms o f 
action and actor in multiple ways o f name and worship.
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37m IA ci AdldmMNÏâlHqVld:
i4.cbiàn7’dçj>b4^ i q ^ t <i Iv .H c A c d t: I

âsâmeva ca devïnâmâvâpodvâpayogatah
ekadvitricatuspancastasaptästanavottaraih.
rudrärkänyakaläsenäprabhrtirbhedavistarah

(266)

By the importance o f aväpa and udväpa o f these deities, the 
divergence o f  one, two, three, four, five, six, seven, eight, nine, 
ten, rudra (eleven), arka (twelve), other (thirteen), kalä (sixteen), 
send (eighteen)etc., expands.

alamanyena bahúnaprakrte 'tha niyujyate. (267)

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

■HfcKIcHfd fd V d U A  * l ld ld A : 

yidiA^d-m T̂Tfn -q^q fs?
samvidätmani visvo ’yam bhävavargah prapancavän 
pratibimbatayä bhäti yasya visvesvaro hi sah. (268)

xrciKicqff
MtIHVf: ^  W.dl*fl VIT ^ Id ïq iq y js td :  I

evamätmani yasyedrgavikalpah sadodayah 
parämarsah sa eväsau sämbhavopäyamudritah. (269) 

A ts^qrq -yfd'Af^d:
-qT5f d>H!dH I

pürnähantäparämarso yo ’syäyam pravivecitah 
mantramudräkriyopäsästadanyä nätra käscana. (270)

This whole bhävavarga1, full o f  prapañca (display), manifests as 
reflection in the supreme consciousness, is visvesvara. Hence, the

1. group o f  bhäva
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parämarsa (remembrance), which arises always without any 
thought-construct within the aspirant, is called sämbhavopäya. 
This kind o f  recollection o f  pürnähantä',  if it is reflected 
completely, the aspirant needs nothing to do with mantra, mudrä, 
kriyä, upäsanä (i.e. chanting, postures, action or worshiping) 
except this.

ÍHfy=htrMÍHH fSRT:
■¿UTÏ'Micj i

bhüyobhüyah samâvesam nirvikalpamimam sritah 
abhyeti bhairavîbhâvamßvanmuktyaparäbhidham. (271)

In this repetitive meditation, devoid o f all thoughtconstructs 
(nirvikalpa), the yogin attains the state o f bhairavi (viz. 
bhairavïbhâva) which is also called ßvanmukti.

ita eva prabhrtyesä ßvanmuktirvicäryate 
yatra sütranayâpïyamupâyopeyakalpanâ. (272) 

VFRT^ cEllflr«  ̂ -c m f^ ^ r^ T  +  <rHIÍM
d R -H -d i) cfT I

präktane tvähnike käcidbhedasya kalanäpi no 
tenänupäye tasminko mucyate vä katham kutah. (273)

From this point begins contemplation on the liberation while one is 
alive, in which the means will be described as the kalpanä o f  
upeya (way to be approached). Even the condition o f  divergence is 
not existed in the previous chapter. Thus who liberates through this 
anupäya (or ânandopâya, the means), why and for which purpose! 1

1. The non-relational absolute I-consciousness
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m<ihvT

nirvikalpe paramarse sâmbhavopâyanâmani 
pancâsadbhedatâm pürvasütritâm yojayedbudhah. (274)

yRTÎrmfW9Ro^R WlcHÎH yfdfaMdlH. 
w zT ^h^crt 'mfir férf**: i

dharâmevâvikalpena svâtmani pratibimbatâm 
pasyanbhairavatâm yâti jalâdisvapyayam vidhih. (275)

¿11=«-cl ■qt «HtdIcKUlW'IH.
« uIh -Hefd i|p^sc4 yRdiRrMdH, I

yâvadante param tattvam samastâvaranordhvagam 
vyâpi svatantram sarvajñam yacchivam parikalpitam. (276)

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

d<i-M<*iïrqd)<KW'fa<i<du|faÎMdH.
'¿UTKldid •WqH. I 

tadapyakalpitodärasamviddarpanabimbitam 
pasyanvikalpavikalo bhairavlbhavati svayam. (277)

Even a yogin, devoid o f ideation when looks at the mirror o f non- 
imaginary generous supreme consciousness, becomes bhairava 
himself.
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«̂TT W cf 'JT: tVdPHWcKe^öB^ifli<7 
OrT1\&KÍd<^1d>t|¿*Ííc|ícd*4Í<r«<C1 : I

yathä raktam purah pasyarmirvikalpakasamvidä 
tattaddväraniramsaikaghatasamvittisusthitah (2 78)

as* < ií^ chchcn ^ ^ .,=Hi^<H^iíía :
T iT q V I^ W H IrH R  1J nî  Lj.=4 I ̂  ̂ -I I

tadvaddharädikaikaikasanghätasamudäyatah 
parämrsamvamätmänampürna evävabhäsate. (279)

As by the help o f this red pot’s, nondual knowledge (knowledge 
devoid o f 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 o f collision.

■Rwt Tjcfrfcrffcrc ^  yfdfafMdH.
J-KÍHHP-K fw bïFT : TT Vliw-ld: I

matta evoditamidam mayyeva pratibimbitam 
madabhinnamidam ceti tridhopâyah sa sämbhavah. (280)

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

fçsrà: -tifíete d^dc*¿du¡ c|pr^
T̂5T cTCT̂  I

srsieh sthiteh samhrtesca tadetatsütramm krtam 
yatra sthitam yatasceti tadäha spandasäsane. (281)

Thus it is encapsulated (or formulated) that there exist creation, 
maintenance and dissolution. This is mentioned in spandakärikä 
that where it exists and from where it produces.
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U.d|c(^=( ifc sp í ísMlfUd 'W ^
'+<?=( f^F ^  I

etâvataiva hyaisvatyam samvidah khyâpitam param 
visvâtmakatvam cetyanyallaksanam kim nu kathyatàm.(282)

The supreme sovereignty1 o f samvid is explained by this single 
say, that the worldliness (is his wealth). So why should be 
discussed (samvid’s) the other characteristics.

3í«T̂ rr i
s vät manye va cidâkâse visvamasmyavabhâsayan 
srastâ visvâtmaka iti prathayâ bhairavàtmatâ. (283) 

Tsr^ï^TRt ÍhRsM  ^  yfdfaP^dH.
fw id c fc d fë H W lfd  fa îM ^ H d l I

sadadhvajâtam nikhilam mayyeva pratibimbitam 
sthitikartâhamasmiti sphuteyam visvarüpatâ. (284)

stsrfrt ^¿ Ic rf^ fc t •q^Ftm TRTfd’ I

sadoditamahàbodhajvâlâjatilatâtmani
visvam dravati mayyetaditi pasyanprasâmyati. (285)

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

1. Grandeur, grandness, splendour, wealth
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■'ëfpsfcF: f r r ^ -  U.cHëfHrAj.exrim'l ^ d l ^ H :  I

anantacitrasandarbhasamsàrasvapnasadmanah 
plosakah siva evâhamityullâsï hutàscinah. (286)

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

jagatsarvam mattah prabhavati vibhedena bahudhä 
tathäpyetadrüdham mayi vigalite tvatra na parah

TfftrSÏ >4Acfclchid ee ll-
"q t̂vFT t-Mjtid %  Tjftà M̂ fMd : I

taditthamyahsrstisthitivilayamekikrtivasä- 
danamsam pasyetsa sphurati hi turiyam 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 o f creation-maintenance and dissolution, gets the turiyapada 
(state o f highest reality) in ecstasy.

Only few aspirants have faith by the grace o f  God on this nondual 
highest means, which is sämbhavopäya.

ttcvT:

^■5 -c^cT -Mlf-d 'H lfd d l: I

^nfq
tadasminparamopaye sämbhavädvaitasaUni
ke ’pyeva yänti visväsam paramesena bhävitäh. (288)
ityädikalpanä käpi nätra bhedena yujyate
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^FTPî

snänam vratam dehasuddhirdhäranä mantrayojanâ 
adhvaklrptiryàgavidhirhomajapyasamâdhayah. (289)

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

■srfc crr^rpppnrifr tfTT^rFzfnrçnffw 
parânugrahakâritvamatrasthasya sphutam sthitam. (290) 
yadi tädrganugrähyo daisikasyopasarpati

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

trnprfr ^  ^ n ^ - i ^ T ^ r a r  mtRtcT: i 
tf ^rcrtrq^"
cPtT W W  I tt^ t V tR k : i

athäsau tädrso na syädbhavabhaktyä ca bhâvitah. (291) 
tarn cärädhayate bhävitädrsänugraheritah 
tadä vicitram dïksâdividhim sikseta 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- 
dïksà-vidhi.
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'-TTf^frsfîi 3T^=rrmf% f a l l id  h,
U.d^-Hr=i W T w 4  facfiuQ |

bhâvinyo ’pi hyupâsâstâ atraivâyânti nisthitim 
etanmayatvam paramam prâpyam nirvarnyate sivam. (293)

All those worships find rest in this and 
sämbhavopäya transforms into attaining Siva.

ffrt 'tipHdpH'i ^fèTRît 
iti kathitamidam suvistaram paramamsämbhavamätmavedanam.

Thus this Absolute Sämbhava ätmavedana is told in detail

the completion o f
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Chapter Four

atha säktamupäyamandalam Kathayâmah paramätmasamvide. (1)

Now we will deliver sakta group o f means for supreme self- 
consciousness.

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

■•Wcj/M ^ r ts fq  ^ fts -n r^ r  i

vikalpah samskrtah süte vikalpam svätmasamskrtam 
svatulyam so 'pi so ’pyanyam so 'pyanyam sadrsdtmakam. (3)

Ideation full o f  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.

The conditionings (samskära), which appear out o f  all four 
alternatives, are asphuta, sphutanayogya, sphutanonmukha and 
pürna sphuta respectively.

anantarähnikokte ’sminsvabhäve päramesvare 
praviviksurvikalpasya kuryätsamskäramanjasä. (2)

^  f=l<+KrM

catursveva vikalpesu yah samskârah kramädasau 
asphutah sphutatäbhävlprasphutansphutitätmakah. (4)
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cRT: ^ ¿ d í l  -4|cK-ci ^ ¿ d H l

3TPÇ2T^ ^  ^5T3RWRTTlfÇT^r: I
tatah sphiitataro yävadante sphutatamo bhavet 
asphutädau vikalpe ca bhedo ’pyastyäntarälikah. (5)

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

cRT: T ^ S d T fR T T d T ^ n T ftffë c T T  

■Hfd<«tfcT idHcHIHiddicrMW^^dlH, I 
tatah sphutatamodäratädrüpyaparibrmhitä 
samvidabhyeti vimalämavikalpasvarüpatäm. (6)

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

3 td !M  *U<=fl4 d 'd t N  :

^ f r  •»-jpV fayvidi •^rrqft crfttzrrctt i

atasca bhairavïyam yattejah samvitsvabhävakam 
bhüyo bhüyo vimrsatäm jäyate tatsphutätmatä. (7)

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

^ 3  •HÍddHiyt’̂ l W W W  T^RT:
■qTRjrm 3  ^rr *rgr 1

nanti samvitparämrastri parâmarsamayî svatah 
parämrsyä katham täthärüpyasrstau tu sä jadä. (8)

The question is that if the samvitsakti who does paramaría is 
parâmarsamayî herself, how can she become the object of 
paramaría? Then she will be the form o f inert being, the creation 
o f  that type!
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t-cHcMAfaícd: -Çcl̂ TTcn̂ cr
tM ^ f^ rg fk c t ■jrr i

ucyate svätmasamvittih svabhövädeva nirbharä 
näsyämapäsyam nädheyam kiñcidityuditam purä. (9)

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

■WrrHy î5KH=bl-älMru^d: H<Aií<=K: I 
kirn tu durghatakäritvätsväcchandyännirmalädasau 
svätmapracchädanakrldäpanditah paramesvarah. (10)

But the lord is expert in the play o f self-concealing for he is 
accidently free and pure.

34Hicfo) akicmi^ kh  fèr^fr:
■^r TTFTT ierra: i

anävrtte svarüpe ’pi yadätmäcchädanam vibhoh 
saiva mây à y  ato bheda etâvânvisvavrttikah. (II)

Inspite o f 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.

rfsRrtfRrA' i
tathäbhäsanameväsya dvaitamuktam mahesituh 
taddvayäpäsanenäyam parämarso ’bhidhïyate. 02)

That kind o f  apparition o f the lord is the duality. Since this duality 
is full o f  non-difference, this is called parâmarsa.
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durbhedapädapasyäsya mülam krntanti kovidäh 
dhärärüdhena sattarkakuthäremti niscayah. (13)

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

trriR t viic)hihi4:
*u>W I

tämenäm bhävanämähuh sarvakämadughäm budhäh

Scholars say this bhävanä as sarvakâmapradâtrï (bestower o f all 
fruits) who clears the thing beyond the desire.

sNlÉJIc-ÍMHlaH-MIuM ^TëT: WnRT^ I
srïpürvasàstre tatproktam tarko yogmgamuttamam 
heyädyälocanättasmättatra yatnah prasasyate. (15)

hhT -^d: fc(M<)-cö>dl

marge cetah sthiribhütam heye ’pi visayecchayä 
prerya tena nayettävadyävatpadamanämayam. (16)

It is said in the mälimvijayatantra 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 o f pety, if the mind turns 
steady, we must lead it up to that extent by inspiration until the 
nirañjanpada is attained.

sphutayedvastu yäpetam manorathapadädapi. (14)
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■RpffsTr Tfr^frjPT: ^  iN :  ¡¿ ii^ i-d ilfc d : 
id fa u p lfd  ÍH ^ t d l íd  A ^ $ l • p rs rfrR T ^ R r^  I 

<lJ ldcrq" ddW d" '̂ Tĉ  d 5ü ^ < ^ r l

märgo 'tra moksopäyah sa heyah sästräntaroditah 
visinoti nibadhnäti yecchä niyatisañgatam. (17) 
rägatattvam tayoktam yat tena tatränurajyate

It is said about this topic in other scriptures that the way o f  the 
means o f salvation is inferior. The will that binds specially räga 
(passionate desire) with the destiny (niyati), it is called desire 
principle for that räga because the mind is to be attached in that 
(topic).

vfrr) T^Rt ■Odd :

y  at hä sämräjyasambhogam drstväsdrstvathavädhame.(l 8) 
bhoge rajyeta durbuddhistadvanmokse 'pi rägatah

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

le rn e t, ^  i
ITi«srii'S  ̂Ml M et ffretPT ffet "blf^KI:

sa evämsaka ityuktah svabhäväkhyah sa tu sphutam. (19) 
siddhyañgagamiti moksäya pratyüha iti kovidäh

That (räga) is known asamsaka and svabhäva (fragment and 
nature). That is clearly the part o f siddhi (complete attainment) and 
is the obstruction for salvation, as is told by the scholars.
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nîMVimHmëicM fèr<^rwRT -qct 1%- i
•«jsV t pW  tî^ rt:

sivasäsanamähätmyam vidannapyata eva hi. (20) 
vaisnavädyesu rajyeta müdho râgena rañjitah

Hence inspite o f  knowing the greatness o f sivasästra, the fool gets 
attached by enjoying the desires in the topics like vaisnava etc.

¿ Id 'W M Íd  -ÇTT cTFq ctlHIteMI T T ÎW ^ T C t  I

yatastävati sä tasya vämäkhyä saktiraisvañ. (21) 
páñcarátrikavairiñca saugatädervijrmbhate

So that in this context his (fool’s) spiritual (vämä) power inspires 
him for the topics o f  pähcarätra brahmaism, bauddha etc.

otii : y  i y i ̂  *i ̂ fPT P i^ -d  : «uîViîmi : I

drstäh sämrajyasambhogam nindantah ke ’p i bälisäh. (22) 
na tu samtosatah svesu bhogesvâsïh pravartanät

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

“H R i■yt-ii<1 f*T: TrfsRrf^T: MlfddI "Ret:

evam cidbhairavävesanindätatparamänasäh. (23) 
bhavantyatisughombhih saktibhih patita yatah

Since they who always criticize the absorption o f cidbhairava, are 
made alighted (fallen) by the ghora powers.
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W R ^T : R R R T R t  I 
Tlrd<ld°¿¡ ^KTTWMeTRT;

tena sâmbhavamâhâtmyam jänanyah sasanäntare. 
äsvasto nottarïtavyam tena bhedamahärnavät

(24)

So he, who knowing the greatness o f sämbhavasästra, have highly 
regards for the other scriptures, can not overcome the ocean o f 
divergence.

9ÍldilÍH<*>l’M¡ « V d  R  WTSRtM  I
srikämikäyäm proktam ca päsaprakarane sphutam. (25)

This is discussed clearly in the päsaprakarana o f  srïkàmikasâstra.

■if tftTT: 7 Tre5T R R W M :  I

«fl-filsídléJI: ^  it  T f^ 3RTT:

•ínimiüI h ^  i
vedasämkhyapuränajnäh päncarätraparäyanäh 
ye kecidrsayo dhlräh sästräntaraparäyanäh. (26) 
bauddhärhatädyäh sarve te vidyärägena ranjitäh 
mäyäpäsena baddhatväcchivadlksäm na vindate. (2 7)

They, who behave according to veda, sâmkhya, purâna, 
pâncarâtra and are steadfast, appreciate other scriptures, and are 
Buddhists, Jainis, etc., don’t receive initiation o f  siva, for they are 
bound in the trap o f maya out o f being enjoyed by the joy  {raga, 
desire) o f vidyä (knowledge).
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x i r n r ^ T  t? yW d <iiw«r=i

TTFfrár cfE^ cf cTftJT^TT^r I

rägasabdena ca proktam rägatattvam niyämakam 
maylye tacca tarn tasminchästre niyamayediti. (28)

The principle o f desire (rägatattva')  is stated here by the word 
raga, and this (desire-principle), in the mayiya sastra (illusion o f 
scripture), binds the fool.

■rfNfsfq 4buidR4: ^-iiidd:
■ q ry^ fctw g ^ f i

R l^ - fird cd H M  cfT ïOMdôfidfctiÇm:

Tr i
mokse ’p i vaisnavâderyah svasañkalpena bhâvitah 
paraprakrtisäyujyam yadväpyänandarüpatä. (29) 
visuddhacittamätram vä dipavatsamtatiksayah 
sa savedyâpavedyâtmapralayâkalatâmayah. (30)

That which is salvation in the form o f ‘unification with para 
prkriti’ produced by the self thought o f vaisnavites etc., or the 
salvation in the form o f ecstasy o f  vedäntists, or the salvation o f 
vijMnavädin Buddhists in the form o f pure citta or the shed o f 
action for the sünyavâdins, is savedya pralayäkala or apavedya 
pralayâkala according to our systems.

1. This reduces all-satisfaction (pûrnatva) o f the universal 
Consciousness and brings about desire for particular things.
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tt w^rrfq Tr̂ iV ii^iV i^ d d :
TRTTcvcTÎÎTrzTr^' TJ TT^serf -q ftx îH I'ld  : I

'JT^ddAid d>ftrHd!d,
tam prâpyâpi ciram kâlam tadbhogâbhogabhuktatah 
tattattvapralayânte tu tadürdhvâm srstimâgatah. (31) 
mantratvameti sambodhàdanantesena kalpitât

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

TTcTWrtf TTfat^m SoMHrdi dld<t?l TTT̂  I 
etaccägre tanisyäma ityästäm tävadatra tat. (32)

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

iqsP-sfd :
TT "RPm t^T TP^TcT: I

tenäjnajanatäklrptapravädairyo vidambitah 
asadgurau rüdhacit sa mäyäpäsena rañjitah. (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 o f illusion.
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■çfrsfîr ■hctI'+íaiI 'I h

■Hcri<+T: ^p sfè râ^  ^tt " q W ^ :  i
so ’p i sattarkayogena riïyate sadgurum prati 
sattarkah suddhavidyaiva sa cecchâ paramesituh. (34)

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

sfhjcbrrrdt ¿ hW<í ÍVi<W<m
y,fa- d y fa  ttfir i

srïpürvasâstre tenoktam sa yiyäyuh sivecchayä 
bhukîimuktiprasiddhyartham riïyate sadgurum prati. (35)

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

Vlf+cIMM'KJ, ■HlldcfO
f^Tc^T ^frsflexil ^rr fvKt: i

saktipätastu tatraisa kramikah sampravarlate 
sthitväyo ’sadgurau säs tränt are vä 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 o f self by means o f  kriyäyoga).
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TTf̂ RnTTcTRÍ Ü t/W lrilfafíf-^  |
gurusástragate sattve ’sattve caira vibhedakam 
saktipatasya vaicitryam purastätpravivimcyate. (37)

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

¿d-d" "FcT^rR^rnF^r ctc  ̂ ^Macueu-ycuíd-i:
TTFTT wtfr^r "Hteàf^tRrT i 

uktam svacchandasästre tat vaisnavädyänpravädinah 
sarvänbhramayate maya sämokse mokselipsayä. (38)

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

W rs fq  cr^w qTTw ff^TnR :

yastu rüdho 'pi tatrodyatparämarsavisäradah 
sa suddhavidyämähätmyäcchaktipätapavitritah. (39) 
ärohatyeva sanmärgam pratyühaparivarjitah

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 o f  obststruction and being purified by grace by dint o f 
the greatness o f  pure knowledge.
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■ÇT T3RT TJöf w H %  I

■çt w R rfisw : ttrît yW d: wyriPTTom^:
sa tävatkasyacittarkah svata eva pravartate. (40)
sa ca sämsiddhikah sastre proktah svapratyayätmakah

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

fd><u||¿)¡ iK«fdRÍ tjçcT: TTRôRT: ^icT: I
ddïcd<ïcd< «jcfi¿oí dM|A|<*>:

kiranäyäm yadapyuktam gurutah säst rat ah svatah. (41) 
tatrottarottaram mukhyam pürvapürva upäyakah

As these three means-from teacher, from scripture and from self- 
are said in Kiranägama in which the best lies in ascend and the 
means o f  all these is purva-purva1.

d ev rai: ^ c f^ d lftlch K o ll^  I

yasya svato yam sattarkah sarvatraivâdhikâravân. (42) 
abhisiktah svasamvittidevïbhirdlksitasca sah

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

1. An aspirant can know the truth (the sünya) 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 o f  scripture and scripture is the means in the 
knowledge o f  self. Also explained in yogavàsistha.
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■ÇT ‘Qc* «e|Nwr«i|¡ ^g^T: TTSFffícfcT: I

doHlHVTAdl-Rg ct,Rrt|^tc(ftjchin.dl
sa eva sarvâcâryânâm madhye mukhyah prakirtitah. (43) 
tatsamnidhanenänyesu kalpitesvadhikäritä

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

TT W i f  ^  VIl'MIsf ■irlcd'+iRd I
sa samas tarn ca sästrärtham sattarkädeva mányate. (44) 

He does know all the scriptures by sattarka.

suddhavidyâ hi tannästi satyam yadyanna bhäsayet

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

ff^T 9 fl<¿cfc||ct-A 3 t<*l*-Hli<fd-!*l®<d:

sarvasâstrârthavettrtvamakasmâccâsya jäyate. (45) 
iti sripürvaväkye tad akasmäditi-sabdatah

He suddenly becomes the knower o f all scriptures-this is said by 
the term ‘sudden’ in srîpürvasâstra.

ctV*?TT5if?ra> '*fr i

lokäprasiddho yo hetuh so ’kasmâditi kathyate. (46) 
sa caisa paramesänasuddhavidyävijrmbhitam

The cause, which is not famous in the world (loka), is called 
sudden, and this is the joy o f pure knowledge o f  Lord.
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3T̂ T "PrfvfrtT: Wf^Tfl̂ F: I
■HcfifisTnicT: -çfrsfF "gm rg^m R rfecT :
fnfcrf: M^Mvjflfcjccj trt ^ n e r  d<^fd: I

asya bhedäsca bahavo nirbhittah sahabhittikah. (47) 
sarvagom ’sagatah so ’pi mukhyämukhyämsanisthitah 
bhittih paropajivitvam para prajñatha tatkrtih. (48)

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

'îT di'fl TT "̂T 'ilfy ci : I
adrstamandalo ’pyevam yah kascidvetti tattvatah 
sa siddhibhâgbhavennityam sa yogi sa ca dïksitah. (49)

TJcj -qV r R v ^ t  ?PPT f w i w m f f c R t

uWci cTs^tf^T^rrm ^r i
evam yo vetti tattvena tasya nirvânagàmini
diksâ bhavediti proktam tacchrîtrimsakasâsane. (50)

He, who has not seen marídala yet but attained this kind o f 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 
Trikasästra
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3T9Ffrtmt ifcT TJJcT:
akalpito gururjñeyah sämsiddhika id smrtah

That which is said sämsiddhika1 in the scriptures must be known 
as non-imaginary teacher.

-qí -fèrrr I
TTrÇprf^c t̂ 71^: yWdls<^RrM<icr><rH<:ti :

yastu tadrüpabhägätmabhävanätah param vinä. (51) 
sästravitsa guruh sastre prokto ’kalpitakalpakah

The teacher who is non-imaginary, sämsiddhika, only by dint o f 
ätmabhävanä (self contemplation), is called in the scripture, the 
non-imaginary imaginative.

tasyäpi bhedä utkrstamadhyamandädyupäyatah. (52)

He too has several forms because o f best, medium and general etc. 
means.2

■EfT oRTT^ ":

WFrfW: I
bhävanäto 'tha vä dhyänäjjapätsvapnäd vratäddhuteh 
präpnotyakalpitodäramabhisekam mahämatih. (53)

He attains non-imaginary generous royal unction by the practice o f 
wise contemplation or by meditation, chanting, dreaming, vow and 
sacrifice. 1

1. Actually a disciple becomes disciple in the discipline o f  a 
teacher and aftward he becomes a teacher him self by siddhi and he 
who attains this state without this and with shaktipäta or grace, is 
known as sämsiddhika, non-imaginary guru, 2. here it is saktipäta
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srïmadvâjasanïye srîvïre srïbrahmayâmale 
srisiddhäyämidam dhâtrà proktamanyatra ca sphutam. (54

This is said in srîvâjasanïya, srîvïra, srïbrahmayâmala an 
srisiddhätantra by the lord and this is doubtless in elsewhere too1.

?TPT =M<UI H-dc)
ct,<|Pdc^|íd-d>MVÍH fer^qifq cfT I

tasya svecchäpravrttatvät kärnänantatesyate 
kadäcidbhaktiyogena kramanä vidyayäpi vä. (55 
jnänadharmopadesena mantrairvä diksayäpi vä

^rrRT: ■qftr:
evamädyairamkaisca prakäraih paramesvarah. (56 
samsärino ’nugrhyäti visvasya jagatah patih

The aspirant goes towards this state with his own will, thi 
involves infinite causes. The lord o f this entire world offers hir 
his grace sometimes in the form o f  devotion (bhaktiyoga 
sometimes by action or some times by vidyä, jñana, dharmc 
upadesa, mantra or dîksâ and with infinite other means. 1

1. as srisarvavira sastra states- an aspirant tends to move toward 
the attainment o f siva hood by his own desire, several destine^ 
causes involve in it. Lord Siva bestows his grace to such aspirar 
by devotion, good action, knowledge, religion, syllables ani 
initiation.
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■H'yiwi iTPî i
mätramandalasambodhät samskärättapasahpriye. (57)
dhyänädyogäjjapäjjhänänmanträrädhanato vratät 
sampräpyam kulasämänyam jnänam kaulikasiddhidam. (58)

(It is stated in the brahmayämala) - O dear, you must have the 
essential knowledge o f kula which bestows kaulikasiddhi by the 
practice o f right knowledge o f mätrmandala, samskâra, tapa, 
dhyäna, yoga, j apa, jñána,mantra, ärädhanä, vrata etc.

dcrd*tHlcH<4>' T̂TWT T̂5T 
■ÇT -q=T I

tattvajnänätmakam sädhyam yatra yatraiva drsysate 
sa eva hi gurustatra hetujälam prakalpyatäm. (59)

Wherever is seen tattvajhänätmaka sädhya (one who has 
accomplished his sädhanä and attained self knowledge) is the 
guru. One must contemplate (imagine) the cause weaver in that.

tattvajnänädrte nänyallaksanam brahmayämale

This is also said in the brahmayämala that no other teacher 
(characterise exists except self knowledge.
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T T ^ T  ^ T R t  ^ÇdTFT'm fèW eVd : I

^TTtT̂ îTîT H ^teÇTfe: W  ^ f f t f c T  4)Rd
3TTrtfrtnTRT W T Ï Ï ^ Ï Ï  ^ I c+k IS R I^  I

^F^T c^íif^sr^sí w :  ^tt« t yfy^ryfd 
tatraive coktam seväyäm krtäyämavikalpatah. (60)
sädhakasya na cetsiddhih kirn käryamiti codite 
àtmïyamasya samjñánakramena svâtmadïksanam. (61)
sasphuratvaprasiddhyartham tatah sädhyam prasiddhyati

It is stated that there -  what should be further done by the aspirant 
who inspite o f  performing japa etc. doubtlessly, has not 
accomplished his siddhi? On this question, there is suggested that 
only means as ätmadiksä (self initiation) in order to stimulate the 
nature o f mantra for self and right knowledge, after that the 
aspirant becomes attains the siddhi i.e. knowledge devoid of 
ideation.

anena svätmavijnänam sasphuratvaprasädhakam.(62)
uktam mukhyatayäcäryo bhavedyadi na sasphurah

Hence (it is proved that) ätmavijmna (self knowledge process) (of 
mantra etc.) is the aspirant o f inspiration (as stimulation). If the 
äcärya (scholar) does not have gleam, (then he must attain self­
initiation).

fsrfti yW d "ÇRT
^Tm^ftstrfYrfd; ■gpRT: u h 4I ctot i

tatraiva ca punah srimadraktärädhanakramani. (63)
vidhim proktam sadä kurvan mâsenâcârya ucyate 
paksena sädhako ’rdhärdhät putrakah samayï tathâ. (64)

In the same text, it is stated further that if an aspirant follows 
regularly the process to pray raktâdevï, he is considered as äcärya 
in a month, aspirant in fortnight, putraka in a week and samayi in 
four days.
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<+dl^«=n cfcHIéJd: 
u k d W  id  id  A d U M I d ^  I

dïksayejjapayogena raktädevJ kramädyatah 
guroralabhe proktasya vidhimetam samäcaret. (65)

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

d d -d ï d fA d  -fH fdScll I

mate ca pustakâdvidyâdhyayane dosa ïdrsah 
ukto yastena taddosäbhäve ’sau na nisiddhatä. (66)

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

■M̂ 5T5Enf?c'ji<f?A fgrfírfcí 
■J^cTdndldiddl if ^teU-HHddfjfdl: I 

mantradravyâdiguptatve phalam kimiti codite 
pustakâdhJtavidyà ye dïksàsamayavarjitâh. (67) 

cTFRTT: ■errsrrf  ̂ ^  dt-cdcrlH,
^  ctcc^ fd^vA'd P̂T»-TF5r f̂cT I

tâmasâh parahimsädi vasyädi ca carantyalam 
na ca tattvam vidutsena dosabhäja iti sphutam. (68)

What is the result o f  keeping secret mantra, dravya etc.- on this 
question (the answer is), it is clear that since they are not the 
knower o f truth (tattvavetta) so become the sufferer o f  fault,who 
study from book, are devoid o f initiation and samayi caryä, full o f  
wild tendencies, involve in violent mesmerization o f  others.
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pûrvam padayugam vâcyamanyonyam hetuhelumat

Both former verses are mutually dependent by cause-effect- 
relation.

TTTT? f^RT ■%fcT I
Tjfr: -ÇT ^ T T W T t^ ^ T ^ c t

yastu sästram vinä naiti suddhavidyäkhyasamvidam. (69) 
guroh sa sästrammanvicchustaduktam kramamäcaret

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

^R cfrmTzjqpfo vrWcR: I
cR 5t^n^rpf|fR  *11*5(1*1 cR :

yena kenäpyupäyena gurumärädhya bhaktitah. (70) 
taddiksäkramayogena sästrärtha vettyasau tatah 

SîfvT^F d[ *râc*T c[ ^TfRR: I

abhisekam samäsädya yo bhavetsa tu kalpitah (71) 
sannapyasesapäsaughavinivartanakovidah

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

3TRrfëqcp %  *T:
yo yathäkramayogena kasmimscicchästravast uni. (72) 
äkasmikam vrajedbodham kalpitâkalpito hi sah

He is considered as kalpitakalpitaguru (imaginary and non 
imaginary as well) who by following krama suddenly gets the light 
o f  the essence o f any scripture.
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d<ri l '*fr5<*>içrMd) *TFT: “îT cj îii^cSdH : -H¿d : I

^-SfatimaKd'-Md^d) '̂ TcT:
tasyayo ’kalpito bhâgah sa tu sresthatamah smrtah. (73) 
utkarsah suddhavidyämsatäratamyakrto yatah

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

?T«TT ■H iRH fe'+çIM KI^d^lPH 'lStrRT:

yathä bhedenädisiddhäcchivänmuktasivä hyadhah. (74) 
tathä sämsiddhikajhänädährtajnänino ’dhamäh 

dcUPl*ff |

tatsamnidhau nädhikärastesäm muktasivätmavat. (75) 
kim tu tüsnim-sthitiryadvä krtyam tadanuvartanam

As in the bhedesvaraväda, liberated Siva is inferior than primarily 
proved Siva, similarly aspirants o f 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 o f  non-imaginary teachers.

■zTR^ôRfCTdWfrsfq ■HdK'Jddldjd I 
SFTRfr ^TT^TT^T^r tjç:

yastvakalpitarupo ’pi samvädadrdhatäkrte. (76)
anyato labdhasamskârah sa säksädbhairavo 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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37Tc»TOc^Rt I H  '¿ufcc(|<^<c||A|A
y  at ah sästrakramättajjhaguruprajfiänusilanat. (71’
ätmapratyayitam jnänam pürnatvädbhairav ayate

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

Tfa tJÍlPMujWd T̂RöTcT: ‘̂ T :  I
¡rflHÍHÍd PtSNIdA

TT*TT I
tena srTkiranoktam yadgurutah sästratah svatah. (78, 
tripratyayamidam jnänamiti yacca nisätane 
tatsaäghätaviparyäsavigrahairbhäsate tathä. (79,

Therefore said in Kiranägama -  that gurutah sästratah svatah or 
in srinisätana is said that this knowledge is emerged out o f three 
causes. This arises either from the group o f  three or form one oi 
two (causes).

=h<ui<r'H p,pc«^irsr-i*iA=i crt
^  ^  =b<+)A i

o |C(-CC| ¿Ich

karanasya vicitratvädviciträmeva täm chidam 
kartum vast ca tañkam ca krakacam cäpi grhyate. (80, 
tävacca chedanam hyekam talhaivädyäbhisamdhitah

Though the whole is one yet a carpenter in order to penetrate the 
typical kind o f  werk uses bansulä, chwi, and art, similarly means 
differ by the divergence o f initial search.
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-ÇS(S(i cTJ ; I

'T T^cfr HM ch-MÍ^Ífel' IH Çdlc^

itthameva mit au vacyam karanasya svakam vapuh. (81) 
na svatantram svato tnânam kuryâdadhigamam hathât 

W rsfèrnrr i
"fsrfWrstA *líd-dHldc|Vllcd«n

pramäträsväsaparyanto yato ’dhigama ucyate. (82)
äsväsasca vicitro ’sau saktipätavasättathä
pramite 'pipramänänämavakäso ’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.

fert ^ rtt

■firm 4 :  Rtf f ^ r  cir-uíci i
drstvä drstvä samäslisya ciram sañcarvya cetasä 
priyä yaih paritusyeta kirn brümah kila tänprati. (84)

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

-f 's T*fdT -t M d  I HI —4| --d IÍH >4 d I id  I

ittham ca mänasamplutyämapi nädhigate gatih 
na vyarthatä nänavasthä nänyonyäsrayatäpi ca. (85)

Hence, though there widens numerous evidences; the destiny o f 
evidences does not limit itself till accumulated knowledge yet. It 
lies elsewhere too. Thus no evidence goes ashtray nor it pregnants 
fault o f  non-state, nor evidence and experience are mutually 
dependents.
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tjcf ¿ÍPlI-s^lfÚ^íd cî=ff T33 
3t-d<-d: "qxm^fqTH^Tftmwr ^t: i

evam yogângamiyati tarka eva na càparam 
antarantah parâmarsapâtavâtisayâya sah. (86)

So, (though there are so many reality-knowing-means yet) tarka 
(argument which is sattarka) is yogañga (special part o f  yoga) and 
nothing else, it (tarka) creates the efficiency o f recollection within 
itself.

srfW t :
ffcT TT ^  ■’TOT: 'iTtatlryfolral h)h«ÍIPh : I 

ahimsä satyamasteyabrahmacaryäparigrahäh 
itipañca yamäh säksätsamvittau nopayoginah. (87) 

dM: -¿r 3  Pi^ hi

WiïFTFTTT3 ■H<=rAdäl4lf '̂3jP-'HdH, 1 
tapah prabhrtayo ye ca niyamä yattathäsanam 
pränäyämäsca ye sarvametadvähyavijrmbhitam. (88)

The five yö/was-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 o f creation of 
external ecstasy.

-dWd «ÍNHl5> P>Mlc+t=A

srimadvlrävalau coktam bodhamätre sivâtmake 
cittapralayabandhena praline sasibhäskare. (89)

"smà 3  sksí) vufr 3t3rPt?^r
3  133 '«fcfaer: '«(uinih) Pu «Í¿K: I 

präpte ca dvädase bhäge jiväditye svabodhake 
moksah sa eva kathitah pränäyämo nirarthakah. (90)
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y R ËfTcfô̂ : TPCÏt '¿PT
T^Rt -qV -çt " 5 ^ :  ^  h)^<*>: i

pränäyämo na kartavyah sarJram yena pJdyate 
rahasyam vetti yo yatra sa muktah sa ca mocakah. (91)

It is said in the scripture named srimad virâvali- This is called 
liberation when the moon and the sun (prana and apaña) are 
obstructed for the mond attains the state o f dissolution by dint o f 
the mere presence (reflection) o f siva, and ätma samvid jlva  (the 
individual experient ) gets the state o f äditya dvâdasi. 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.

"strqtFRTq %  ^t:
3Tfrq^Fq <R-d: fëïçT I

pratyähärasca nämäyamarthebhyo ’ksadhiyâm hi yah 
anibaddhasya bandhasya tadantah kila kilanam. (92) 

IVùRq fèp^r =*-=<! Pm

«qRmRrfïRT ■qr^ i
cittasya visaye kväpi bandhanam dhäranätmakam 
tatsadrgjhänasantäno dhyänamastamitä param. (93) 

■qqT 15
wtrfMct: 1

yadä tu jneyatädätmyameva samvidi jäyate 
grähyagrahanatädvaitasünyateyam samähitih. (94)

Pratyähära is, to divert the senses from its objects and to destroy 
the closed binding within itself. To fix the mind upon any subject 
is dhäranä. Similarly, the flux o f such kind o f  knowledge is 
concentration or dhyäna. And the meditation or samádhi is when 
the knowable merges with knowledge in supreme consciousness, 
and the duality o f both ends.
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M<iH.
TETf̂ K Tißr i

tadesä dhâranâdhyânasamâdhitritayïparäm 
samvidam prati no kañcidupayogam samasnute. (95)

These three-control, concentration and medition-are o f  no use for 
supreme consciousness (parabodha).

AlVllá^ldl du4d
+-°1lJcf'iplTMI<tccir<'^MdchTM*hJld : I

yogängatä yamädestu samädhyantasya varnyate 
svapürvapürvopäyatvädantyatarkopayogatah. (96)

There exist pûrva and para-para means in the yogmga  o f  means 
from yama to samädhi as told, and the means o f argument is there 
in the last (i.e. meditation).

3T^t: u fa R  W  %  d^öKl yiuRs-M):

antah samvidi rüdham hi taddvârâ pränadehayoh 
buddhau värpyam tadabhyäsännaisa nyäyastu samvidi. (97)

Within the supreme consciousness, it (yama etc.) surrender life 
breath and body to intellect by repeated practice through supreme 
consciousness. This is not a law in the context o f  supreme 
consciousness.
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atha vâsmaddvasiprânadhïdehâderapi sphutam 
sarvätmakatvättatrastho ’pyabhyäso ’nyavyapohanam. (98)

Otherwise, in our trika (triad) philosophy too, there exists a system 
where prana, dhï and deha (life force, insight and body) are clearly 
universalized with these principles and practices.

deha utplutisampäta dharmojjigamisärasat 
utplävyate tadvipaksapätäsankävyapohanät. (99)

body jum ps out o f  the sense o f jum ping up, down too. But contrary 
to it, by avoiding the fear to fall, it is to be coined.

•WÍ'cIHyPl
dfäMiyiuii i

guruvâkyaparâmarsasadrse svavimarsane 
prabuddhe tadvipaksänäm vyudâsah pâthacintane. (100)

(similarly) in the contemplation o f text, there appears a solution to 
erase its oppositers (foolishness etc.) when the self-discourse 
(atrna vimarsa) reflects by the recollection o f teacher’s saying.
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^ U || '5TFT TJôr cff
f^rf^T <1 HÎ<-lçt, <rqy«íl*H=t>Hl ÍJ=P^ I

nahyasya gurunâ sakyam svam jnânam sabda eva va 
dhiyi ropayitum tena svaprabodhakramo dhruvam.(lOl)

A teacher can not impose his knowledge (or word) to disciple’s 
intellect. So the krama o f  consciousness o f self recollection is 
essential.

3TcT 1?ôr Ç cr^^T ç) 3j?f cTSrrft 

virercWí*n<=Hi*iVñ ^  xncTPT ^  i
ata eva svapnakäle srute taträpi vastuni 
tädätmyabhävanäyogo na phaläya 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.

cKtsfçJ f%FftícT I
sanketänädare sabdanisthamämarsanam pathih 
tadädare tadärthastu einteti paricarcyatäm. (103)

This is called pathana (reading) when there is indifference for 
sañketagraha and recollection for word. And by respecting the 
sanketa (hint), to recollect the meaning is contemplation - this 
should be said.

l e m i V I 471 PA ^T: I
tadadvayäyäm samvittävabhyäso ’nupayogavän 
kevalam dvaitamälinyasankänirmülanäya sah. (104)

So, to practice o f non-dual supreme consciousness is useless 
(meaningless rather). That (practice) is only for the destroy of 
mälinyasankä o f  duality.
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d-+4-d fRr crfofdT^ 

diddfuitH Itlt^l, ^WI'^ujMMdl I
dvaitasañkasca tarkena tarkyanta Hi varnitam 
tattarkasädhanäyästu yamäderapyupäyatä. (105)

This can be said that the doubts about duality become the subject 
o f  vimarsa due to argument. So yama etc. become the means o f 
practice o f  sattarka.

"fç^npnfèc^F vi' ^ hi i

uktam sripürvasästre ca na dvaitam näpi cädvayam 
lingäpüjädikam sarvamityupakramya samblnmà.dOô) 

fàrfW TtRrf ŝTTSTTPr ^rr
yi'J||i||HlR'=h<^*iTii : djfani T̂cT: I

vihitam sarvamevâtra pratisiddhamathàpi va 
pränäyämädikairangairyogäh syiih krtrimä yatah. (107)

cFöTT Hl^Pd
tattenäkrtakasyäsya kaläm närhanti sodasim

‘Worshiping o f  phallus* 1 (linga-puja) etc. everythging’.... with this 
start in srî màliriïvijayottaratantra, 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 o f this, non­
artificial system.

.... F - ... . . „ - 1 ¡ —
1. Linga is Siva's primary icon or ‘m ark’, a smooth cylindrical
shaft set in a pedestal.
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f^F c^ cK ü  Ph -mA h  fè rtfrq ^  I

'^cT: fç*TT qrpf cT5^ q ç q  qqifeqfcl
kim tvetadatra devesi niyamena vidhîyate. (108)
tattve cetah sthiram kâryam tacca yasya yathâstviti

O devesil here is a necessary condition (disciple), that is sure, that 
to concentrate the mind on the principle (tattva) whatever the mind 
is and whoever it belongs to.

iter i

evam dvaitaparämarsanäsäya paramesvarah. (109) 
kvacitsvabhävamamalamämrsannanisam sthitah

Hence paramesvara (great Lord) is always there to destroy the 
recollection o f duality, everywhere, by making recollection o f his 
pure, stainless essential nature, always.

q :  q q q ic m m v f  fP s tq T q f^ n w : i 
fq ^ q  q^rpsfrs^ft q r  W ^qqrqTfgqr^qqq;

yah svabhävaparämarsa indriyürthädyupäyatah.(l 10) 
vinaiva tanmukho ’nyo vä svatantryâttadvikalpanam

Natural recollection, like without the means o f objects o f senses 
etc. or tending towards them, is possible in thought-construct only 
due to paramesvara.
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Cl ■'=’=< CI -st i CMC. Ol Pi *-1 FPrl Pi "Çtgcru I
*rr=fN) v t^ ro i^  ■wic-m-Ti ^v i y , ^

tacca svacchasvatanträtmaratnanirbhäsini sphutam.( I l l )  
bhävaughe bhedasamdhätr svätmano naisamucyate

That (ideation) is called mâyïya (illusive) for it creates divergence 
in the field (group) o f emotion which is clear and free like self­
pearl. And that, full o f  all meaning, makes soul (self) its subject 
solely and also, is called ideation o f pure knowledge (suddha 
vidya) as ‘ all these are me only’.

«rMjdlcH +  H, i
yfcld'-cfld "RFfhr fa<=bcdf

idam vikalpanam sddhavidyärüpam sphutâtmakam. (113) 
pratihantlha mäylyam vikalpam bhedabhävakam

This gleaming in the form o f pure knowledge destroys the illusory 
alternative which makes differences through alternatives.

The recollection o f pure knowledge is o f  many types by the 
addition o f bath, purification, prayer, vedika sacrifice, meditation, 
recitation o f sacred syllables etc.

ĴS'f¿Tiy[cH<*Í ■HcfA^MsjfHoMcdH. 
tadeva tu samastârthanirbharâtmaikagocaram. (112) 
suddhavidyätmakam sarvamevedamahamityalam

suddhavidyäparämarso yah sa eva tvanekadhâ. (114) 
snänasuddhyarcanähomadhyänajapyädiyogatah
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TïTR  ̂ I
3TTfèr^T ^pgfr ftiisrëi 

visvametatsvasamvittirasanirbharitam rasât. (115) 
ävisya suddho nikhilam tarpayedadhvamandalam

Pure yogin satisfies the entire region o f path (adhvamandala) in 
this world by entering into it with the rapture o f  self-knowledge 
out o f  this rapture itself, for this world itself is full o f  rapture of 
svabodha.

Prld'H-HHid
ulläsibodhahutabhugdagdhavisvenadhanodite. (116) 
sitabhasmani dehasya majjanam snänamucyate

Pouring the body in the shining ash burnt out with the fuel of 
world from the fire o f rapturous supreme consciousness is called 
bath.

^  fafèd 'M H 'W PÎdH -d^d : I
■üTtftsfft ^ K ^ n r - I  d<x<=llíd

ittham ca vihitasnänastarpitänantadevatah. (117) 
tato 'pi dehärambhmi tattväni parisodhayet

Thus the bather must dedicate to infinite deities and after that, 
purify the primary elements o f  body.

"sftW^rcrft |
‘'H lteM Idl

sivätmakesvapyetesu buddhiryä vyatirekirñ. (118) 
saiväsuddhih paräkhyätä suddhistaddhJvimardanam

The opposite sense remains about the subject o f  elements o f  the 
essential nature o f  Siva, and that is called the main impurity. Purity 
is the destruction o f  that sense (buddhi).
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T^cF^f PdM fd

evam svadeham bodhaikapâtram galitabhedakam. (119) 
pasyansamvittimàtratve svatantre tisthati prabhuh

Thus he who perceives his body as free supreme consciousness 
which is non-divisive representative o f  this state, becomes the lord 
(who is full o f  splendour).

A)Rr+,r^=i-HH-HiFytii< ^  ■d'crrqin-st-MRWl’ i
■ * fr^  w^rarrffcT fF

yatkincinmänasählädi yatra kvâpïndriyasthitau. (120) 
yojayate brahmasaddhamni püjopakaranam hi tat

Whatever pleases the mind through any o f  the senses, that 
becomes the means o f worship when we connect it with the 
satdhäma o f  brahma (i.e. with the sense o f pure absoloute self).

T£3fr tr^nrfF: i

püjâ näma vibhinnasya bhävaughasyäpi sañgatih. (121) 
svatantravimalänantabhairavlyacidätmanä

Joining the bhairava consciousness which is absolutely free, 
infinite, pure and full o f  emotion-group, with the fire, is worship 
(this is tädätmya).

cT*TTfF 

■wid-^íngcfm^-sí
tathähi samvideveyamantarbähyobhayätmanä. 
svätantryädvartamänaiva parâmarsasvarüpini

(122)

Thus the supreme consciousness, in the form o f re-cognition 
(recollection), is present inside and outside out o f its freewill.
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TT ^  TT5T •Hcfn-d'-fàéJd: I

Tj*f ^  %  "çfrmtTTT tt ^  idsidH^: fç«Tfr:
=t><ni&i<T^lcMc^c) acdf=icH<.Hi*ia : I

sa ca dvâdasadhâ îatra sarvamantarbhavedyatah. (123) 
sürya eva hi somâtmâ sa ca visvamayah sthitah 
kalâdvàdasakâtmaiva tatsamvitparamàrthatah. (124)

This recollection consists o f twelve forms. All merge intrinsically 
in this. The sun is soma (sun is the form o f  soma) and is present in 
the form o f  world. The supreme consciousness that is true in the 
highest sense (paramärthika) consists o f twelve phases.

TTT ^  H ld ft  tw r^ T

,Trfd' •Hcfqi I
sä ca mätari vijnäne mäne karnagocare 
meye caturvidham bhäti rüpamäsritya sarvadä. (125)

And that paramärtha samvit always shines.by making four forms 
as its base o f  experient, evidence and to be experienced by the 
object o f  senses.

^JSTTf5F*T*ft TTT^ T̂T%
y^uiicbui tjcT: i

suddhasamvinmayi präeye jhane sabdanarüpinï 
karane grahanäkärä yatah srTyogasañcare. (126)

The paräsamvit is pure form o f samvit in the experient, form of 
word in the knowledge and form o f reception in the senses. 
Because it is called so in the yogasaheara.
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~d ‘STcnst mAsMft
■cfr^mt SKviii curent 1

ye caksurmandale svete pratyakse paramesvari 
sodasâram dvâdasâram tatrastham cakramuttamam.(127)

O paramesvarV. as these two white caksurmandalas are perceived 
clearly, the finest cakras, sodasära and dvädasära, are situated in 
that.

yfa=u<uMst+cl ciaifei 
földl'ij Tftzrh -¿r 'è ^  i

prativâranavadrakte tadvahirye taducyate 
dvitiyam madhyage ye te krsnasvete ca ca mándale.(128) 

íK'-d’í  ffcp=îTô H4HHM,̂ r

tadantarye sthite suddhe bhinnáñjanasamaprabhe 
caturdale tu te jñeye agriisomâtmake priye. (129) 

Th* ^  ^  ^  -cf'i è  H<.A*<=lR
•uT H c-h V hI cH  i t  3T-*j)vq I

mithunatve sthite ye ca cakre dve paramesvari 
sammilanonmïlanam te anyonyam vidadhâtake. (130)

The raktamandala (region o f  blood), present in the both eyes, is 
situated as white krsna in the form o f 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 o f 
couple, unfold and enfold mutually.
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■*T*rr ■zfrflnro ^  *iiilJiir«e(^y»j?r^ 
werrgmfT^NVrrr^ ^  -ihror: i

yathä yonisca Ungarn ca samyogätsravato ’mrtam 
tathämrtägnisamyogäd dravataste na samsayah. (131)

As in mutual intercourse, the vagina and the penis realize nectar, 
so they (maya and paramesvara) release nectar o f supreme 
consciousness by the mutual intercourse o f soma and agni (fire).

frM=bcw) HUH,
tt f  M<mi ^ ftv F T t  eh leW H  yddV) I

taccakrapldanädrätrau jyotirbhätyarkasomagam
täm drstvä paramäm jyotsnäm kälajhänam pravartäte. (132)

By the joining o f  both cycles (cakra), sun in the night and light in 
the soma shine. By seeing that absolute bright light, the sense of 
time appears.

-Hg-WK tTTvzrrgqft u fw uH .
W rT ^ T v F rg ^ r f  d^TBcTH, I

sahasräram bhaveccakram täbhyämupari samsitham 
tatoscakrätsamudbhütam brahmändam tadudährtam. (133)

Above both cycles, is situated sahasrära. This is said that the 
universe is originated from that cakra.

TTsrçsrt «to W^raKtfq?r:

tatrasthäm muñcate dharäm somo hyagnipradipitah 
srja tltth a m  jagatsarvamätmanyätmanyanantakam. (134)

That flows the lightened flux o f  soma (somadhära) through fire. 
Thus the soma creates the infinite all worlds in every soul.
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q=í =bAui Trefe i
TfPT: Tratet TT^^pit ^cfcM^Rl:

sodasadvâdasârâbhyâmastâresvatha sarvasah 
evam kramena sarvatra cakresvamrtamuttamam.(l 35) 
somah sravati yävacca pahcànâm cakrapaddhatih

The same soma, by dint o f  sodasära and dvädasära, releases finest 
(best) nectar respectively in all cakras including astâra, unless it 
completes its five cabra-processes regularly.

ërajT: finie) TjfeTT FTit FÎT ffit î-4l<T. I 
■H+éJÎ-A) ^  TtSJĉ TT '¿uaihiAA R-)U)A 

tatpunah pibati prïtyâ hamso hamsa iti sphuran. (136) 
sakrdyasya tu samsrutyä punyapäpairna lipyate

(The lord in the form of) hamsa drinks (dissolves) that (world) by 
the exercise (inhalation and exhalation o f breath) o f  ham and sah. 
Man never fells in papa and punya by listening at least once this 
{hamsa).

■HfirqrrAssT *jraT i
fe)MÍd fe tf lK lf il fe»J:

W t Wëf "ôrnçvfhT ra m=b<rfl<riqi I 
pancare savikâro ’tha bhütvâ somasrutâmrtât. (137) 
dhävati trirasäräni guhyacakränyasau vibhuh 
y  ato jätam jagallmam yatra ca svakalilayä. (138)

The enormous Siva runs in the secret cakras in the form o f  trident 
o f rasa, for the body o f  five senses do not taste the nectar o f  soma, 
where the world begins by the play o f  his own and dissolves.
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^  <TPR:
ct̂ t f à f t s ^ r  ■gfsRTT^ ^rft '■rôr«(^ æ r g  i 

tatrânandasca sarvasya brahmacârï ca tatparah 
tatra siddhisca muktisca samam samprâpyate dvayam.(139)

Everyone gets ecstasy in these cakras. With his tenacity, a 
brahmacârï (one who practices celibacy) attains enjoyment and 
salvation in the same manner.

3RT su*f ? i p ^ F  - q ^
sTRWnft praf tT5T -michhichIh i

ata ürdhvam punaryäti yävad brahmâtmakam padam 
agnlsomau samau tatra srjyete cätmanätmani. (140)

(After that, the brahmacârï) attains beyond that the state of 
brahma where fire and soma, in the same manner, create 
themselves in themselves.

d^+^KrcilpHcl: <h!hI ^T^fpsTct:
tatrasthastâpitah somo dvedhâ jatighe 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)

3TVW MK¿KpH<*¿d SSPÏÏT̂  I
licd+i'dl'ollR^ ctí,f¿<Hldfy<irMdl
TTT ^ lid-d't-diftldI ^ T :  I

adhastam pâdayedagniramrtam sravati ksanât. (141) 
gulphajânvâdisu vyaktam kutilârkapradîpitâ 
sâ saktistâpitâ bhüyah pancârâdikramam 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 o f  five senses by the heat o f sun.

180



SRÏT ANTRÄLOKAH

T3  ̂ ïftirsfq
4KI^CÜ«<ilcMHK«T i r r ^ \  •

evam srotre ’p i vijñeyam yävatpädäntagocaram 
pädängusthätsamärabhya yävad brahmändadarsanam. (143)

Similarly, one should know also about the senses o f  hearing and 
action. From toe o f  feet to brahmarandhra (the state o f  brahma in 
the head), the universe shines and looks.

One, who does not know this, never becomes yogin. And the 
knower becomes the lord o f the world. This grand lord is seen 
likely by brahma etc.

Since, four krama-s are said according to the meaning o f  these 
senses, so there exist twelve forms in each sense.

Since this subject is full o f  great mystery (profoundly mystic) so 
this is not said clearly. The para samvit exists (rests) in the form o f 
mäsa räsi etc. in the celestial things.

4<Aü!eH: I
ityajänannaiva yogijänanvisvaprabhurbhavet 

jvalannivâsau brahmâdvairdrsyate paramesvarah. (144)

3T5r yV dH tä ct>*-Mrj>6¿ ArH.

atra tâtparyatah proktamakse kramacatustayam 
ekaikatra yatastena dvädasätmakatoditä. (145)

na vyäkhyätam tu nirbhajya yato ’tisarahasyakam 
meye ’pi devi tisthanti mäsaräsyädirüpini. (146)
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37cT T37TT ftsm T  « f a  «t-d <MÍ$Í) ’-'FTTrH^I 

■ç^î crai^^ii'H ^ 'tilc) *rraft i
ata esä sthitä samvidantarbähyobhayätmanä 
svyam nirbhäsya tatränyadbhäsayantiva bhäsate. (147)

Thus this samvit dwells in both states, inside and outside. This 
reflects at its own and also for others.

cTtPTEt y i Pm ¿i ^psnr crm^TreFRfrrgcFT

tatasca prâgiyam suddhä tathäbhäsanasotsukä 
srstim kalayate devi tannämnägama ucyate. (148)

Hence the paräsamvit initially dwells purely. Then creates deity to 
gleam out o f its curiosity. In ägamas, she is known as srsti kali.

cT*TT tTt 'SffÇTÿat

■ç^frci^cèui 'çrd w ts f q  i
vttetrí ...

tathä bhäsitavastvamsaranjanäm sä bahirmukhi 
svavrtticakrena samam tato 'pi kalayantyalam. (149) 
sthitiresaiva bhävasya............................

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 o f  bhäva (imaginative recreation is bhävanä).

. . .  d IH -d ijjddK 'H Id .

i

.....tämantarmukhatärasät
samjihïrsuh sthitemäsam kalayantl nirucyate. (150)

For the state o f  her introvertness, she is regarded as the desire o f 
destruction
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cTcfrsfq w r r r f t  •'jof
A)HlírH'+>¡ *TFt W i f t s f q  ^  I

tato ’p i samhârarase pürne vighnakarïm svayam (151) 
sañka yamätmikäm bhâge süte samharate ’p i ca.

After this, on fulfilling itself by samhära rasa, this samvit creates 
doubt as order out o f its one part and then destroys it as remedy.

Vl^l|sfET3f  cfT

^FT?RT?^ •WlrHclêl I
samhrtya sañka sankyärthavarjam vä bhävamandale 
samhrrti kalayatyeva svätmavanhau vilâpanât. (152)

She makes play (Jila) in the entire world o f  emotion for she 
absorbs doubt or the meaning o f which is doubtful 1 by destruction 
in âtmavanhi.

fctirlimifcHchi cTÎ ^
ir^îT TPTT TTRlfftfcT I

viläpanätmikäm täm ca bhävasamhrtimätmani 
ämrsatyeva yenaisä mayä grastamiti sphuret. (153)

She recollects bhâvasamhrti in the form o f dissolution within 
herself so that she gleams as, ‘this supreme consciousness is 
assimilated by me as the world o f  emotion’.

*Í6i*íí’HiftAd*<n : < r < ^ i q l  %  *ifcK:

samhäryopädhiretasyah svasvabhävo hi samvidah 
nirupddhini samsuddhe samvidrüpe ’stamïyate. (154)

The quality o f  distroyability is the essential nature o f  this supreme 
consciousness.This dissolves in the qualitiless pure samvid.
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fèiçiifH^sfîT ■^rfo^^rra' d^q ■çrr
sm P ÍH ^ É J U .dl'k) I

^PTF̂ p-TcPTT "íírs-q fíŶ dcl TpçTÎTW^ 
vilâpite ’pi bhâvaughe kahcidbhävam tadaiva sä 
äsyänayedya evâste saùkâsamskârarûpakah. (155) 
subhäsubhatayä so ’yam sosyate phalasampadam

At the same time o f  dissolution (o f emotion-group), the paräsamvit 
condenses any emotion and that condensed emotion becomes 
doubt in conditioning. This (conditioning) produces auspicious or 
unauspecious result.

pürvam hi bhogätpascädvä sahkeyam vyavatisthate. (156) 

The suspicion appears before enjoyment or after that.

anyadäsyänitamapi tadaiva drävayediyam 
präyascittädikramabhyo brahmähatyädikramavat. (157) 
rodhanäd drävanädrüpamittham kalayate citih

As by the expiation etc., action like brahmahatyä (killing o f 
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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d < fÙ  çK ô TTT^TPî ^RZT I

tadapi drävayedeva tadapyäsyänayedatha. (158)

The parâsakti continues to melt the condensed and condenses the 
melted.

vfr^rsfq d<7*><uu~nfii
w w t  died ¿let SK^dlSHIcHÍH I 

ittham bhogye ['pi sambhukte sati tatkarnänyapi 
samharantï kalayate dvädasaivähamätmani. (159)

Thus, it dissolves its twelve karanas too in ego when it enjoys the 
enjoyable.

%  SKVIlrH'+i :
UctjlVld>o=nrti^rrHI I

kramabuddhyaksavargo hi buddhyanto dvädasätmakah 
prakâsakatvâtsüryâtmâ bhinne vastuni jrmbhate. (160)

(five) senses o f  action, (five) senses o f knowledge, mind and 
intellect, these twelve senses are reflective, so are the forms o f  sun 
These attain the evidence about the subject which is knowable.

3TfW 1^=rnjrm f c f t ^  i
ahankärastu karanamabhimänaikasädhanam 
avicchinnaparâmarsï lïyate tena taira sah. (161)

Ahankâra (egoism), the only means o f ahamkära (egotism), is able 
to recollect freely and is the karana o f  sense-collision. So group o f 
senses dissolves in the egoism.
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S T ^ C P î çTZR<TT^4  fàrffeT: I

yathahi kharigapâsâdeh karnasya vibhedinah 
abhedini svahastâdau layastâdvadayam 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.

<i}̂ P-£<l1k-l‘-lldu.SHu-Scri

tenendriyaughamärtandamandalam kalayeísvayam 
samviddevJ svatantratvätkalpite ’hamkrtätmani. (163)

That is why the deity o f samvid creates out o f  her free will the 
sürya mandola (the region o f sun) in the form o f  sense group in 
her own imaginary ego.

^  w n f e i :
<*<u|cdlrtl<moÍM ef,<fR I

sa eva paramâdityah pürnakalpastrayodasah 
karanatvätprayätyeva kartari pralayam sphutam. (164)

The same ego is full-bloom thirteenth absolute äditya. For it is 
karana, it dissolves in the doer clearly.
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chciF ^  íáíqst: hW ci : <í>RrHaicnfVMaicH'h : 
chRrsci'í if^ ot(ctT̂ ^ * i ^W ct : I

kartâ ca dvividhah proktah kalpitäkalpitätmakah 
kalpito dehabuddhyâdivyavacchedena carcitah. (165)

-qftvnfiRTT
■ r̂rëfV ot|c(pcç9cn«jjct"al oifg|'-iT=rai 'JTcT : <-*¿a : I

kälägnirudrasamjnäsya sästresu paribhäsitä 
käla vyavacchittadyukto vahnirbhoktä yatah smrtah. (166)

Sl|c| U||rt|HJ;

samsäräklrptiklrptibhyämrodhanäd drävanätprabhuh 
anivrttapasübhävastaträhamkrtprallyate. (167)

This is said, there are two types o f doer -  imaginary and non- 
imaginary. Limited doer, not separated by the body, intellect etc. is 
said imaginary. In the scriptures, one is named as kälägnirudra. 
Käla is the agent which separates, that is why the fire, attached to 
it, is said experient (enjoyer). The kälägnirudra is lord, for out o f 
imagination and non-imagination o f the world, because o f  melting 
and condensing, the state o f animal (in man, individual soul, pasu, 
änavamald) is so. Ego dissolves in this.

■Çfrsfq
fa+lRtÍH I

so ’pi kalpitavrttitvädvisväbhedaikasälini
vikäsini mahäkäle ïiyate ’hamidammaye. (168)

The kälägni rudra too dissolves in mahäkäla (great Lord) for it 
possesses the tendency to imagine, and mahäkäla consists o f non­
difference, full o f  ego and objectivity, and ever developing.
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k,d<r î icM<riíqm ii q • m=Îhç

etasyâm svàtmasamvittâvidam sarvamaham vibhuh 
iti pravikasadrüpâ samvittiravabhâsate. (169)

mR ^ iíTm tnffcr cftaft i
tato ’ntah sthitasarvâtmabhâvabhogoparâginï 
paripürnâpi samvittirakule dhâmni lïyate. (170)

In this svâtmasamvitti, the developing samvit reflects as ‘this all 
expansion is me only’. After this, the complete, satisfied samvit, 
enjoys the joyfulness o f  sarvätmabhoga within, merges in akula 
dhäma.

im t^rnT  trp fN : t tn r rg  - ^ tt ff^RTT: 
frzfter trc^ i

pramätiyargo mänaughah pramäsca bahudhä sthitäh 
meyaugha iti yatsarvamatra cinmätrameva tat. (171)

5-4eil

iyatïm rüpavaicitrimäsrayantyäh svasamvidah 
sväcc handy amanapeksam yatsä para paramesvarl(l 72)

Here everything - pramätiyarga, pramänasamüha, pramävarga 
(group o f  knowledge placed in various forms) and prameyavarga- 
is cinmätra only (i.e. pure intellect). That, which is the absolute 
freedom o f  samvid, basis o f the variety o f forms, is the 
paràparamesvari.

The formerly described rapturous activities are the ecstasy of 
parädevT.

-qrïTT W  I

■Ç’TT: T̂cT:
imah präguktakalanästadvijrmbhocyate yatah
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«frqf ítft ^  "îhsmFî Tnrfcprk f̂?r ^rm ; i 
fdlcMdt sWt ^Rd^lfêfïfrç^HH.

ksepo jhänatn ca samkhyänam gatimada Ui kramät.(i 73) 
svätmano bhedanam ksepo bheditasyävikalpanam 

i H  ftcheM: ■H'(s¿JMH«4d) oA|fdH.'|<H|  ̂ I
Trfcî: -ç E r ^ q R W ^ i y fd fa M d ^ d  ^

■RK: W lcH H -tlH V iy^dl dià<HÏ<-Hld, I

jnänam vikalpah samkhyänamanyato vyatibhedanät.(174)
gatih svarüpärohitvam pratibimbavadeva y  at
nädah svätmaparämarsasesatä tadvilopanät. (175)

These formerly described activities are the ecstasy o f parâdevï 
from where ksepa, knowledge, samkhyäna, movement and nada 
appear. Ksepa, is one’s own bhedan and knowledge is considering 
not-different from oneself. Samkhyäna is explaining difference 
from others. Ärohana in svasamvid is gati or movement. This is 
like reflection. In its absence, the state o f  remaining in 
svätmaparämarsa is nada.

5Ri -q^fèrtnipTr 'ticn i ^ T d l ttt

cT«rr diiadTHfuft ^fcr I
id pahcavidhämenäm kalanäm kurvatï para 
devi käli tat hä kälakarsini ceti kathyate. (176)

Hence, parädevi, who creates the activities (kalanä) o f  five types, 
is called käli and kälakarsini.
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'U.dlcK-dAíd<xl1 T m T ^ Í  I

c u A sfc iO íd ^ i« ^  y W d  s r t f A f r R T ^ t  

mätrsadbhävasamjnäsyästenoktä yatpramátrsu 
etâvadantasamvittau pramâtrtvam sphutiïbhavet.(l 77) 
vämesvarTtisabdena proktam srmisisañcare

She is called mâtrsadbhâva for she creates mätrbhäva (mother 
hood) in the experients about the samvitti o f  twelve deities. She is 
regarded as vâmesvarï in srmisätanasästra.

SKsji^rr d fd fo iM -c fl i
y.cß^fd r  ^rrs-rarRTT: ö^thrt "Pf f t :

ittham dvädasadhä samvittisthantT visvamätrsu. (178) 
ekaiveti na ko ’pyasyäh kramasya niyamah kvacit 

■^TPTranFT ■̂,mcd<1Hl'=Mcp <4»H)c>rA R I 
=bMI=fcH+«41dld «fardcrd

kramäbhävänna yugapattadabhävät kr amo 'pi na. (179) 
kramäkramakathätitam samvittattvam sunirmalam

Thus this supreme cnsciousness is one though she is immanent in 
the exprients o f 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 o f  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 o f purity.

Aid'A ^TT 1T3Î cj-cnfM w cT np  I 
<T5T dKIcW JdlAd ‘'JpTT

tadasyàh samvido devyäyatra kväpi pravartanam. (180) 
tatra tädätmyayogena püjä pürnaiva varíate

Where this samvit deity appears, the worship completes for its 
unity.
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M<IH5(ÍTd G lided "F9RT I

TT t̂f^cT: TT qdW d: W Í  W t  'R ^
parämarsasvabhävatvädetasyäyah svayam dhvanih.(181) 
sadoditah sa evoktah paramam hrdayam mahat

The sound o f the samvid, which produces by its own naturally 
always with her nature to recollect, is called absolute immense 
principle.

* d id H V lÏ5 R T  £ líd d l!* )d íd 4 íd d > : I 

'‘-lldU??lRu<Td,Hld'l
WÇ=t fdT<*Fg*5»<rHlcHd> : I

hrdaye svavimarso ’sau drâvitâsesavisvakah. il  82)
bhâvagrahâdiparyantabhâvï sämänyasamjnakah 
spandah sa kathyate sastre svätmanyucchalanätmakah. (183)

Self awareness, created in the consciousness, is called general in 
which the whole world dissolves, exists from creation o f  the world 
till the dissolution. In the treatise, this is said, spanda, the 
everflowing ecstasy in the self.

1% ■Ret,
cfefiftdl ■HÍdRRRT fÈ R T  I

kiñciccalanametávadananyasphuranam hi yat 
ürmiresä vibodhäbdherna samvidanayä vina. (184)

That which is unique (one and only) gleam, is self-revelation. This 
is called ‘a form o f samvif (Hrrnf) o f  the ocean o f  consciousness. 
Without this, the state o f  samvit does not exist.
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■HI<Acir«H^a<-A( ^Tf^fôO TÎ ‘'5TS vjH I^  I

nistarañgatarañgadivrttireva hi sindhutä 
särametatsamastasya yaccitsäram jadamjagat. (185) 
tadadhmapratisthatvättatsäram hrdayam mahat

To be with and without waves etc. is the oceanhood o f  an ocean. 
These all inert and conscious is the essence o f  world. Because the 
importance (o f this world) is under the supreme consciousness. He 
is the heart and the great essence.

<t«tt %  W W  i

fsRT
tathä hi sadidam brahmamülam mâyândasamjmtam. (186) 
icchäjnänakriyäroham vina naiva saducyate

tacchaktitritayärohädbhaviye cidätmani. (187)
visrjyate hi tattasmädvahirvätha visrjyate

This truthhood (sat) is the action o f brahma, its name is mäyända. 
Without the germination o f will, knowledge and action, this state is 
not called so. By the germination o f these three powers, this world 
originates in bhairavTya cit agni, and outside this, only the similar 
appearance dwells.

'îtcTT i

evam sadrüpataivaisâm satâm saktitrayâtmatâm.(188) 
visargah parabodhena samâksipyaiva varíate

Thus this truthfullness o f  truth (universe etc.) only gleams by 
unifying the power-triad and re-creation with absolute 
consciousness.
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doH^cf g i'^ tJ lp H f^cd irM d H , I
3T^Fkrqxm W m tv^f W rs -a ^ r^  

tatsadeva bahlrupam prägbodhägniviläpitam. (189)
antarnadatparämarsasesibhütam tato ’pyalam 

■älrHcc<A=( ^ iy ik i ^liV dr^d-M Jll^K Id, i 
'^'íHIrH'+idl Ard ^K I'cH ÍH

khätmatvameva sampräptam saktitritayagocarät.(l 90) 
vedanätmakatämetya samhärätmani Uyate

This true world gleame outside first and then goes ashtray in the 
fire o f consciousness and again by internal sound, appears. After 
that, the reflection remains. Again after that, it attains void. And 
then, by the unification o f three powers, attaining pain, it dissolves 
in the form o f  destruction.

w s t  ^  ë-HdH, I
idam samhärahrdayam präcyam srstau ca hrnmatam. (191)

This innate seed is considered as ‘heart’ in the context o f  creation 
which is the heart o f dissolution.

STFfftc^TTgHcí Uohl!?|dl I

etadrüpaparämarsamakrtrimamanävilam 
ahamityähuresaiva prakäsasya prakäsatä. (192)

u.d¿14 fF h-5)iui¡
f^rr^Ft ^i^Toii ^  ftïïT i

etadviryam hi sarvesäm mantränäm hrdayätmakam 
vinänena jadäste syurßvä iva vinä hrdä. (193)

The recollection o f  such kind which is not artificial and drossless, 
is considered (by the scholars) as aham (recollection). This is the 
lightness o f light. This is the seed o f all syllables (mantra) as heart. 
Without this, they (mantras) turn inert, like an individual without 
heart.
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yiu-M làl T f?T^  -ÇT ■Çmfs'ÇîT ^ W t I

akrtrimaitaddhrdayârüdho yatkihcidâcaret 
prânyâdvà mrsate vâpi sa sarvo ’sya japo matah. (194)

On this non-artificial heart, whatever a sâdhaka does firmly, 
breathes or thinks, all this is considered his japa.

PihT<M¿ d id iw  «TTT
■̂ fŴ RT

yadeva svecchayä srstisväbhävyäd bahintarä 
nirmïyate tadeväsya dhyänam syätpäramärthikam.(195)

W hatever (the yogind) creates outside or inside naturally out o f the 
nature o f creation, is his concentration (dhyana) for all.

P u i^ l^  fw f^Krrffei ttPt

m ëîTfïPn : ft«T?TT I

niräkäre hi ciddhämni visväkrtimaye sati 
phalärthinäm käcideva dhyeyatvenakrtih sthitâ. (196)

When the formless citdhäma acquires the form o f  world, any form, 
for those who desire for fruit (result), becomes their thing to be 
concentrated (dhyeya).

194



SRÏT ANTRÄLOKAH

■q«TT W^RTc^ofsfq
’íqzqvÍA)^ TïTTr̂  I

y  at hä hyabhedätpürne ’p i b hâve jalamupâharan 
anyäkrtyapahänena ghatamarthayate rasât. (197)

■ ^ T t^ r^ T ^ frf : >+nriíqqicrH 'ii*^ I

tathaiva parame sänaniyatipravijrmbhanät 
köcideväkrtih kahcit sûte phalavikalpanâm. (198)

As a person who brings about water, out o f  nonduality, inspite o f 
completing the emotion, and by disregarding other forms, desires 
only for pot, according to his necessity, similarly, out o f  the 
ecstasy o f  the destiny o f great lord, any form desires (imagines) for 
one fruit.

T̂FT ^TT<̂ feT
fq^cnqjRiíq) WT I

yastu sampürnahrdayo na phalam ñama vañchati 
tasya visvâkrtirdevï sä cävacchedavarjanät. (199)

The person who desires no fruit having full touch or advice, for 
him, deity is full o f  form, in the form o f infite limit.

-MlPm  ■Weilet,

4iu(dt"M f ^ f d i è  ■gsT T̂T "çrri
kule yogina udriktabhairavïyaparâsavât 
ghürnitasya sthitirdehe mudrä yä käcideva sä. (200)

The state is called mudrä which reflects in the body o f  yogina by 
dint o f the effect o f absolute bhairava aesthetic when he matures 
his state o f  kula.
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^ l^cfirM Íy< H lt* ft'M y^d ')yfifl* = l: R’ l'lsft I

antarindhanasambhâramanapeksyaiva nityasah 
jâjvalityakhilâkçaughaprasrtograsikhah sikhï. (201) 

d i^ )  ■f^TFrr^T^r -h- h^ :
¿à-d-M-d) TpBêjf^r ^H +4PiÎH oidm  

bodhâgnau tâdrse bhâvâ visantastasya sanmahah 
udrecayanto gacchanti homakramanimittatâm. (202)

The fire bums within daily having excrutiating flame out o f the 
expansion o f  all sense-groups. All emotions while entering into the 
fire o f  consciousness transform into the cause o f homakrama' by 
stimulating more pure glow o f that bodhägni.

■4 ^tf^ddHA^IHSflíd-dMIdUÍdfadH. 
ü iV ll^l f d ^ d - d d ^ f t l d t r ä  "îT: I

yam kahcitparamesänasaktipätapavitritam 
purobhâvya svayam tistheduktavaddïksitastu sah. (203)

He, who contemplates over a person, is purified by the grace o f 
great lord, him self becomes dïksita (initiated), who lives like 
initiated by the grace o f  lord (same as the described person).

^4fct ^ 4 4 : ■qRTTT çT«TFftc*Î fd^fUdH. I 
japyädau homaparyante yadyapyekaikakramani 
udeti rüdhih parama tathâpïttham nirüpitam. (204)

Though from japa  to homa, in each action arises growth, yet it is 
said (for the reason o f  interest and ability).

1. Offering oblations to gods by throwing ghee into the 
consecrated fire, one o f the five daily yajña, to be performed by a 
brähmana
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"cnurrnY AUdl^JIHMchfir^dlH^ I 
yathâhi taira tatràscah samanimnonnatâdisu 
citre dese vâhyamâno yâtïcchâmâtrakalpitâm. (205) 

crsrr ^Tfèrfèf^nP-T: Yir^refRçRif^fvr:
'-"rÿtfvRfvRfr t #  ?qrfwcrr i

tat hä samvidvicitràbhih säntaghoratarädibhih 
bhañglbhirabhito dvaitam tyäjitä bhairaväyate. (206)

As a horse gets the imaginative situation only out o f  his desire 
inspite o f  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 o f  bhairava.

■̂ «rr ■3* : ^
«ijfr ^fcct fñ^nvCR: I

yathä purahsthe mukure nijam vakrtam vibhävayan 
bhüyo bhüyastadekätma vaktram vetti nijätmanah. (207) 

<T*TT

tathä vikalpamukure dhyänapüjärcanätmani 
ätmänam bhairavam pasyannacirättanmayibhavet.(208)

As a person repeatedly sees his face in the mirror and feels the 
reflection o f  the face is not different from his real face, similarly 
one who regards him self as bhairava in the mirror o f  ideation o f 
meditation, worship etc. becomes as bhairava (attains the state o f 
bhairava fully) immediately.
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cFipftvr^R '=rr*T lITfft:
■'jftRTRT W  4>IMI H  I

tanmayîbhavanam nâma prâptih sânuttarâtmani 
pürnatvasya para kästhä setyatra na phalântaram. (209)

The meaning o f  tanmaylbhäva is attainment (gaining) o f  the state 
o f  anuttara (siva bhäva). This is the final limit (limitless) o f 
fullness. After this no other fruit remains to attain.

■met ■HcfH'iyW ?T5f <rsr 
appftqft f t  i

phalam sarvamapürnatve tatra tatra prakalpitam 
akalpite hi pürnatve phalamanyatkimucyatäm. (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!

f t?  ■qnftrftT: f t t s f t  ch^ iP t Rftft

esa yägavidhih ko 'pi kasyápi hrdi varíate
yasya prasidecciccakram drägapascimajanmanah.(211)

The miraculous yägavidhi happens in the heart o f  such fortunate 
who is new in his final life and becomes the right receptor o f cit- 
cakra. Lord gives his grace to him happily.
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3T 3Î  - q p t  4 Id ) ■(f ' Î cd 

« l=h ■ U d W 'H H i 'Î I  I F  :  I

atra y  âge gato rüdhim kaivalyamadhigacchati 
lokairalokyamâno 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.

arsr HW: -WHMK
atra näthah samäcäram patale ’städase ’bhyadhät

The great lord has expressed views in this context in the eighteenth 
chapter (o f mâliriïvijayatantrd).

]»cr diPM ^
nätra suddhirna cäsuddhirna bhaksyädivicäranam. 
na dvaitam näpi cädvaitam liñgapüjádikam na ca

h  círqltc^rpfr
■HuRuFdi ^rrfd

(213)

na cäpi tatparityägo nisparigrahatápi va. (214)
sa parigrahatä väpi jatäbhasmädisarngrahah

H sMldlHl -d<un^íT)} I

tatty ago na vratädinäm caranäcaranam ca y  at. 
kseträdisampravesasca samayädiprapälanam

fcftfo^^r -cdR yfdR)t>n(l

(215)

parasvarüpalingädi nämagoträdikam ca y  at. (216)
näsminvidhiyate kiñcinna cäpi pratisidhyate 

R i l e d  « = f A = i M  y  i d  R i i P t  ^  I

fd r
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vihitam sarvamevâtra pratisiddhamathäpi ca. (217) 
kirn tvedatra devesi niyamena vidhïyate

WöFT cf«Nr -fPR I^^
tattve cetah sthirJkäryam suprasannena yoginä. (218) 
tacca yasya yathaiva syätsa tathaiva samäcaret 

"P lT ^ T f^ rcc n ^  y -= 5 rR t I

^  ^W : -ÇT 4^HMp)ÍHc(|W-mi
tattve niscalacittaptu bhunjäno visayänapi. (219)
na samsprsyeta dosah sa padmapatramivâmbhasâ

faqmssiR.H^iRU't.äi i
Rrft ^  ■guft -agsjVn

visâpahârimantrâdisamnaddho bhaksayannapi. (220) 
visam na muhyate tena tadvadyogï mahàmatih

In this (state o f saivabhävd), nothing remains, neither purity nor 
impurity, nor thought o f eatable-noneatable, nor worship o f  phallic 
image etc., nor its renunciation, neither taking nor non-taking, nor 
accumulation o f  matted hair or ashes, nor its renunciation, nor 
performance o f  religious austerity etc., entering into region etc., 
rituals o f  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 
devesil but o f 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 o f  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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a r^ js  ftr ^ st HW TTT^-J-iíRi^n. I 
MchlVIdlfdR+c) ftiï

asuddham hi katham nâma dehâdyam pâncabhautikam.(221) 
prakäsatätirikte kim suddhyasuddhï hi vastunah

How can matter like body consisting o f  five physical elements be 
purified! Except light, purity or impurity o f  matter does not matter.

^  HIcHrAI I

asuddhasya ca bhävasya suddhih syättädrsaiva kim. (222) 
anyonyäsrayavaiyarthyänavasthä itthamatra hi

What o f purity o f  impure matter (by impure matter)? In this way, 
impurity rises like anyonyäsraya, vaiyyarthya and anavasthci.

■'jfsrat ■STëfcT: ^ p s r^ tö f  tRpHtHRTSTT I
=t>H :

prthivJjalatah suddhyejjalam dharanitastathä. (223) 
anyonyäsrayatä seyamasuddhatve ’pyayam kramah

■̂ rrgcfr ^nfW r "^FfTF^rmRTFT 
asuddhäjjalatah suddhyeddhareti vyarthatä bhavet. (224) 
väyuto värino vâyostejasastasya vänyatah

Earth is purified by water and water is purified by earth. This is 
fault or impurity o f  anyonyäsrayatä. 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.
^P*?TT I

bahurüpädikä mantrah pävanättesu suddhatä. (225)

There are several kind o f mantras. Purity lies in it for mantras are 
by holy nature.
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H^il: mR  H Tf?rr
ÍVMirHdi ^  ¡(j,Cs4R <n¡rrfq ttt ^  Rrrtp i 

manträh svabhävatah suddhä yadi te ’pi na kim tat hä 
sivätmatä tesu suddhiryadi taträpi sä na kim. (226)

The question is, if  mantras are naturally pure, why earth etc. 
matter is not pure by nature? If .«va-purity lies in those mantras, 
does that i/va-purity not lie in matter like earth etc.

R mich^ imR ^ h  t  H^tj, m r f^ q ;

sivätmatväparijhänam na mantresu dharädivat 
te tena suddhä iti cettajjñaptistarhi suddhatä. (227)

As the knowledge o f  szvo-ness exists in earth etc., that kind o f 
knowledge is not available in mantras. If these are pure for siva- 
ness, that is due to the purity o f jhapti.

•MlpH Trfrt -ÇTT ^IliTd R f^ -Ä d l

yoginam prati sä cästi bhävesviti visuddhata 
nanu codanayä suddhyasuddhyädikaviniscayah. (228)

And for a yogina, the knowledge o f i/va-ness dwells in his 
feelings, so for him, there exists purity in his feelings. The 
question is, the determination o f purity and impurity depends on 
vidhivakya, not on tantral

202



§RÎT ANTRÄLOKAH

TTStM ^ÎT f ë ld ï f td l

■ r̂r w ríT c f tfc r  "^ tc K ^ r^ r  y fa d iid d H . i 

itthamastu tathäpyesä codanaiva sivoditä 
kä syâtsatïti cedetadanyatra pravitänitam. (229)

Answer is, this is right but this vidhiväkya is also sivokta, i.e. full 
o f  knowledge said by siva himself. If  one asks which is relevant, 
vaidika or täntrika vidhiväkya, that is answered elsewhere.

^  Trr
vaidikyä bädhiteyam cedviparitam na kim bhavet

If we say, due to vaidika vidhiväkya, täntrika vidhiväkya will be 
obstructed, then why should its opposite not be possible?

f è r i r r ^ f ^ r ^ r c T :  i

samyakcenmanya.se bädho visistavisayatvatah. (230) 
apavädena kartavyah sämänyavihite 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.

^  dc^«íifaíd  i
■jftr i t  eran -di^Ri cifufdH,

suddhyasuddhi ca sämänyavihite tattvabodhini. (231) 
pumsi te bädhite eva tathä cätreti varnitam

The arrangement o f 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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^  cTRF^ I

närthavädädisankä ca vâkye màhesvare bhavet. (232)

In the sentence, told by great lord, does not exist even doubt of 
meaningness etc.

ft? ct*TT •dR-'Hcl Erleid 'M d^

■szfmrf^^r P ftP  fíT«¿n«fd¡ tjPt i 
abuddhipürvam hi tathä samsthite satatam bhavet 
vyomädirüpe nigame sañká mithyärthatäm prati.(233)

In that way, like sky, doubt raises out o f  ignorance about the 
falsehood o f nigam i.e. veda.

^ii^irM di fçsTcfr ■pTwtrt^ "^rrfq ^tr#Pr i 
anavacchinnavijhänavaisvarüpyasunirbharah 
sästrätmanä sthito devo mithyätvam kväpi narhati.(234)

But the deity, fulfilled by the worldliness o f infinite, integral 
science, is present in the scripture o f tantra. So, this does not like 
falsehood in any where.

■*TOT IdWI^ÍISfoK: 
fdM I^: -it ct*TT f^Tct: I

icchävänbhävarüpena yathä tisthäsurUvarah 
tatsvarüpäbhidhänena tisthäsuh sa tathä sthitah. (235)

As when the lord desires, desires to set in the form o f  emotion, so 
he who desires for the same, sets himself in the same state.
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srefcn^rslq
w id r ^ i  ■q̂ r ■g; Tt o f f f : i 

arthavâdo ’pi yatrânyavidhyâdimukhamïksate 
tatrâstvasatyah svàtantrye sa eva tu vidhâyakah (236)

Where there exists the expectation o f other arrangement by the 
meaningism, inspite o f being the false, the Lord acts freely.

i
vidhiväkyäntare gacchannangabhävamathäpi vä 
na nirarthaka eväyam samnidhergajadädivat. (23 7)

This (meaning-ism) is not meaningless for it attains the añgabháva 
within vidhivâkya, like word igajada' etc.

d<U£cH TTcRÍ i
svärthapratyäyanam câsya svasamvittyaiva bhâsate 
tadapahnavanam kartum sakyam vidhinisedhayoh. (238)

Its self-conscience too is possible through its own consciousness 
(samvitti). I f  this does not take place, the apahnava can be possible 
o f vidhi and nisedha (arrangement and prohibition).

yuktascäträsti väkyesu svasamviccäpyabädhitä 
yä samagrärthamänikyatattvaniscayakärinl (239)

There are reason about sentences and relentless consciousness too. 
This (supreme consciousness) determines the element (real-ness) 
o f complete meaningfull ruby.
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^ rc ^ r  t̂t diH ifo: ychIRfdi 
S T ^ r  r̂fcT - ç j f è f ^ ^ d H .  I

■HÎdcdgld-MdlM-i ■çri '^JSr’Td': ftsTcT^ 
mrtadehe ’tha dehotthe yâ câsuddhih prakïrtitâ 
anyatra neti buddhyantâmasuddham samvidascyutam.(240) 
samvittadàtmyamàpannam 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 o f  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.

dW-d I
srïmadvïrâvallau coktam suddhyasuddhinirüpane. (241)

That is said in the demonstration o f purity and impurity in 
srimadvlraval i.

■çrèfat °H3=h) dlR -d

dig Glid'd I
sarvesäm vähakoßvo nästi kiñcidajívakam 
yatkihcijßvarahitamasuddham tadvijänata. (242)

Individual soul is the holder o f  all. Without an individual soul, 
nothing exists. And that which is devoid o f soul, is to be 
understood as impure.

tasmädyatsamvido nätidüre tacchuddhimàvahet 
avikalpena bhävena 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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c’ita<i*«*iuii«f ^  aonorq 1f: ínflÍMd*^
■^fF: U oW fa ^  H itfq d , I

tPTT^rd TJcíFt f V ^ r̂ )^d-<M^4Hlc1v 
lokasamraksanártham tu tattattvam taih pragopitam 
bahih satsvapi bhávesu suddhyasuddhi na riilavat. (244) 
pramätrdharma eväyam cidaikyänaikyavedanät

They concealed that element for the preservation o f  loka. Purity 
and impurity do not exist like riila quality in the matters which are 
present outwardly. This is the religion o f experient for the unity or 
divergence o f supreme consciousness.

yadi vâ vastudharmo ’pi mätrapeksänibandhanah. (245) 
sauträmanyäm surä hotuh suddhänyasya viparyayah

Or, if  one considers that as the religion (nature) o f thing, that is so 
for the expectation o f experiment. In yajña (sacrificial rite), 
sautrâmani is purified for sura hota (alcohol and sacred syllable 
speaker), and regarded impure for the others.

3T~R -c ik d u i ^  i

anena codanänäm ca svaväkyairapi bädhanam. (246) 
kvacitsamdarsitam brahmahatyävidhinisedhavat

So, somewhere the obstruction o f arranged sentences is shown by 
own sentences like, arrangenment and prohibition for the sin 
regarding brahma (i.e. killing o f  brahma).
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i : I
^  '»-TFTtt TFT 'HèV«=K:

H <PR«( ¿ fè  u I fa  sU ^ I R cIH. I

doKlcvU^ÍSfltAJI^
bhsksyädividhayo ’pyenam nyäyamäsritya carcitäh. (247) 
sarvajhänottarädau ca bhäsate sma mahesvarah 
nararsidevadruhinavisnurudrädyudiritam. (248)
uttarottaravaisistyät pürvapürvaprabädhakam

The arrangements concerned to joy etc. are settled on the basis of 
logic. In sarvajmnottara etc. (scriptures), Lord says, this causes 
obstruction for initials because this is special in predicate in the 
sayings o f  man, seer, deity, creator {brahma), preserver (visnu) and 
dissolver {rudra).

1  <KNH I
""fa

na saivam vaisnavairvâkyairbâdhanïyam kadäcana. (249) 
vaisnavam brahmasambhütairnetyädi paricarcayet

One should not obstruct saiva sentences by vaisnava sentences, 
and vimuväkya should not be obstructed by the sentences of 
brahma, not even discussed these (väkya is sabda or word 
actually).

bädhate yo vaiparJtyâtsa müdhah päpabhägbhavet. (250)

The fool, who obstructs from the diverse order (opposite), gets the 
result as punishment.
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d <r*H I -MI

• U ld ^d 'd ' ‘P r t  I

tasmänmukhyatayä skanda lokadharmänna cäcaret 
nänyasästrasamuddistam srotasyuktam nije caret. (251)

That’s why O skandal You should not act mainly according to 
lokadharma (general rituals). And should not act in your scripture 
according the other scriptures.

■ïTcfr d£JpM ^ r a f q  pHçvpMdH.

yato yadyapi devena vedädyapi nirüpitam
tathäpi kila sankocabhäväbhävavikalpatah. (252)

Though the Lord has described and created veda etc., yet this is 
done according to the feeling o f contraction (sañkoca) and the 
ideation o f crisis.

■H^Yddttd^H T O  ^MMlPtdH, 
fdcHWdKd^lH MPd^H I

sankocatâratamyena pâsavam jhânamïritam 
vikäsatäratamyena patijñánam tu bâdhakam. (253)

The knowledge produced from the harmony with contraction is 
called päsava (knowledge). Patijñána, created from the harmony 
with development causes obstruction.
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^  âdÎH< ^
M|41atA < + c1><Í c l^ K c M c ^ ÍH e A  ô f«T ^  I

idam dvaitamidam neti parasparanisedhatah 
mâyïyabhedaklrptam tatsyädakälpanike katham. (254)

The knowledge, produced in the form o f mutual prohibition like 
‘this is dual’ ‘this is not’, rises from the divergence o f mâyïya. 
How can this be possible about non imaginary knowledge?

â.a i âa fa Wir«t "înrê" i
ukatam bhargasikhäyäm ca mrtyukälakalädikam 
dvaitädvaitavikalpottham grasate krtadhïriti. (255)

This is said in bhargasikhâ that an obliged yogin assimilates the 
knowledge whish is derived from the ideation o f dual-nondual 
death, käla and kalä.

■RtSTF^
■fèfTcfTrRcTTfèf̂  I

siddhänte lingapujoktä visvädhvamayatävide 
kulädisu nisiddhäsau dehe visvâtmatâvide. 
iha sarvätmake kasmättadvidhipratisedhane

(256)

In the philosophy o f saivasiddhänta which describes 
visvädhvamayatä, there is arrangement o f phallus worshiping. This 
is prohibited in kaula philosophy which considers body as the 
resemblance o f all adhväs. In this all-inclusive philosophy, why is 
there arrangement and its prohibition?
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^ ¿ iR  rqmYs^r
niyamänupravesena tädätmyapratipattaye. (257)
jatädi kaule tyâgo 'sya sukhopäyopadesatah

There is the arrangement o f matted hair etc. with entry into the 
austerity when harmony lies with Lord but in the kaul seat, 
renunciation o f  matted hair etc. is stated for sayings o f  sukhopäya 
prevails.

^  ^31«íc1Klr«tyfdy<x1>í| I 
H^I*í*lMÍ<^MyídH<xl4

vratacatyä ca manträrthatädätmyapratipattaye. (258) 
tannisedhastu manträrthasärvätmyapratipattaye

The praxis o f  austerity is for the harmony with the meaning o f 
mantra and its prohibition is for the feeling for all as the same self 
with the meaning o f mantra.

yèhrfr "fW m Frrè i

ksetrapïthopapîthesu praveso vighnasäntaye. 
manträdyärädhakasyätha talläbhäyopadisyate

(259)

To enter into ksetrapitha and upapïtha is for the peace aginst 
obstruction (to calm down), and this entry is said for the benefit o f 
siddhi for the worshipper o f  mantra etc.
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kseträdigamanäbhävavidhistu svätmanastathä. (260) 
vaisvarüpyena pürnatvam jñátumityapi varnitam

This is also said that the principle o f prohibition for the going of 
field etc. is for the knowledge o f completeness by the worldform- 
ness as told earlier.

*k«|U |d^l cKrTÖSl P'llcdcr^R ̂  i\
samayäcärasadbhävah pälyatvenopadisyate. 
bhedapränatayä tattattyägättattvavisuddhaye

(261)

samayädinisedhastu matasàstresu kathyate. (262)
nirmaryädam svasambodham sampürnam buddhyatämiti

The preaching o f  time-discipline is being practiced for the 
prohibition o f  object-ness in the form divergence. In the mata 
scriptures, there is the prohibition o f time-disciplene. (It suggests 
that) one should know the infinite self-conscious-ness fully.

VRFfhrfmt «fcrtocjj ír  i

parakiyamidam rüpam dheyametattu me nijam. (263) 
jvälädilmgam cänyasya kapälädi tu me nijam

The form o f  paraklya is my own (form) worthy to contemplate. 
(One should contemplate as) flame etc. the liñga o f  other are mine 
too, and also the head etc.
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3 ÍT fS 7 T^ TC TTW ^ íf^ T T frTa n fk  I

ädisabdättapascaryävelatithyädi kathyate. (264)

(In that verse) by the term ‘adi\ tapasa, carya, vela, àtithya etc. 
are being stated.

T̂T*T t!l fíFcTÍV IMIéJ-dA cT't-M TTR

TfH ^  I
näma saktisivädyantametasya mama nänyathä 
gotram ca gurusamtäno mathikäkulasabditah. (265)

(It should be understood as) according to this (salva principle), 
from sakti siva to other, all is my name only. The tradition o f 
teacher is called gotra. This is referred by mathikä and kula.

cPrefarêtfftîtTT

<i<i,4»A,ui e^Hlai HIHIHI Rhä-hbRi :
srïsamtatistryambakâkhyâ tadardhämardasamjmtä 
itthamardhacatasro ’tra mathikäh sänkare krame. (266) 
yugakramena kürmädyä minäntä siddhasamtatih

This tradition o f  teacher (mentioned in the eighth verse o f first 
chapter) is known as the name o f tryambaka. Its half is concerned 
with name (ämarda). Thus in this saiva Krama, there are four and 
half mathikäs. By the krama o f  era o f siddha-tradition, it is from 
kürma to mana.
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34|RVI«^H R  ’ER  Mc-crO M lcSR ylddiH , I 

^Rl ï£*-HÎcI "ê^î R  f^Erpt fom<.R-«4a*  ̂
âdisabdena ca gharam pallîpîthopapîthakam. (267) 
mudrâ chummeti tesâm ca vidhânam svaparasthitam

(In the previous verse) ghara, pallî, pïtha, upapitha, mudrâ, 
chummâ etc. are the names derived from the word ‘‘âdï’ and put in 
the order o f  its own samtati krama.

d K Ir^ y íd M cc* ) %  ^TcTFT I

tàdâtmyapratipattyai hi svam samtänam samâsrayet. (268) 
bhuñjíta püjayeccakram parasamtâninâ nahi

To attain the state o f harmony (tädätmyabhäva), one should stay 
mentally as one’s child. One should not enjoy or do cakrapüja 
with the other tradition’s people.

U .d ^  "HcTTTTF^ id fa -S  <s|u^HI W :  I 

3T@TJ^5fq -q\ W*T?t

etacca matasâstresu nisiddham khandanâ yatah. (269) 
akhande ’pi pare tattve bhedenänena jäyate

Its prohibition is stated in the matasâstra, for it rejects the idea o f 
divergence in the integral supreme principle.

t^y ^ V IlR  ■UdHÍd-MHI-dd : I

evam ksetrapravesädi samtânaniyamântatah. (270) 
näsminvidhiyate taddhi sâksânnaupayikam sive

Hence, in the trikasâstra o f anupâya, there is no arrangement from 
ksetrapravesa (entrance into the field) to samtâna niyam.
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-T aV'H ^  Pl¿l«ír ¿ IH  TU xTr^F^T  ^ < > 5 ^  I 

na tasya ca nisedho y  anna tattattvasya khandanm. (271)

Here is no prohibition o f  it for there is no rejection o f that principle 
(of element, field, divergence etc.).

fa^dlcHH) %  ^T«TRT f%f¿bíeid1
"fWftrff^ífr en ^i+dl h  i

visvâtmano hi näthasya svasminrüpe vikalpitau 
vidhirnisedho vä saktau na svarüpasya 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 o f 
great Lord in the image o f world.

-çt yi ĵ-kKi dii^)is«r w  i
¿hiífd -afEFíf

paratattvapravese tu yameva nikatam y  add
upäyam vetti sa grähyastadä tyäj’yo ’tha vä kvacit. (273)
na yantranätra käryeti proktam sntrikasäsane

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 o f  self-suffering, as is told in trikasästra.
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31HIHHÍ ^Tcfrrr ^  -ÇTEf

samatä sarvadevänämovallmantravarnayoh. (274) 
ägamänäm gafinäm ca sarvam sivamayam yatah

There esists same-ness in all deities, in ovalll, mantra, varna, 
ägamas and gatis (movements) because all is imz-ness.

sa hyakhanditasadbhävam sivatattvamprapasyati.(275) 
yo hyakhanditasadbhävamätmatattvam prapadyate

The yogina, who attains the self which is integrally truthfull, 
attains the i/va-hood (sivatattva) which is also integrally truth- 
ness.

’-FT ’-IW 
TTcf ^  "RfWr

ketakikusumasaurabhe bhrsam bhmga 
eva rasiko na maksikä 
bhairavîyaparamâdvayârcane ko 'pi 
rajyati mahesacoditah. (276)

In the odour o f  ketakï (flower), a bee involves, not the flies. 
Similarly, in the worship o f absolute non-dual element of 
bhairava, having the grace o f mahesa, only a rare person involves.
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fèniHld w rd W r *<4<4¿)=) 1
asminsca yäge visrântim kurvatâm bhavadambarah 
himanïva mahâgrïsme svayameva vilïyate. (277)

For them who rest in the yaga o f  mahesvara, the expansion o f 
world dissolves in themselves, as ice in the season o f extreme 
summer.

3TÖT cHÍdil^^’l ^rmfcTSTtf^rW 
«fl4«fl-iPh*i<=i o R - h-<*>)•>Í4 «tij ifèiïft' «pr: I 

alam vátiprasañgena bhüyasátiprapañcite 
yogyo 'bhinavagupto ’sminko ’pi yägavidhau 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).

ityanuttarapadapravikäse säktamaupayikamadya viviktam.

hence, säktopäya is explained here in order to development o f 
anuttara-pada.
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Glossary of Technical terms

A i s t )
A : Short form o f  anuttara, symbol o f 

Siva.
Akula : Siva
Agni : Pramätä, knower, subject.
Agnistoma : Consecration o f fire ( one can go 

through the sixth prasna o f  
Baudhyana - srauta - sütrd) o f  fire.

Ajñana : The Primal limitation, mala. 
ignorance (not the absence o f 
knowledge).

Advaya : Without a second, unique, sole.
Adhvan : The same ‘ adhvä' purusa and 

vachana in Sanskrit Grammer. One 
can consult the verse 87 o f 
Ratnatryapariksä o f  Srikanhasüri in 
‘Astaprakaranam ’.

Adhvä : Course or path. There are two groups 
o f adhvä. Desädhvä (kalä, tattva, 
bhuvand) and Kälädhvä (varna, 
mantra, pada). Desädhvä is Prakäsa 
and Kälädhvä is Vimarsa. Snddha 
adhvä is the intrinsic course, the 
supramundane manifestation. 
Asuddha adhvä is the course o f 
mundane manifestation.

Adhisthäna : Substratum, support.
Anacka : Sounding the consonants without the 

vowels, concentrating on any mantra 
back to the source where it is 
unuttered.
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Anirvacanïya 
Anugraha 
Anuí tara

Anuttara dhâma 
Anupâya

Anumâna 
Anu

Apâna

Atma-vyapti

Ätma-visränti 
Ädi koti

Änanda

Anand-upäya

Änanda rasa

Unutterable, indescribable.
Grace.
The Highest, the Supreme, Parama 
Siva, the Absolute, one then whom 
nothing is higher, the vowel ‘a ’. 
Abode o f Anuttara
spontaneous realization o f  Self 
without any special effort.
Inference.
One who breathes, the jiva, the 
empirical individual, the limited, 
conditioned, the experient whose 
predominant nature is the empirical 
mind.
The vital väyu that goes downwards, 
the inhaled air.

Ä(3TT)
Realization o f the self without the 
realization o f the all-inclusive Siva- 
nature.
Resting in the Self.
The first edge or point i.e. the the 
heart from which the measure of 
breathy is determined.
Bliss, the nature o f  Sakti, the 
essential nature o f Parama Siva 
along with Cit, the letter ‘a ’. 
Realization o f  S/va-nature without 
any yogic discipline. Also known as 
Anand Yoga ox Anupâya.
The transcendental state o f asthetic 
rapture.
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Änanda saht i 
Äbhoga

Para sakti releasing delight. 
Expansion. Camatkära or spiritual 
delight.

Ämarsa
Ävesa
Äßväda
Äksepa

Self experience. 
Entry, absorption. 
Taste.
Superimposition.

Icchä
Icchä upäya

1 ( 1 )
Will, the letter’ ‘T  (i). 
Sämbhava-upäya, also known as 
ichhäyoga.

Icchä-Sakti The inseparable innate Will Power o f 
Parama Siva, the inward state o f 
Parama Siva in which Jñána and

Idantä

Kriyä are unified, the predominant 
aspect o f sadásiva.
This - consciousness, objective 
consciousness.

Isvara-tattva
iOf)
The fourth tattva, counting from 
Siva. Jñána is predominant in this 
tattva.

Uccära
U (3 )
Holding the mind at rest on prana. A 
particular technique o f  concentration 
on Pränasakti under Änava upäya.

Utkränti
Udäna
Uddesa

Going up or out. Departure.
The vital vayu that moves upwards. 
Statement, illustration
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Udyama The sudden spontaneous emergence 
o f Supreme I-consciousness.

Unmesa Opening o f the eye. The 
externalizing o f Icchä Sakti, the start 
o f  world-process. Representing the 
letter V .

Unmanâ That which transcends manas. This 
Sakti is amätra, measureless and

Upadesä
Upamäna
Umä

beyond time.
The first uceara by a sage. 
Comparison, Resemblance.
The Icchä Sakti o f  the Supreme. U = 
Siva, mä = Sakti, the Sakti o f  Siva. 
Light or splender o f  Siva.

Ürmicakra
Ü 0*0
A form o f Samvit for worship.

Ojasa
O (3tV)
Vigour, energy, splendour, light, 
power.

Kañcuka
K a ( ^ )
The coverings o f  Mäyä. Throwing a 
pall ever pure consciousness {Suddha 
Samvid) and thus converting Siva 
into jiva.

Karana The means o f  jñána and kriyä. One 
o f  the änava upäyas in which the 
aspirant contemplates over the body 
and the nervous system as an 
aepitome o f the cosmos.

Kalanä
Kalo

Grasping.
Part. Particle. Aspect. The Sakti of 
consciousness by which all the 
thirty- six principles are evolved.
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Kälägni
Käla-adhvä

Kula

Krama 

Kriyä Yoga 

Kriyä Sakti

Ksa

Ksipra 
Ksubhita :

Kha
KhecarT

Kä(^FT )
A particular Rudra in Nivrtti Kalä. 
Varna, mantra and pada.

K u ( ^ )
Sakti manifesting herself in 36 
tattvas.

Kra C35-)
Realization o f self by means o f  Kriyä 
Yoga.
Änava upäya, also known as 
Kriyopäya.
The power o f assuming any and 
every form.

Ksa (ST)
Kûtabïja is a mystical name o f  the 
letter ksa. Technical name for the 
combination o f two halanta letter k 
and s.
Speedy, quick.
Shaken, agitated.

K h a ( ^ )
Äkäsa, space.
Sub-species o f  Vämesvarl Sakti, 
connected with the pramätä, the 
empirical self. KhecarT is one that 
moves in Kha or the vast expanse o f 
consciousness.

223



SRÏT ANTRÄLOKAH

Granthi

Cakra

Cakresvara

Cit

Citta

Citi

Cidànanda

Caitanya

Jiva

GaOH)
Psychic Tangle, psychic complex. 
Bondage costituded by the modified 
thoughts.

C a ( ^ )
The group or collective whole o f 
Saktis.
The master or lord o f  the group o f 
Saktis.
The Absolute, foundational 
consciousness, the consciousness that 
is the unchanging principle o f all 
changes.
The limitation o f the Universal 
Consciousnessness manifested in the 
individual mind, the mind o f 
empirical individualA 
The cosciousness-power o f  the 
Absolute that brings about the world- 
process.
The nature o f Ultimate Reality 
consisting o f  consciousness and 
bliss, the sixth stratum o f manda in 
uceara yoga o f  änava upäya.
The foundational Consciousness 
which has absolute freedom of 
knowing and doing o f jfiäna and 
kriyâ sakti.

The individual soul, the imperical 
self.
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Jïvanmukta : The liberated individual who while

Jïvanmukti

still living in the physical body is not 
conditioned by the limitation o f his 
subtle and gross constitution and 
believes the entire universe to be an 
expresson o f Siva or his highest self.

: Experience o f liberation while still 
living in the body. (Actually it is not 
experience but experiencing, what J. 
Krishnamurty used to coin).

Tattva
Ta (TO

: Thatness, principle, reality, the very 
being o f  a thing.

Tantra : Symbolic wisdom, directly 
communicated through a teacher. 
Sanketa vidyä guruvaktragamyä

Tejasa : Glow, glare, tap o f a flame, light, 
bright appearance.

Trika
Tri (t^T)

: The system o f  philosophy o f  the 
triad-Afara, Sakti and Siva or para, 
the highest, concerned with identity- 
Prakäsa, Vimarsa and their 
samarasya, parapara, identity in 
difference-/ce/2<ä, jñána and kriyä, 
and apara, difference and sense o f 
difference.

Trpta : Satiated, Contended.

Dikcari
D i( fë ) ,  D l ( ^ ) ,  D e ( t )

: sub-species o f Vämesvari, connected 
with outer sense.
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Divya mudrä : Khecarï mudrä.

Dïksâ : The gift o f  spiritual knowledge, the 
initiation ceremony pertaining to a 
disciple by which spiritual 
knowledge is imparted and the 
residual traces o f his evil deeds are

Desa adhvä
purified.

: kalä, tattva, and bhuvana.

Nöda
N a (^ T  )

: The first movement o f  Siva-sakti 
towards manifestation, the unstruck 
or unbeaten sound experienced in 
susumnä, when Sakti fills up the 
whole universe with Nädänta, she is 
designated as Nâda. This is also 
Sadäsiva tattva.

Nimesa
N i(  )

: Closing o f the eye-lid, dissolution of 
the world, the involution o f  Siva in 
matter.

Nirvikalpa : Devoid o f all thought-construct or 
ideation.

Nis kala : Partless, undivided, Siva above 
manifestation or creation.

Pahcakrtya
Pa ( XT )

: The ceaseless five-fold act o f  Siva- 
manifestation, maintenance o f 
manifestation, withdrawal of 
manifestation, veiling o f Self and 
Grace (srsti, sthiti, samhära, vilaya
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Pañca-sakti

Pati

Para
Para Pramätä 
Param $iva 
Parapara

Paramarsa

Parávák

Paräsakti

Parlksana
Pasu

Pasyant

Pasa
Pürnähantä

Prakäsa

and anugraha respectively), 
äbhäsana-rakti-vimarsana- 
bïjâvasthâpana and viläpana.

The five fundamental saktis o f  Siva- 
Cit, Änanda, Icchä, Jhäna and Kriyä. 
The experient o f  Suddha adhvä, 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 o f the 
Divine Mind that brings about 
manifestation, Logos, Cosmic 
Ideation.
The highest Shakti o f  the divine, Citi, 
Paräväk.
Test, Examination.
The empirical individual bound by 
avidyà or spiritual nescience.
The divine view in undifferentiated 
form, väk sakti, ready to create in 
which there is no difference between 
väcya (object) and väcaka (word). 
Bondage.
The perfect I - consciousness, non­
relational.
I - consciousness.
Light, the principle o f  self revelation, 
the principle by which every thing 
also is known.
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Prakrti
Prmäna
Pramätä
Prameya

Pratibhä

Pratyaksa
Pratyähära

Pralayäkala

Präcya 
Präna 
Präna-bJja 
Präyascita 
Paunsna jnäna 
Paurusa ajnäna

Paurusha jnäna

Prapañca

Bindu

Bija

The source o f objectivity.
Knowledge, means o f knowledge. 
Knower, subject, experient.
Known, object, object o f knowledge.

Ever creative activity o f 
consciousness, the spontaneous 
Supreme I- consciousness, Para 
Sakti.
Perceptible, perception.
Withdrawal o f the senses from their 
Objects.
One resting in Mäyätattva, not 
cognizant o f any thing, cognizant o f 
sünya or void only.
Foremost.
Vital power, vital energy, life energy. 
The letter ‘‘ha'.
Expitation.
Ultimate knowledge o f Purusa.
The innate ignorance o f Purusa 
regarding his real Self.
Knowledge o f one’s Siva nature after 
the ignorance o f one’s real Self has 
been eliminated.
Display, Manifestation

B a ( ^  )
The compact mass o f  sakti gathered 
into an undifferentiated point ready 
to create, undivided Light o f 
consciousness.
The active Light o f the highest Sakti 
which is the root cause o f the 
universe.
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Baindavi kalä : Svätantrya sakti, it is that freedom o f 
Parama Siva by which the knower 
always remains as the knower and is 
never reduced to the known.

Bauddha ajñána : The ignorance inherent in Buddhi by 
which one considers his subtle or

Bauddhajnäna :

gross body as the self on account o f 
asuddha vikalpas.
Considering oneself as Siva by 
means o f suddha vikalpas.

Bhävanä :
Bha( *T )
The practice o f contemplating or 
viewing mentally oneself and 
everything else as Siva, jñana yoga, 
Säkta upäya, creative contemplation, 
apprehension o f an inner, emergent 
divine consciousness.

Bhuvana adhvä : The third spatial existence, namely 
world. There are 108 bhuvanas,

Bhücari :
according to Abhinavagupta. 
Sub-species o f Vämesvari, connected 
with the bhävas or existent objects.

Bhoktä : 
Bhairava

Experient.
By the word Bhairava, Bhä means 
‘light’ and rava means connotes 
ravayati means ‘comprehends,, or, 
‘He whose light o f  consciousness 
joined with his power o f activity 
comprehends the universe in His 
self.’
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Bhairavï mudrä

Madhyadhäma

Madhyamä

Mantra

Mantresvara

Mala

Mahesvara 
Mätrkä 
Mätrkä cakra

Mäylya mala

Mäliril

when the entire concentration is 
centered inside while the eyes are 
open.

Ma (TfT)
The central nädi in the 
pränamayakosa, also known as 
brahmanâdï or Susumnä.

Sabda in its subtle form as existing 
in the antahkarana prior to its gross 
manifestation.
For Beva, it is mantra and for Devi, it 
is mahavidyä. It is called mantra, 
because it induces manana or 
reflection on the Supreme and it 
provides träna or protection from the 
whirlgig o f  trans-migratory life 
(mantra = man + tra, nirukti).
The experient who has realized 
Isvara tattva.
Dross, limitation, ignorance that 
hampers the free expression o f the 
spirit.
The highest lord, Parama Siva. 
Mother or power o f sound.
The group o f  Saktis pertaining to 
Mätrkä.
The limitation due to Mäyä which 
gives to the soul its gross and subtle 
body, and brings about a sense of 
difference.
Sakti o f  letters which holds the entire 
universe within itself and in which
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Mudrä :

the letters are arranged in an irregular 
way from ‘« a ’ to ‘pha '.
Mud (joy) + ra (to give).

Yajña : 
Yaga :

Y a ( ^ )
Sacrifice, Sacrificial rite. 
Täntrika synonyme for yajña.

Räga ,
R 00

: Passionate desire, one o f the 
coverings o f Maya.

Rudra (kâlâgni) resides in the lowest plane 
o f Nivrtti kalä, who destroys the 
lower self.

Rudra pramätä : 
Rüdhi :

Mukta Siva.
Growth, germination.

Vahnï : 
Vikalpa :

Va(-5r)
Fire.
Difference o f  perception, an Idea as 
different from another idea, ideation,

Vikalpa (Suddha) : 
Vijnânâkala :

thought-construct.
The fixed Idea that I am Siva.
The experient below Suddha Vidyä 
but above Maya who has pure 
awerness but no agency. He is free o f 
Karma and mâyiya mala but not free 
o f änava mala

Vimarsa : Self-consciousness or awareness of 
Parama Siva full o f  jñána and kriyä 
which brings about the world- 
process.
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Visvottïma
Visarga
Vedaka
Vedya

Transcendent.
Emanation.
Experient.
Object.

Sakti-Cakra 
Sakti tattva

Sa c ? r )
The group o f  twelve mahäkälis.
The vimarsa aspect, the second of 
the 36 tattvas.

Sakti-pcmcaka The five foundational sakti o f Siva, 
viz., cit, änanda, icchä, jnäna and

Sakti-pâta
kriyä.
Descent o f Sakti, divine grace by 
which the imperical individual turns 
to and realizes his essential divine

Säkta-samävesa
nature.
Identification with supreme 
Cosciousness by means o f Säkta-

Sabdarâsi
Sämbhavaupäya

upäya.
Multitude o f  letters.
Sudden emergence o f  Siva- 
consciousness without any thought- 
construct (vikalpa) by a mere hint 
that one’s essential Self is Siva, also 
known as Sämbhava yoga or

Sämbhava-samävesa
Icchopdya or Icchä- Yoga. 
Identification with Siva without any 
thought-construct born out of 
profound insight or Sämbhava

Siva : 
Sivaiparama) :

upäya.
The good. Prakäsa. 
The Absolute.
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Suddha Vidyä The fifth tattva, counting from Siva.

Sadadhvä
S a ( ^ )
The six forms o f manifestation-Three 
on the subjective side and three on 
the objective side.

Sañkoca
Sandhäna
Sthänu
Sañghatta

Sa r e )
Contraction, limitation.
Uniting. Joining.Union.
Firm, fixed, unmovable, immovable. 
Meeting.

Samvit Supreme consciousness in which 
there is complete fusion o f  prakäsa 
and vimarsa. Jnäna sakti. Svätantrya 
sakti.

Samvit-devatä From the macrocosmic point o f  view 
Samvit-devatäs are khecari, gocarl, 
dikcarJ and bhücarl. From the 
microcosmic point o f view, the 
internal and external senses are said 
to be samvit-devatä.

Sakala
Sadäsiva

All limited experients.
Sädäkhya tattva, the third tattva, 
counting from Siva

Samävesa Being possessed by the Divine, 
absorption o f the individual 
cosciousness in the Divine.

Savikalpa jrtäna Knowledge which is acquired 
through the judgem ent o f  Buddhi.

Säyujya The state in which the aspirant 
realizes identity with the Divine in 
the midst o f difference.

Soma Moon. Ähläda.
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Sthäna-Kalpana : A mode o f ànava upâya concerned 
with concentration o f external things.

Sphurattä : Gleam, a throb-like gleam o f the 
Absolute Freedom of the Divine

Svacchanda

bringing about the world-process, 
Spanda.

: the absolutely Free Being, Siva, 
Bhairava.

Svarüpa
Svasamvedana

: Essential Nature.
: An intuitive apprehension o f oneself 

without the aid o f internal and 
external sense.

Svâtantrya : Absolute Freedom o f will, Vimarsa 
sakti.

Sphuta : Burst, broken, split.

Ha
Ha (I? )

: Symbol o f Sakti or divine power.
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Index to Important Sanskrit technical words

Aghora
Anuttara

Anupäya
Änanda
Amrta
Kalä
Kala
Kall
Gîta
Ghora
Täla
DTksä
Dhvani

131
45, 53, 54, 59, 61, 80, 88, 89, 92, 101, 103, 105,
106, 112, 113, 114, 116,117,129,217,
45 ,59
80,118
107, 108
92, 100, 102, 112, 121, 122, 176,210
98, 124, 151, 178, 187,210
189
118
131, 197 
127
52, 56, 140, 156, 158, 161 
70, 102, 127, 191

Nada 4 9 ,9 3 ,1 1 5 ,1 2 1 ,1 2 6 ,1 8 9  
Paramesvara50, 58, 143, 145, 158, 172, 181
Prakááa

Pratibimba

Pratibhä
Bhäva

Bhairava

48, 51, 53, 61, 63, 64, 74, 93, 94, 95, 98, 99, 100, 
107, 185, 193,201
62, 68, 69, 71, 72, 73, 74, 75, 76, 77, 78, 79, 136, 
137, 138, 189 
80
49, 50, 53, 54, 56, 66, 106, 107, 110, 112, 120, 
134, 135, 173, 175, 182, 183, 184, 191,201
54, 109, 110, 115, 117, 121, 130, 133, 136, 148,
163,164, 197

BhairavT 47, 56, 61, 79, 135, 144, 175, 195, 216,
Mantra
Mahesvara
Mätrkä
MalinT
Moksa
Rasa
Räga

52,55 , 151, 158, 159, 161, 193 ,201 ,202 ,211 , 
52, 87, 90, 114, 204, 208 
115, 124 
115,124
50, 147, 150, 153, 166 
71,72, 122, 174 
147, 150

235



&RÍ T ANTRÀLOKAH

Râginï
Rudra
Rüpa

Vikalpa
Visarga

Sakti

Sâkta
Sabda

Sâmbhava
Siva

Sruti
Sadja
Spanda
Sparsa
Svatantra

Svabhâva
Svara
Samvid

Samâvesa
Jnâna

62, 188 
134, 187
45, 46, 54, 62, 64, 65, 67, 70, 72, 73, 74, 76, 83,
84, 89, 97, 98, 102, 104, 109, 110, 1 12, 113, 114, 
117, 125, 126, 129, 131, 133, 144, 188, 204
55
81, 99, 100, 101, 102, 103, 114, 116, 118, 119,
120, 121, 122, 124, 130, 192
52, 54, 80, 81, 82, 83, 88, 89, 90, 91,92, 100, 101,
104, 105, 108, 109, 113, 114, 115, 117, 118, 122,
126, 129, 130, 148, 152, 153, 165, 180, 192, 193,
213,
143
50, 51, 68, 69, 70, 71, 93, 115, 122, 123, 124, 155, 
170, 176, 190,213,214 
134, 136, 137, 139, 141, 149 
49, 50, 99, 100, 109, 115, 116, 120, 128, 139, 152, 
163, 166, 174, 202, 203 ,213 ,214 ,216  
70 
128
88, 118, 191
62, 65, 66, 71, 72, 73, 101, 104, 118, 122 
58, 61, 67, 74, 76, 96, 125, 136, 165, 172, 175, 
186
46, 115, 144, 147, 172, 183, 191
85, 99, 111, 127,
47, 79, 85, 86, 96, 97, 117, 118, 129, 134, 138, 
143, 167, 168, 175, 183, 186, 188, 191
92
54, 56, 57, 91, 109, 130, 158, 159, 160, 164, 167, 
178, 189, 192, 209

236



S RÎT ANTRÄLOKAH

Bibliography

1. A Journey in the World of Tantras, M a rk  S. G.
D y czk o w sk i, Indica Books, 2004 .

2. Abhinavagupta, K. C. P a n d ey , Chaukhamba
Amarbharati Prakashan, Varanasi, 2 0 0 6 .

3. Abhinavagupta and his works, D r. V. R a g h a va n , 
Chaukhamba Orientaba, Varanasi, 1981 .

4. Abhinavagupta’s commentary on the Bhagwat 
Gita, trans. by B o ris  M arja n o vic , Indica Books.

5. Abhinavagupta's contribution to the solution of
some problems in Indian Musicology, an article of 
Jaideva Singh in the journal 'evam' titled
'Abhinavagupta, Reconsideration', ed. by 
Makarand Paranjape and Sunthar Visuval ingam, 
Samvad India, New Delhi, 2 0 0 6 .

6. Abhinava Bharati (by Abhinavagupta) with
Natyashastra (original texts in 4 volumes) ed. b y  
M. R am krish n a  K a v i, Oriental Research Institute, 
Vadodara, 1934.

I . Agam-Samvid, K a m lesh  Jha, Indica Books, 2008 .
8. Aesthetics, method and epistemology, vol. 2, 

M ich e l F o u ca u lt, Penguin Books, England, 1994 .
9. Ajitagama, vol. 1, ed. b y  N. R. B hatt, Pondichéry, 

1964.
10. An outline of history of Shaiva Philosophy, K. C. 

P a n d e y , Motilal Banarsidass, New Delhi, 1954 .
II. Aspects o f Tantra Yoga, D e b a b ra ta  S en  Sharm a, 

Indica Books, 2007.

237



àRÏTANTRÀLOKAH

12. Astaprakaranam, ed. b y  P rof. V raj Vallabh  
D w iv e d i, S S V, Varanasi, 1988 .

13. Bharat ka sanskritik itihas, collection of articles by  
P rof. V raj V allabh  D w iv e d i, Kishor Vidya 
Niketan, Varanasi, 2008 .

14. Buddhist Hermeneutics, ed. b y  D o n a ld  S. L o p e z  
J r ., Motilal Banarsidass, New Delhi, 1993.

15. Causality and chance in modem Physics, D a v id  
B ohm , Routledge, London, 1957 . Creativity and 
Science, correspondence between David Bohm and 
Charles Biederman, Routledge, 2008.

16. Critique of Pure Being, Im an u a l K ant.
17. Critique of Judgement, Im an u a l K ant.
18. Evolution of the Tantras, an article by P. C. 

Bagchi, in the book 'Studies on the Tantra', R K 
Mission, Kolkata, 1989.

19. Foreword by M. M. Gopinath kaviraj in Sarvollas 
Tantra, pu b . b y  H era m b ch a n d ra  B h a tta ch a rya , 
Kolkata, 1940 .

20. Freedom from the known, J. Krishnamurti, K F I 
Publications, Chennai.

21. From Socrates to Sartre, the philosophical quest, T. 
Z. L avin e , Banthom Books, London, 1984.

22. Fundamentals of the philosophy of Tantras, 
M a n o ra n ja n  basu , pub. by Mira Basu, Kolkata, 
1986.

23. God and the new Physics, P a u l D a v ie s , Penguin 
Books, 1983.

24. History o f Tantric Religion, N. N. B h a ttach arya , 
Manohar, Delhi, 1982 .

2 3 8



SRÏTANTRÂLOKAH

25. History of Bengalis, A s it  K u m a r  b a n d yo p a d h ya y , 
Calcutta University, 1965.

26. Hundred poems of Kabir, trans. b y  R a b in d ra n a th  
Tagore, Orient Longman, 2000.

27. Introduction to Tantraloka, N a v jiv a n  R a sto g i,
Motilal Banarsidass, 1987.

28. Introduction to Tantra Shastra, S ir  Joh n  W oodroffe, 
Ganesh and Company, Madras, 1990.

29. Ishwara Pratyabhijna karika of Utpaldev, trans. b y  
B. N. P an d it, Muktibodh Indological Research 
Institute and Motilal Banarsidass, New Delhi, 
2004.

30. Ishwara Pratyabhijna Vimarshini, trans. b y  K . C. 
P a n d ey , S S V, Varanasi, 1998.

31. Jnanaganj, D r. G o p in a th  K a v ira j, Prachi
Publications, Kolkata, 1991.
K a sh m ir  Sh aivism , J. C. C h a tter ji, Parimal 
Publication, Delhi, 2004 .

32. Kashmir Shaivism, S w a m i L aksh m an  Jee, Sri
Satguru Publication, 1988.

33. Kaulajnana Nimaya, ed. b y  P. C. B a g ch i a n d  trans. 
b y  M ic h a e l M agee , Prachya Prakashan, Varanasi, 
1 9 8 6

34. Language, knowledge and ontology, K. K.
B an erjee , ICPR, New Delhi, 1988.

35. Lectures on practice and discipline in Kashmir 
Shaivism b y  L aksh m an  J o o  R aina, Universal 
Shaiva Trust, Srinagar, Kashmir, 1982.

36. L ife  D iv in e , S ri A u rob in do , Pondichéry.

2 3 9



§RÏT ANTRÀLOKAH

37. Mahayan Buddhism, B e a tr ic e  L an e  Suzuki, G eo rg e  
A lle n  a n d  U nw in  ltd, London, 1981.

38. Matangparmeshwaragam, ed. b y  N. R. Bhatt, 
Pondichéry.

39. New light on Tantra, S. C. B agch i, Punthi Pustak, 
Calcutta, 1992.

40. Notes on Religion and Philosophy, G opin a th  
K a v ira j, S S V, Varanasi, 1987.

41. P a r a m a r th a s a r  o f  A bh in avagu p ta , B. N. P an dit, 
Munshiram Manoharlal, New Delhi, 1991.

42. Philosophy o f Religion (selected readings), ed. b y  
M ic h a e l P e te rso n  a n d  o th ers, Oxford University 
Press, 2001 .

43. Philosophy of science, J. V. N a rlikar, Indian 
Institute o f Advanced Studies, Shimla, 1992.

44. Poststructuralism, C ath erin e  B elsey , Oxford, 2002.
45. Pratyabhijnahridayam, J a id e v a  Singh, Motilal 

Banarsidass, New Delhi, 1963.
46. Raurvagam, vol. 1, ed. b y  N . R. B hatt, Pondichéry, 

1985.
A l. Reflections on Tantras, S u dh akar C h a ttopadh yay , 

Motilal Banarsidass, New Delhi, 1978.
48. Rudrayamalam, S S V, Varanasi, 1970.
49. Sarvadarshansangrah, ed. b y  I sh w a r  C h an dra  

V idyasagar, pub. from The Asiatic Society, 
Kolkata, 1853.

50. Sarvadarshansangrah, chap. 16, w ith  Eng. trans. by  
K la u s  K . K lo s te rm a e r , The Adyar Library and 
Research Center, Chennai, 1999.

240



SRÏT ANTRÀLOKAH

51. Sardhatrishatikalottaragam, ed. b y  N. R. B hatt, 
Pondichéry.

52. Science and Spirituality : A Quantum Integration, 
A m it a n d  M a g g ie  G osw am i, G en. E di. D . P. 
ch a tto p a d h ya y , Center for studies in Civilizations, 
Kolkata, 1997.

53. Selected dialogues of Plato, The Modem Library, 
New York, 2000.

54. Selected writings of Pt. Gopinath Kaviraj, Indica 
Books, Varanasi,

55. Sharda Tilak Tantra, ed. b y  A rth u r  A va lon , Motilal 
Banarsidass, Kolkata, 1933.

56. Shaiva Siddhant, H. W. S ch om eru s, Motilal 
Banarsidass, 2000 .

57. Shaiva School o f Kashmir, a seminar paper of 
Debabrata Sen Sharma, in the book 'Philosophy 
and Science, an explanatory approach to 
Consciousness, R K Mission Institute of Culture, 
Kolkata, 2003 .

58. Shaivism, N. R. B hatt, Indica Books, 2008 .
Shiva Sutras, J a id e v a  Singh, Motilal Banarsidass, 
New Delhi, 1978.

59. Shoonyata Saptati, A ry a  N agarju n , C I H T S, 
Samath, 1996.

60. Spand Karikas, J a id e v a  Singh, Motilal
Banarsidass, New Delhi, 1980.

61. Spandapradipika, ed. by M a rk  S. G. D y c zk o w sk i, 
Indica Books.

62. Specific principles of Kashmir Shaivism, B. N. 
P an d it, Munshiram Manoharlal, New Delhi, 1997.

241



S RÏT ANTRÄLOKAH

63. Srimalinivijayottartantram, ed. b y  D r. P a ra m h a n s  
M ish ra , S S V, Varanasi, 2001 .

64. Studies in Indo-Tibetan Buddhist Hermeneutics 
(2), article by Peter Verhagen, pub. in journal 'The 
Indian International Journey Of Buddhist Studies', 
vol. 10 (no.2, 20010, from BJK Institute of 
Buddhist and Asian Studies, Samath, Varanasi.

65. Svatantrya Darpan, B. N. P an d it, Munshiram 
Manoharlal, New Delhi, 1993.

66. Tantratattvapraveshika, S w a m i P ra jn an an an d ,
Ramkrishna Vedant Math, Calcutta, 1988 .

67. The Aphorisms of Siva, trans. by M a rk  S. G. 
D y c zk o w sk i, Indica Books, 2008 .

68. The conception of Buddhist Nirvan, T h eodore
S tc h e rb a tsk y , analysis and introduction by Jaideva 
Singh, Motilal Banarsidass, New Delhi, 1977.

69. The Kula Ritual by Abhinavagupta as elaborated in 
chap. 29 in Tantraloka, John  D u p u ch e , Motilal 
Banarsidass, New Delhi, 2 0 0 3 .

70. The Great Liberation, A rth u r  A va lo n , Shivalik
Prakashan, Delhi, 2 0 0 5 .

71. The Doctrine of Recognition, R. K. K a w ,
Vishveshvaranand Sansthanam, Hoshiyarpur,
1967 .

72. The awakening of consciousness (lectures of
Swami Lakshman Joo), ed. by Jan k in a th  K a u l  
'K am aT, Ishwar Ashram Trust, Jammu, 1998.

73. The Agamshastra of Gaudpad, ed. by
V idh u sh ekh ar B h a tta ch a rya , Motilal Banarsidass, 
New Delhi, 1943 .

242



àRÏTANTRÂLOKAH

74. The Book o f Aghor Wisdom, B a b a  B h a g w a n  
Ram , Indica Books, 2006.

75. The Disclosure of Being, M o ti L a i P a n d it,
Munshiram Manoharlal, Pub. Pvt. Ltd. New Delhi, 
2 0 0 6 .

76. The Indian Mind, ed. by C h a r le s  A. M o o re , Motilal 
Banarsidass, New Delhi, 2 0 0 8 .

77. The Krama Tantricism of Kashmir, vol. 1,
N a v jiva n  R a s to g i, Motilal Banarsidass, New Delhi, 
1977 .

78. The Mahabhasya of Patanjali, S u ren d ra n a th
D a sg u p ta , ICPR, New Delhi, 1991 .

79. The Pratyabhijna Philosophy, G. V  T agare ,
Motilal Banarsidass, New Delhi, 2 0 0 2 .

80. The Shaiv Exegesis o f Kashmir, article by A le x  
S a n d erso n  in 'Tantric Studies in memory o f Helena 
Brunner, Pondichéry, 20 0 7 .

81. The Stanzas on Vibration, by M a rk  S. G.
D y c zk o w sk i, Indica Books, 1994 .

82. The Synthesis on Yoga, S r i A u ro b in d o . 
Pondichéry.

83. The Trika Shaivism of Kashmir, M o ti L a i P a n d it,  
Munshiram Manoharlal, Pub. Pvt. Ltd. New Delhi, 
2 0 0 3 .

84. Tantric Buddhism, ed. by N. N. B h a tta c h a ry a , 
Manohar, New Delhi, 1927 .

85. Tantrik Visions of the Divine Feminine, David 
Kinsley, Motilal Banarsidass, New Delhi, 1998.

86. Triadic Mysticism, P a u l E. M u rp h y , Motilal 
Banarsidass, New Delhi, 1 9 8 6 .

243



SRÏT ANTRÀLOKAH

87. Vajrayan Darshan evam Siddhant, D r. W angchuk  
D o r j i  N e g i, C I H T S, Samath, Varanasi, 1998.

88. Vedic Tantrism, A4. S. B h a tt, Motilal Banarsidass, 
New Delhi, 1987 .

89. Vijnana Bhairav, J a id e v a  S in gh , Motilal 
Banarsidass, New Delhi, 1979 .

90. Vijnana Bhairav, V raj V allabh  D w iv e d i, Motilal 
Banarsidass, New Delhi, 1978 .

91. Vijnana Bhairava : The Practice o f Centring 
Awareness, by S w a m i L aksh m an  J o o , Indica 
Books 2 0 0 7 .

92. Worshiping Shiva in Medieval India, R ic h a rd  H. 
D a v is , Motilal Banarsidass, New Delhi, 2 0 0 0 .

244



Tanträloka is a magnum opus of the Indian Täntrika-world, 
written in the Tenth Century, in the light o f Kashmir Saivism 
by the great polymath Sri Abhinavagupta. This great work 
does not only include all the philosophical and Täntrika 
essence of monistic Kashmir Saivism but is also often 
considered the apex o f Indian Täntrika Philosophy. 
Abhinavagupta explains in detail in its thirty seven chapters 
the all-inclusive vision and way to truth, the Prakäsa state of 
Parama Siva. This publication is the first attempt to unfold this 
Prakäsa (Light) for the English-speaking horizon.

G au tam  C h atte rjee , well-known writer, President, 
Abhinavagupta Academy, has a lineage of Pt. Ishvara 
Chandra Vidyasagar, with deep Sanskrit tradition and has 
been a close associate of Thakur Jaidev Singh. His two 
books (collection of plays), related to Kashmir Shaivism, 
have already been published. At present, working on the 
inter-influence of Indian Clasical Music and Agam.

'Re-cognition of an Actor ' is his forthcoming book.

Rs. 495

ISBN 81-86117-06-7


	Content
	1. Foreword - English Translation of the Tanträloka
	2. Introduction
	3. Prefatory Note
	4. Explanatory Notes
	p.  42 missing
	5. Suggestions
	6.  Chapter Two
	p. 60 missing
	7. Chapter Three
	p. 142 missing
	8. Chapter Four
	p.218 missing
	9. Glossary of Technical terms
	10. Index
	11. Bibliography

