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PREFACE 

Pratyabhijfiah|'dayam serves as the best introduction 

to the Pratyabhijfifi philosophy of Kashmir. An English 

translation of the book by Prof. K. F. Lcidccker is already 

available. My only apology for bringing out another trans¬ 

lation of the book is that the one that is available bristles with 

mistakes, some of which are quite serious. It has been my 

painful duty to point out a few of the serious mistakes. No 

one who has not studied this book with a teacher can work 

away its translation merely with the assistance of a lexicon 

and grammar. I had the good fortune of studying it with 

Swann Lukslminnn Joo who is practically the sole surviving 

exponent of this system in Kashmir, and who not only em¬ 

bodies within himself the tradition of the sdiool, but has also 

practised the jogic disciplines recommended by it. He has 

helped me not only by explaining the technical words but also 

in tracing out the sources of most of the quotations occuring 

in the book. I am deeply grateful to him for his kind help. 

The Saiiuk(ta text adopted is that of the Kashmir 

Sariisk| ta series. The translation is given below each page of 

the text. It closely follows the original—with a few words here 

and there in parenthesis to make the sense clearer. A person 

knowing even a little of saiiiskrta can follow the translation 

almost word for word. I have tried to make the translation 

as flawless as ]K«siblc. Some of the highly technical terms 

have been used in it as they occur in the original, but their 

connotation has been elaborately elucidated in the notes. 

An introduction containing the chief features of the 

Pratyabhijfifi system lias been provided. An analysis of the 

contents of each Sutra has also been given. Copious notes on 

difficult and technical words have been added, and a glossary 

of the technical terms has also been appended at the end. 

A- 
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While (he book was at the proof stage, I referred my 

difficulties in some of the Sutras to MM. Dr. Gopinath 

Kaviraja and profited greatly by his illuminating expedition. 

I have used his suggestions with advantage in some of my 

notes. I am deeply grateful to him for his kind help. 

Acharya Pandit Rameshwar Jha was helpful in the clarifica¬ 

tion of some difficult passages of the text. I, therefore, 

offer him my heart-felt thanks. 

JA1DEVA SINGH 



SYSTEM OF TRANSLITERATION 

VOWELS 

FT $ * 3! 

* i I u u r 

% 
ait 

e ai o au 

CONSONANTS 

W 1 F s 

ka kha ga 
gha ha 

F B X F si 

ca cha Ja 
jha Ba 

Z 5 3 3 F 

^ha 4* 
<Jha na 

<T F F 3 

U tha da dha . 03 

F <T> 3 H F 

pa pha ba bha ma 

F * 
X F 

ya ra la va ia 

rf F ? 
H X 

?a sa ha kja tra 

IT 

jBa 

A dot placed above ‘m’ or 'n' indicates amsiira. 





INTRODUCTION 

Preliminary 

The Saiva religion is perhaps the most ancient faith 

of the world. Sir John Marshall says in his 'Mohenjo—, 

daro and the Indus Civilization’ that excavations in Mohenjo- 

daro and Harappa reveal an important fact, viz., that 

Saivism has a history going back to the Chalcolithic Age or 

even further still, and that it thus takes its place as the most 

ancient living faith in the world. It had many off¬ 

shoots and appeared in different forms in many parts of the 

world. In India, there are three main forms of this religio- 

philosophy, viz., the Vira-Saiva form in Deccan-Karnatak, 

the Saiva—Siddhanta in Tamil Nad, and the Advaita Saiva 

form in Kashmir. There arc sonic common features in all 

the three, but there arc important differences also. 

Here wc arc concerned with the Advait Saiva Philosophy 

of Kashmir. 

In India, there is no such thing as arm-chair philosophy. 

Philosophy is not only a way of thought, but also a way of 

life in this country. It is not bom of idle curiosity, nor is it 

a mere intellectual game. Every philosophy here is a reli¬ 

gion, and every religion has its philosophy. The philosopher 

here was not a tall and spectacled professor dictating his notes 

to the class or weaving cob-webs of theory in his study, but 

one who was moved by a deep inner urge to know the secrets 

of life, who lived laborious days of spiritual discipline and who 

saw the light by the transformation of his life. Moved by 

pity for his fellow-men, he tried to interpret the truth he had 

experienced to the logical reason of man. Thus arose philo¬ 

sophy in this country. 

The Advait Saiva Philosophy of Kashmir was of this 

type. For centuries, it was imparted as a secret doctrine to 

the aspirant who had to live it and test it in the laboratory of 

the Self. In course of time only the cult and the ritual remained; 

the philosophical background was forgotten. Perhaps, a 
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select few still knew the philosophical doctrine by oral tradi¬ 

tion, but the first thinker known to history, who reduced the 

main principles to writing was, Vasugupta. He is said to have 

lived towards the end of the 8th or the beginning of the 9th 

Century A.D. Since then, philosophical writing had been an 

active and continued process in Kashmir which went on for 

nearly four centuries. The literature on this systems has 

accumulated to such an extent that it would require almos 

a life-time to study it. Some works of the system have still 

not been published. 

Saina Literature 

The literature of the Saiva or Trika system may be 

broadly divided into three : 

(a) Agama Sastra 

(b) Spanda §5stra 

(c) Pratyabhijfla Sistra 

(a) Agama Sastra 

This is believed to be a revelation and has been handed 

down from teacher to pupil. Some of the works under this 

heading arc : _ . , 
Malini Vijaya, Svacchanda, Vij&ana Bhairava, Mrgendra, 

Rudra-Yamala, Siva-Sutras. On the Siva-Sutras there 

arc the Vrtti, the Vartika of Bhaskara and Vardharaja and 

the Vimariini commentary by Kjema-raja. There arc commen¬ 

taries on some of the tantras also. 
(b) Spanda S5stra 

This lays down the important doctrines of the system. 

The main works under this heading are : 
The Spanda SOtras or the Spanda KarikSs. These 

elaborate the principles of the Saiva-Sutras. On these, there 

arc the following commentaries : 
Vivrti by Ramakamha, PradipikS by Utpala Vaifnava, 

Spanda Sandoha by Kjemaraja, and Spanda—nirnaya by 

Kjemarija. 
(c) Protjebhjtd Sdslri 

This contains arguments and counter-arguments, dis¬ 

cussions, and reasonings. This interprets the main doctrines 

of the system to the logical reason of man. 

Somananda composed $iva-dr?ri- Another important 



work is Iivara-Pratyabhijfift by Utpala, pupil of Somananda. 

There are the following commentaries on this :— 

Vrtti by the author himself, PratyabhijBa-Vimarfinl by 

Abhinavagupta, Pratyabhijfl4-viv|ti-vimariini by Abhinava¬ 

gupta. 

A digest of the Pratyabhijfl5-$5stra, named PratyabhijBa- 

hpdayam was prepared by Kjemarjja. 

Abhinavagupta’s TantrSloka in 12 Volumes and his 

TantrSloka-Sara give an exhaustive treatment of all the impor¬ 

tant doctrines and disciplines of the system.1 

Pro Ija bhij M-hrdajam 

As said above, this is a digest of the PratyabhijBa system 

prepared by K$emar5ja. He was the brilliant pupil of 

Abhinavagupta, a versatile genius who was a peerless master 

of tantra, yoga, philosophy, poetics, and dramaturgy. 

According to Dr. K. C. Pandey, Abhinavagupta flourished 

in the 10th Century A.D. Since K*emaraja was his pupil, 

he must have also lived in the 10th Century. He wrote the 

following works : 

Pratyabhijfi&hrdayam, Spandasandoha, Spandani- 

rpaya, Savacchandodyota, Netrodyota, Vijfiunabhaira- 

vodyota, Siva-Sutra-vimariinI, Stava-tintSmapi-tika 

Parapraveiikii, Tattvasandoha. 

Very little is known of the life and parentage of Kjemaraja. 

It has been very rightly said that his book, PratyabhijBi- 

hrdayam occupies the same place in Saiva or Trika literature 

as Vedantasara does in VedSnta. It avoids all polemics 

and gives in a very succinct form the main tenets of the 

PratyabhijnS system. He says at the very outset of his work : 

wfrfwwwfwHi: srfanratfarfaff- 

“In this world, there are some devoted people who are 

undeveloped in reflection and have not taken pains in study¬ 

ing difficult works (like Logic and Dialectics), but who never¬ 

theless aspire after Samtaeia with the Highest Lord which 

i. I ara indebted «0 J. C. Chatterji‘« Kaihmir Shitvirm for the 
historical account given above. 
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blossoms forth with the descent of Sakti. For their sake the 

troth of the teachings of Iivara-pratyabhijU is being explained 

briefly.” 

He regarded livara-pratyabhijBa of Utpalaciirya as 

a very great work on this system, and has provided a ready 

and easy manual for those who are inclined as a result of 

Divine grace to know the main principles of‘pratyabhijfla’, 

but are unable to study the great work of Utpalacarya, because 

of their lack of training in Logic and Dialectics. He has 

succeeded remarkably well in condensing in a short compass 

all the important principles of Iivara-pratyabhijfia and 

avoided its rigoristic logical discussion. The book is, therefore, 

of supreme importance for those who want to have an elemen¬ 

tary knowledge of 'pratyabhijfta'. He has composed the 

Sutras as well as written the commentary. 

The word 'pratyabhijilii' means re-cognition. The 

individual Self or jioa is divine or Siva, but he has forgotten 

his real nature, and is identified with his psycho-physical 

mechanism. The teaching is meant to enable him to re¬ 

cognise his real nature, to bring home to him the truth that 

his real Self is none other than Siva and to suggest to him the 

spiritual discipline by which he can attain ‘at-onc-ment’ with 

Him. 
The details of the teaching will be found in the body of 

the book. Here we may review the main ideas of the system 

under the following heads : 

1. Ultimate Reality 2. The Universe or the World 

Process. 3. The Individual Self 4. Bondage 5. Liberation. 

1. Ultimate Reality 

Reality in its ultimate aspect is Cit or Parasamvit. Cit 

or Parasamvit is untranslatable in any other language. 

Generally it is translated 'consciousness'. I have myself 

done so for want of a better word. But it should be clearly 

understood that Cit is not exactly consciousness. The word 

Con-sciousness connotes subject-object relation, knower-known 

duality. But Cit is not relational. It is just the ehangtUis 

principlt of all changing experience. It is Parasarnvit. It 

has, so to speak, the imm/diac? of feeling where neither the 

T, nor the ‘This’ is distinguished. It is the 'coalescence 
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into undivided unity* of T and ‘This*. Perhaps, the word 

‘sciousness* may, to some extent, express the idea contained 

in Cit or Par&samvit. To use the verb contained in con¬ 

sciousness, the Ultimate Reality or Supreme Self is the Self 

Setting Itself. the words of Pratyabhij&S Sastra, it is, 

ptakdlavimarlamaya. The Supreme Self is called Parama Siva. 

This is not only prakdla. The word ‘prakSia’ again is untrans¬ 

latable. Literally,it means light, illumination. Just as light 

makes every thing visible, even so that being there, every thing 

else is. In the words of Kathopani?ad-'7am««i bhdntam 

anubhdli seream, tasya bkasd sarvamidam vibhdti'. ‘It shining, 

every thing happens to shine. By its light alone docs all this 

appear*. Sankara Vedanta also calls Ultimate Reality 

‘prakSia’, but the sun is ‘prakSia; even a diamond is ‘prakala*. 

What is the difference between the two ? The Saiva philo¬ 

sophy says, "Ultimate Reality is not simply prakdla : it is also 

vimatla" What is this vimatla ? This word again is untransla¬ 

table. Perhaps the word ‘Soring’ may help. Ultimate 

Reality is not only Sciousness (prakuia), but a Sciousness that 

also seires itself (VimarSa). It is not simply prakdla lying 

inert like a diamond, but surveys itself. This Sciring or 

Surveying of itself by Ultimate Rc.lity is called Vimatla. As 

Kjemaraja has put it in his Para-prave4ik5 (p-2) it is "akjtri- 

mfiham iti visphuranam”; it is the non-relational, immediate 

awareness of I. What this 'akrtrima-aham* is, we shall see 

later on. If Ultimate Reality were merely ptakdla and not 

also vimatla, it would be powerless and inert. "Yadi nirvimar- 

Jab sydt anUvato jodaica prasajyeta" (Par5 - prSvelikS, p. 2) 

It is this pure I—consciousness or Vimatla that is responsible 

for the manifestation, maintenance and rcabsorption of the 

universe. 

Cit scires itself as CidrOpini Sakti. This sciring itself 

as CidrOpir.l Sakti is Vimatla. Therefore, vimatla has been 

named differently as patdiakli, parteik, Sv&lanlrya, eUvctyn, 

kartrlva, sphurattd, Sara, hrdaya, Spanda. (Sec Para-praveSika 

by Kjcmaraja, p. 2) 

It will thus be seen that the Ultimate Reality is not only 

Universal Consciousness but also Universal Psychic Energy or 

Power. This All-inclusive Universal Consciousness is also called 

Anuttara'i.e. the Reality than which there is nothing that may 
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. be called higher—the Highest Reality, the Absolute. It is both 

transcendental (viSvottlrga) and immanent (viJvamaya). 

The Saiva philosophy has been called Realistic Idealism 

by some writers. I do not think this is a happy characteri¬ 

zation of the Saiva philosophy. The approach of the Idealists 

of the West is entirely different from that of the thinkers of 

the Saiva philosophy. To characterize it in terms of the 

Western Idealists is only to create confusion. The word 

•idea’ has played havoc in Western philosophy, and it would 

not be right to import that havoc in Saiva philosophy. Ulti¬ 

mate Reality is not a mere ‘idea’ whatever that may mean, 

but Self underlying all reality, the Changeless' Principle of 

all manifestation. 

2. Manifestation— the Universe—or the World Process. 

Whether we call Ultimate Reality Sciousness or Cons¬ 

ciousness, it is not something blank. It has infinite powers, 

and contains in a potential form all that is ever likely to be. 

It is the SvebhJea or nature of Ultimate Reality to manifest. 

If Ultimate Reality did not manifest, it would no longer be 

consciousness or Self, but“something like'an object or not-Self. 

As Abhinavagupta puts it : 

•l^TTO ffPfW tnjcqMi ViifMn l" 
(Tantr. Ill Ahn. Verse 100) 

“If the Highest Reality did not manifest in infinite variety, 

but remained cooped up within its solid singleness, it would 

neither be the Highest Power nor Consciousness, but some¬ 

thing like a jar”. 

We have seen that Ultimate Reality or Parama Siva is 

'praUla-rimarianaya’. In that state the T and the ‘This’ 

are in an undivided unity. The ‘I’ is the ‘prak&la' aspect, 

and the ‘This’ or Its consciousness of It as itself is the ‘vimaria’ 

aspect. This Vimaiia is Srtlantrya, Absolute will or Sakti. 

This Sakti has been called as 'the Heart of the Supreme Lord’ 

in ParSpravcrikJ by Kjemaraja (hrdayam paramdituh). 

But Sakti is only another aspect of the Supreme _ Self. In 

the Supreme experience, the so-called ‘This’ is nothing but 

the Self. There is one Self experiencing Itself. This Vinwia 

or Sakti is_not contentless. It conjains all that is to be. 
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'm sj.fltaifcrw: sTpprFfr 1 

fWT jT'ratxw Ri^»iri»^n'r<?r i 

(quoted by K.$emaraja in his Par3-praveSika) 

"As the great banyan tree lies only in the form of potency 

in the seed, even so the entire universe with all the mobile and 

immobile beings lies as a potency in the heart of the Supreme". 

Another example that is usually given is that of the peacock. 

Just as a peacock with all its variegated plumage lies as a mere 

potency in the plasma of its egg, even so the entire universe 

lies in the Sakti of the Supreme. The S'akti of the Supreme is 

called Citi or pard-lakti or parS-vak. 

Parama Siva has infinite Sakti, but the following five 

may be considered to be the main ones. 

1. Cit—the power of Self—revelation by which the 

Supreme Shines by Himself. In this aspect the Supreme is 

known as Siva. 

2. Ananda—This is absolute bliss. This is also called 

SvStantrya—absolute Will which is able to do anything with¬ 

out any extraneous aid. (SvStantryam ananda-iaktih : 

Tantra-S3ra-Ahn—1) In this aspect, the Supreme is known as 

Sakti. In a sense, Cit and inanda arc the very Soar upa~. (nature) 

of the Supreme. The rest may be called His Saktis. 

3. Icchi—the Will to do this or that, to create. In 

this aspect, He is known as Sada-Siva or SSdakhya. 

4. Jfiana—the power of knowing. In this aspect, He 

is known as I&vara. 

5. Kriy&—the power of assuming any and every form 

(SarvakSra—Yogilvam Kriyi—Saktih : Tantraloka—SSra- 

Ahn. 1) In this aspect. He is known as SadvidyS or Suddha 

Vidya. 

The Universe is nothing but an opening out (unmeja) 

or expansion (prasara) of the Supreme or rather of the Supreme 

as Sakti. 

The tattcai of the Universal Experience. 

We have seen that Param Siva has two aspects, viz., 

transcendental (Viivottlrna) and immanent or creative 

(viivamaya). This creative aspect of Parama Siva is called 

Sica tattva. 
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(1) Siva tattca* ii the initial creative movement (pra- 

thama spanda) of Parama Siva. At has been said in §a{—— 

triihiat-tattva-sandoha : 

TT SPPT fiioart^d cRr: II (page 1 verse 1) 

When Anuttara or The Absolute by Hi* Svdtantrya or 

Absolute Will feels like letting go the Universe contained in 

Him, the first vibration or throb of this Will is known as Siva. 

(2) Sakli tatlca is the Energy of Siva. Sakti in her 

jflSna aspect is the principle of negation (nifedha-oydpSra-iupa). 

Sakli, at first, negates the This’ or the objective side of experience 

in Sins. The state in which objectivity is negated is called the 

very void. In Cit or Pari Samvit, the T and the ‘This’ are 

in an indistinguishable unity. In Siva latlva, the ‘This’ is 

withdrawn through the operation of Sakti tattva, so that the 

T side of the experience alone remains. This state is called 

Andlrita-Sica by KjcmarSja. As he puts it : 

'Jf'n-'HWT tmsmifcr Sf-nniMtMi Pftfa f • 

Siva in this state appears as a mere T devoid of any 

objective content. In order that Siva may appear as the 

Universe, a break in the unitary experience becomes a nece¬ 

ssary phase. But this is only a passing phase. To the Sub¬ 

jectivity disengaged from the objective content, the Universe 

is presented again not as an indistinguishable unity but, 

an'M-This” in which both arc distinguishable but not separable, 

as they form part of the same Self. 

Sakti polarizes Consciousness into Aham and Idam 

(I and This)—subject and object. 

Sakti however, is nothing separate from Siva, but is 

Siva Himself in His creative aspect. She is His Akam-vimorla 

(I—consciousness), His unmukkatd—intentness to create. As 

Mahefvarananda puts it beautifully in his Mahiirthamafl- 

jarl (p. 40, Trivendruffl Edition). 

ifT?T I 

wfarePTTf: «|h'jrmRTcWtf: ll 

i. The wotd ‘urns' ii untranslatable. It means the ‘thntr.cn'of a 

thing. The nearest English word is ■principle’, 
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He (i.e. Siva) Himself full of joy enhanced by the honey 

of the three comers of his heart, viz., Iccha or Will, Jflana 

or Knowledge, Kriya or action, raising up His face to gaze 

at (His own splendour) is called Sakti”. 

Mahelvarananda explains this further in the following 

words : 

"'To »rfk: W-i-Wi fro 
Wf-Rfftftf (p. 40). 

“When He becomes intent to roll out the entire splen- . 

dour of the Universe that is contained in His heart (in a 

germinal form), lie is designated as Sakti”. Sakti is, there 

fore, his intentness to create. 

Sakti is the active or kinetic aspect of Consciousness. 

An idea parallel to VimarSa or unmukhata is found in 

the ChSndogya—Upanijad (6, 2, 1-3). 

ffcq s?=ra airflte+TMilWttpr.front, af wr*r, tnrqn 

tfr" 

At first (logically, not chronologically) there was only 

‘Sat’—all alone without a second. He gazed and bethought 

to Himself‘ May I be many, may I procreate 1" 

This Ikfitrtta or Ikfilakarma is parallel to VimarJa or 

unmukhatS but the implications of this Jkfitakama have not ‘ 

been developed by Sartkara Vedanta. 

The Saiva philosophy docs not conceive of the Supreme 

as a logomachist but as an Artist. Just as an artist cannot 

contain his delight within himself, but pours it out into a song, 

a picture or a poem, even so the Supreme Artist pours out the 

delightful wonder of His splendour into manifestation or 

creation. Kjcmaraja gives expression to the same idea in 

his commentary on Utpaladcva’s Stotravalf. 

"w 1-1-41*4} foflf 

“Sakti thrown up by delight lets Herself go forth into 

manifestation”. 

All manifestation is, therefore, only a process of experien 

cing out, creative ideation of Siva. 

In Sakti tattva, Snanda aspect of the Supreme is pre¬ 

dominant. 

Siva and Sakti tattoo can never be disjoined; they remain 

for ever united whether in creation or dissolution —Siva 
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as the Experiencing Principle, experiencing Himself as pure-T, 

and Sakli as profound bliss. Strictly speaking, Sioa-Sakti tattoo. 

is not an emanation or ibhisa, but the Seed of all emanation. 

3. Sadi—Size or Sidikhya Tattoo 

The will (Iccha) to affirm the 'This' side of the ‘Uni¬ 

versal Experience is known as Sod&Hoe Tattoo or Sidikhya 

Tattoo. In Sadaliva, Iccha or Will is predominant. The 

experience of this stage is I am. Since ‘am’ or 'being’ 

is affirmed in this stage, it is called Sidikhya Tattva (‘Sat’ 

meaning ‘being’) but ‘am’ implies ‘this’ ( I am, but 'am' 

what ?—I am ‘this’) The experience of this stage is, therefore, 

'I am this’, but the,‘this’ is only a hazy experience (asphuta). 

The predominant side is still ‘I’. The Ideal Universe is 

experienced as an indistinct something in the depth of consci¬ 

ousness. That is why this experience is called 'nimtta' 

(frWtea: SStRw-')- The ‘This’ (Idam) is faintly 

experienced by T (Aham) as a part of the One Self; 

the emphasis is, however, on the ‘I’ side of experience. 

The ‘This’ (Idam) or the universe at this stage is like a hazy 

idea of the picture that an artist has at the initial stage of his 

creation. RSjanaka Ananda in his Vivarapa on /af—trimi>.l— 

tattoo—tandrha very rightly says : 

“tn nfim.-'tcwr wpjzrara 
(p. 3) “In that stage, the ‘This’ side of the Experience 

is hazy like a picture of an artist which is about to be port¬ 

rayed and hence which is still in an ideal state (i.e., in the 

state of an idea). Hence in this state it is Will that is predomi¬ 

nant’’. That is why K$emar5ja says in his ‘Pratyabhijha- 

hfdayam— 

i.e. the Universe in Sadiiiia tattoo is aiphuta or hazy d >min t- 

ed by a dear consdousness of ‘I’. Sadi-Siva la I too is the first 

manifestation (abhasa). For ibhdsa or manifestation, there must 

be a perceive or knower and perceived or known i.e. a subj ct 

and an object. In this universal condition, both are bound 

to be Consdousness, for there is nothing else than Consd¬ 

ousness. Consdousness in this aspect becomes peiccptible to 

Itself; hence a subject and an object. 
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4. livara or Aiiarya Tailed 

The next stage of the Divine experience is that where 

Idam— the ‘This' side of the total experience becomes a 

little more defined (sphuta). This is known as Hear a Tattoo. 

It is urmt/a or distinct blossoming of the Universe. At this 

stage, jUna or knowledge is predominant.^ There is a clear 

idea of what is to be created. Rajanaka Ananda says in his 

Vivaraoa. 
*‘3tt HPTO'tfUST:" 

"As at this stage, the objective side of Experience the 

‘This’ or the Universe is clearly defined, therefore jilanr.-iakli 

is predominant.” Just as an artist lias at first a hazy idea of 

the picture he has to produce, but later a clearer image 

of the picture begins to emerge in his view, even so at 

the Sad a Siva stage, the Universe is just a hazy idea, 

but at the livara stage, it becomes clearer. The experience 

of Sada-Siva is "I am this”. The experience of livara is: 

“This am I.” 

5. Sadoidfti or Suddhaoidja Tattca 

In the Sadoid/d latloa, the ‘I* and th^ ‘This’ side of 

Experience are equally balanced like the two pans of an evenly 

held balance (samadhfta tula-puta nyiycna). At this stage, 

Kriya Sakti is predominant. The T' and ‘This’ are recongnis- 

ed in this state wilh such equal clarity that while both T 

and ‘This’ arc still identified, they can be clearly distingui¬ 

shed in thought. The experience of this stage may be called 

diversity—in—unity —(bhedabheda— vimarianutmaka) i. e. 

while the This’ is clearly distinguished from T, it, is still 

felt to be a part of the T* or Self. ‘Both T and ‘This’ refer 

to the same thing (i.e. they have sanuinadhikarana). 

In Siva latloa , there is the I—experience {Aham vimari i); 

in Sadaiiva, there is I—This experience (Aham—idam 

Vimarla); in 14vara tattva, there is This—I experience 

(Idamaham Vimaria). In each of these experiences, the 

emphasis is on the fust term. In Suddha Vidya tattva, there 

is equal emphasis on both. (Aham Aham—Idam Idam; 

I am I—This is This). Since this experience is intermediate 

between the para or the higher and apata—the lower in which 

there is sense of difference, it is called par&pora daia. 
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It is called Sad-oidyd or Suddka Vidyd, because at this 

stage the true relation of things is experienced. 

Upto this stage, all experience is ideal i.c. in the form 

of an idea. Hence it is called the perfect or ‘pure order’ 

(Suddhadhvan) i.e. a manifestation in which the narBpa 

or real nature of the Divine is not yet veiled. 

II. The (attics of the limited Individual Experience 

6—II MSyi and the Jiee Katonkas. 

At this stage, MdyS talUa begins its play. From this 

.stage onward there is ASuddhadhvan or the order in which 

the real nature of the Divine is concealed. All this happens 

because of Maya, and her KaBcukas. Mfiyfl is derived from 

the root ‘ma\ to measure out. That which makes experience 

measurable i.c. limited and severs ‘This* from ‘I’ and ‘I’ from 

•This’ and excludes things from one another is Maya. Upto 

SadvidyS, the experience was Universal; the 'This’ meant 

‘all-this’—the total universe. Under die operation of Maya, 

‘this’ means merely ‘this ' different from every thing else. 

From now on starts Sankoca or limitation. M&yi draws a veil 

(avarana) on the Self owing to which he forgets his real nature, 

and thus Maya generates a sense of difference.* 

The products of Maya are the five kaHttAas or cove¬ 

rings. We may notice them briefly : 

Kali. This reduces the Sarva—Kartrtva (universal 

authorship) of the Universal Consciousness and brings about 

limitation in respect of authorship or efficacy. 

Vidyi. This reduces the omniscience (sarvajBatva) 

of the Universal Consciousness and brings about limitation 

in respect of knowledge. 

Riga. This reduces the all-satisfaction (pilrpatva) of 

the Universal and brings about desire for this or that. 

Kila. This reduces the eternity (nityatva) of the 

Universal and brings about limitation in respect of time i.e. 

division of past, present, and future. 

• hiPii’-Hi?l'i 

§«t - iriifaUt - U-.tvi -Siudoh - Venc 5, p. 4. 



Niyati. This reduces the freedom and pervasiveness 

(Svatantrata and vyapakatva) of the Universal, and brings 

about limitation in respect of cause and space. 

Ill The Tattnu qf the limited Individual 

Subject-Object 

12 Puruja 

Siva thus subjecting Himself to M&ya and putting on 

the five Kancukas or cloaks which limit His universal know¬ 

ledge and power becomes Puruja or the individual subject. 

Puruja does not merely mean the human person, but every 

sentient being that is thus limited. 

Puruja is also known as Anu which literally means 

a point. Point does not mean a spatial point here, for Anu 

being divine in essence cannot be spatial. Puruja is called 

Ariu because of the limitation of the divine perfection— 

13. PRAKRTI 

While Puruja is the subjective manifestation of the ‘I 

am this’ experience of SadvidyS, Prakrti is the objective mani¬ 

festation. According to Trika, Prakrti is the objective effect 

of Kala mra Hflfr iwr Tantril., Ahn. 9) 

Prakrti is the barest objectivity in contrast with Puruja 

who is Vedaka or Subject . Prakrti exists in a state of equili¬ 

brium of her gunas. 

There is a difference between the Sankhya conception 

of Prakrti and that of Trika. Sankhya believes that Prakpiti 

is one and universal for all the Purujas. Trika believes that 

each Puruja has a different Prakpti. Prakrti is the root or 
matrix of objectivity. 

Prakpti has three gunas—threads or constituents, viz, 

Sattva, Rajas and Tamas (producing respectively sulch, 

duhkha, and moha). Prakrti is the Santa Sakti of Siva and 

the gurtai Sattva, Rajas, and Tamas are the gross forms of 

His Saktis of JflSna, Icchfi, and Kriya respectively. 

Puruja is the Expericnt (bhokta) and Prakpti is the 

experienced (bhogya). 
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IV. The Tattoos of Menial Operation 

Buddhi, Akarhkara, and Manas. 

Prakrti differentiates into antahkaram (the psychic 

apparatus), indsiyas (senses) and bhBlas (matter). 

We shall first take up antahkarana. It means htaaUy 

the iMttumenl U. d* psychic «pp.ratm ofjhc 

It consists of the tattoos by means of which there 

operation, viz., Buddhi, AhamkSra, and Manas. 

1. Buddhi is the first tatwa of Prakpti. It is the 

ascertaining intelligence {vyaoasSySUniki) The objects that 

arc reflected in Buddhi arc of two kinds : (a) external e.g., 

a jar, the reflection of which is received through the eye etc. 

(b) internal -live images built out of the sadukiras (the 

impressions left behind on the mind). 
2. Ahadxkita. This is the product of Buddhi. It u 

the I—consciousness and the power of self-appropnation. 

3. Mams. It is the product of Ahamkara. It co¬ 

operates with the senses in building up perceptions, and it 

builds up images and concepts. 

V. The Tallvas of Sensible Experierte 

1. The five powers of sense-perception—Jnanendri- 

yas or Buddhindrayas. They are the products of Ahamkara, 

The five powers are those of 

(i) smelling (ghrSncndriya) 

(ii) tasting (rasanendriya) 

(iii) seeing (caksurindriya) 

(iv) feeling by touch (iparlancndriya) 

(v) hearing (iravanendriya) 

2. The five karmendriyas or powers of action. These 

are also products of Ahamkara. These arc the powers of 

(i) speaking (vSgindriya) 

(ii) handling (hastendriya) 

(iii) locomotion (pidendriya) 

(iv) excreting (pSyvindriya) 

(v) sexual action and restfulness (upasthendnya) 

The indsiyas are not sense-organs but powers which 

operate through the sense-organs. 



3. The five tanmdtras or primary elements of percep¬ 

tion. These are also products of AhamkSra. Literally 

tanmatra means ‘that only’. These are the general elements 

of the particulars of sense-perception. They are : 

(i) Sound—as—such (Sabda-tanmitra) 

(ii) Feel-as-Such {Sparia—tanmatra) 

(iii) Co!our-as-Such (Rupa-tanmatra) 

(iv) Flavour-as-Such (Rasa-tanmatra) 

(v) Odour-as-such (Gandha-tanm&tra) 

VIII The Taltsas of Materiality 

32-36 The Fioe BhOtas. 

The five gross elements or the pafica Makdbhatas arc 

the products of the five tanmdtras. 

(i) Akaia is produced from Sabda-tanm5tra. 

(ii) V5yu is produced from Sparia-tanmStra. 

(iii) Agni or Tcja „ „ Rupa-tanmatra. 

(iv) Apa „ „ Rasa-tanmitra 

(v) Prithivi „ „ Gandha-tanmAtra. 

All manifestation is known as abhdsa—emanation of 

the Universal Consciousness. Every abhdsa is real at its 

own level. The £bh£sa or appearance in a dream is quite 

real for the dream—consciousness. 

The dbhdsas may be divided into (1) • sentient (jlva) 

and insentient (jada). 

The underlying consciousness to which everything is 

an dbhdsa remains unchanged. The dbhdsas appear and 

disappear, but the underlying Consciousness remains unchanged, 

ever-lasting, and Self-existent. 

3. The Individual Self or jloa 

The individual according to this system is not simply a 

psycho-physical being but something more. His physical 

aspect consists of the five mah&bh&las or gross elements 

highly organised. This is known as his Sthula-Sarirj. He 

has also the psychic apparatus known as antafikarana (the inner 

instrument) consisting of manas, buddhi, and ahamkdra. 

Manas, buddhi and ahamkdra together with the five 

tanmdtras form a group of eight which is known as purjajtaka. 
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Tim is .he sBkfmo-iarlra in which the soul leaves the body at 

the time of death. . . . . ,. • _ 
There also works in him prSna iokti. This u the divine 

lakti working both in the universe and the individual. It is by 

this p'dna iokti that everything is sustained and maintained. 

There is also kundalini that is a form or expression ot 

iakli. This lies dormant in the normal human being. 

Finally there is caitanya or Siva in the centre of his 

being that is his very Self. 
Though intrinsically the Self of man is Siva.hc becomes 

an am or a limited individual because of inaoa mala. 

4. Bondage 

The bondage of the individual is due to innate ignorance 

which is known as mala. It is the primary lim.tmg 

condition which reduces the universal consciousness; to an 

a™ or a limited aspect. It comes about by the limitation of the 

Iccha Sakti of the Supreme. It is owing to this that the ju* 

considers himself a separate entity, cut off from the universal 

stream of consciousness. It is consciousness of self-limitation. 

Coming in association with the categories of the aJuddAa 

elkpi or the order of extrinsic manifestation, he becomes 

further limited by mdyiy* male and kdmc-mala. MSyiya 

mala is the limiting condition bought about by ivdyd. It is 

kkima-redya-prelhd— that which brings about the consciousness 

of difference owing .0 .he differing limiting 

body etc. This comes about by the limitation of the jOana 

iakli of the Supreme. ...... 4 

It is by these malas that the individual is in bondage 

whirled about from one form of existence to another. 

5. Liberation 

Liberation according to this system means the recog¬ 

nition (pratyabhijfla) of one's true nature which means in 

other words the attainment of akrlnma aham . oxnaria-the 

original, innate, pure I-consciousness. The followmg verse 

of Utpala—deva gives an idea of pure I—Consciousness. 

fiiw, e vim fmw. ii 
(Ifvara-pratyabhijftSi'jfianadhikira, VI Ahnika, 1st \ene) 
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The pure I—consciousness is not of the nature of dkalpa, 

for tikalpa requires a second i.e. all rikalpa is relational. The 

normal, psychological I—Consciousness is relational i.e., the 

Self-Consciousness is in contrast with the not-Sclf. The pure 

I—consciousness is not of this relational type. It is immediate 

awareness. When one has this consciousness, one knows one’s 

real nature. This is what is meant by liberation. As 

Abhinavagupta puts it (in Tantraloka I. p. 192). 

wTsTT f? TT*T !'•*<: fjj SB 1 

Moksa (liberation) is nothing else but the awareness 

of one’s true nature. 

By this real I—consciousness, one attains Cidiinanda— 

the bliss of the cit or Universal Consciousness. The cilia or 

the individual mind is now transformed into Cit or Universal 

consciousness. The attainment of this pure I—conscious¬ 

ness is also the attainment of Siva—Consciousness in which 

the entire universe appears as I or Siva. 

According to this system, the highest form of inanda 

or bliss is jagadiwnda—the bliss of the world in which 

the whole world appears to the liberated soul as Cit or Siva. 

This liberation cannot be achieved by mere logic-chopping 

or intellectual pyrotechnics. It comes by Sakli-psia ( the 

descent of Divine Sakli) or amgraha i.e. Divine grace. 

Sakti - pita or Anugraha 

Those who, owing to the samskiras of previous birth, 

are very advanced souls recci\’e Hera or intense faklipdla. 

They are liberated without much SSdhanS or praxis. 

Those who are less qualified receive madhyama iakti- 

pdla. This induces them to seek a guru or spiritual preceptor, 

to get initiation and practise yoga. In due course, they get 

liberation. 

Those who are still less qualified receive mania 

(moderate) laklipsta This creates in them genuine eager¬ 

ness for spiritual knowledge and meditation. They will 

also get liberation in course of time. 

* Upiycs 

But grace is not the outcome of caprice. It has to be 

earned by moral and spiritual discipline. The means of 
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earning grace have been divided under three broad heads, 

viz., Simbhavopaya, Snktopaya, and Anavopaya. These 

upSyas are recommended to get rid of the mains so that one 

may become fit for receiving grace. 

Apovoplya is the means whereby the individual utilizes 

his own katanas or instruments as means for hij transformation 

for Self-realization. It includes disciplines concerning the 

regulation of prana, rituals, concentration on one's chosen 

deity etc. Ultimately, it brings about Self-realization by the 

unfolding of madhya-dhdma or Su/wnnd. It is also known as 

kriyepdya, because Anyd-such as repetition of a mantra and 

the practice of rituals etc.-plays an important part in it. 

This is also known as bhtdcpSya, because this discipline starts- 

with a sense of bktda or difference. 

Sdktopaya is concerned with those psychological practices 

that transform the inner forces, and bring about in the indivi¬ 

dual sarrJoda or immersion of the individual consciousness 

in the divine. In this mostly mantra Sakti comes into play 

by which the individual acquires pritibha jftana or true know¬ 

ledge; gradually his feeling of duality gels less and less and 

his consciousness merges in pard-sarkoid. In this discipline 

one has to meditate something like this *T am Siva”, “The 

whole universe is only an expansion of my true Self". 

In dnixcpdya, the senses, prana, and manor are presed 

into service; in idklopdya, it is manas only that functions 

actively. It is also known as jMnopdya, because mental 

activities play an important role in it. It is also known as 

bhtddbhid-updya, because it is based both on difference and 

identity. By this, the kundalini rises up from muladhdra 

without much effort for the control ofprdna, and brings about 
Self-realization. 

Simbhavopfiya is meant for advanced aspirants who 

by meditating on tattca attain to His consciousness. 

This is the path of 'constant awareness’. One starts with 

the analysis of padca-kftya, sidhand of vikolpa-kfaya, and the 

practice of the consciousness that the universe is only re¬ 

flection of cit, but later even these have to be given up. This 

leads easily to pure I—consciousness. 

Kjemaraja says that by the development of the madhya 

or centre, one attains liddncnda of bliss of the Supreme con- 
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sciousness. This madhya is to be conceived separately from 

the point of view of the above three upSyas. From the point 

of view of the Snavop&ya-'madhya' is the Ju/umnd rjdl between 

the idd and pingald that has to be unfolded. From the point 

of view of Sdklopaya, 'madhya’ is the para-samoid that has to 

be reached. From the point of view of Sdmbhacapaya, it is 

akrtrina oham or the pure I—consciousness that is the ‘madhya‘ 

or centre of everything. It is the madhya that has to be attained 

by one of the above means. 
For the unfoldment of madhya, ksemaraja recommends 

cikalpa-k/aya, lakli-sankoca, iakti - oikdsa, vdha-ahtda, and the 

practice of ddyanta-koti. (for details, see Sutra 18). 

Of these, oikalpa-k/aya is simbhaocpSya, Jakli- sortkoca 

and oikdsa are Jdktcpdya, and vdha-ctheda and ddyanla-koti- 

nibhilanux are dnaeopdya. 

PratyabhijBa lays the greatest stress on the meditation 

on pafca-kjtya and the practice of oikalpa-k/aya. It maintains 

that the five-fold act of Siva, via., sr/fi, slhiti, samhdra, oilaya 

and anugraha is going on constantly even in the individual. 

The aspirant should constantly dwell on the csot-.ric meaning 

of this five.—fold act in order to rise to higher consciousness. 

The mental perception of the individual with reference to a 

particular place and time is the sr/fi in him, the retention 

and enjoyment of what he perceives is the slhiti or preserva¬ 

tion. At the time of the delight of I—consciousness, it is 

absorbed in consciousness. This is sarhkdra. When even 

after its being withdrawn, its impression is about to rise 

into consciousness again, it corresponds to oilaya. When 

it is completely absorbed into Cit or true Self by the process 

of hatha-paka, it is anugraha. (Sutra 11 may be consulted 

for details). 
This practice qualifies the aspirant for pure cidSnanda. 

Another method is vikalpa-k/aya. The mind is the happy 

hunting-ground of all kinds of ideas that rise one after another 

like waves upon the sea. We get involved in these ideas and 

are unable to get behind them to the placidity of the under¬ 

lying consciousness. The practice of vikalpa-k/aya is reco¬ 

mmended for getting rid of k/obha or mental agitation, and 

recapturing the underlying consciousness, on the surface of 

which the oikapas have their play. This cannot be done by 
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force, for that creates resistance. This can be achieved only 

by alert passivity, by relaxing the cilia or mind, by not think¬ 

ing of anything in particular, and yet not losing awareness. 

By these practices, one acquires samtotla or immersion 

into the divine consciousness. In order that this samdeesa 

may be full, perfect and an enduring experience, one has 

to practise Krama-muJrd. (for details of Krama-mudrS, 

see Sutra 19). By Krama-mudrS, the experience of identi¬ 

fication of the individual consciousness with the universal 

Consciousness has to be carried out into the experience of the 

outer world. This system does not believe that s&mdvtla to 

be complete which lasts only so long as samSdhi (contemple- 

tion) lasts, and disappears after one rises from that state. It 

believes that that is perfect samavela in which even after 

getting up from the contemplative state, it continues, and the 

world no longer appears as mere'earth, carthy'.but as ‘appare¬ 

lled in celestial light', as an expression, and play of the Uni¬ 

versal Consciousness, and the aspirant feels himself also as 

nothing but that consciousness. Then the world is no longer 

something to be shunned,but an eternal delight(jagadSnanda). 

Then docs one truly acquire akrtrima akam-eimarla—purel — 

consciousness in which the world does not stand over against 

the I in opposition but is the expression of that I itself. 

This is the conception of jlvan-mukti in this system. The 

world-process starts from the pure I—-consciousness of Siva. 

At the level of man that I-consciousness gets indentified with 

its physical and psychic coverings, and the world stands over 

against it as something different lolo caelo. The task of 

man is to re-capture that pure I-consciousncss in which it 

and the universe are one. 

Surely, such a stage cannot be reached all at once. The 

system visualizes a hierarchy of exponents who rise gradually 

in the evolutionary process to the pure I—consciousness of 

Siva. 

The normal individual is known as sakala. He has all 

the three malas-kSma, mSyiya and anava. After many re¬ 

births during which he is the plaything of Naturc-both physi¬ 

cal and psychic, he is seized with psychic fever and tries to 

know the whence and the whither of this life. This is the first 

expression of the anugraha of Siva. 



If he is not very cautious and indulges in lower kinds 

of yoga, he mny become a pralaydkala. He is free from 

Kirma mala, and has only mayiya and dnara mala, but he has 

neither jilana nor kriyi, This is not a desirable state. At 

the time of pralaya or withdrawal of the universe, every 
Sakala becomes a pralaydkala. 

VijBanakala is an exponent of a higher stage. He has 

risen above mdyd but is still below Suddha VidyS. He is 

free from the kdma and mdytya mala but has still inapa mala. 

He has jrldna and icckd, but no kriyd. 

Above the VijnanSkala are the experients in successive 

ascent known as Mantra, Mantel vara, Mantra MaheSvara 

and Siva Pram a fa. These are free from all the three malm, 

but they have varying experience of unity—consciousness, 

(for details, the chart in Note No. 38 may be seen). 

It is only to the Sica-pramata that every thing appears 

as Siva. 

Pure I—consciousness is the forts el origo of the entire 

world process. 

Involution starts from the pure I—consciousness of Siva. 

Evolution gets back to the same pure I—consciousness, but 

the pilgrim goes back to his home.enrichcd with the experience 

of the splendour of Siva he has had on the way. Veil after 

veil lifts, and he is now poised in the heart of Reality. He 

may now well exclaim in the words of Abhinavagupta : 

WflT. STra -Irtlii fij9: 
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(quoted by Maheivarananda in Mahfirthamafijarl p. 25). 

“It is Siva Himself, of un-impeded Will and pellucid 

consciousness, who is ever sparkling in my heart. It is His 

highest Sakti Herself that is ever playing on the edge of my 

senses. The entire world gleams as the wondrous delight 

of pure I. consciousness. Indeed I know not what the sound 

‘world’ is supposed to refer to." 



ANALYSIS OF CONTENTS 

Sutra \—7ht absolute Citi (Consciousness) cut <f its own 

ft* will is the cause of the siddhi of the universe. 

Universe in this context means everything from Sad&iiva 

down to the earth. 

Siddki means bringing into manifestation, maintenance, 

and withdrawal. 

Citi—The absolute consciousness alone is the power that 

brings about manifestation. Maya, Prakfti is not the cause 

of manifestation. Inasmuch** it (Citi) is the source of both 

subject, object, and pramana (means of proof), no means 

of proof can prove it (i. e. its own source). 

Siddhi may be taken in another sense also. It may 

mean bhoga (experience) and mok/a (liberation). Of these 

also the absolute freedom of the ultimate divine consciousness 

is the cause. 

The word 'hetu' in the sCtra means not only cause in 

which sense it has been already interpreted above. It also 

means 'means’. So Citi is also the means of the individual's 

ascension to the highest consciousness where he becomes 

indentified with the divine consciousness. 

Citi has been used in die singular to show that it is un¬ 

limited by space, time etc. It has been called oatantra (of 

free will) in order to show that it by itself is powerful to 

bring about the universe without the aid of Maya etc. 

Citi is, therefore, the cause of manifestation, the means 

of rising to Siva, and also the highest end. This Sutra strikes 

the key-note of the entire book. 

SHtra 2—Dy the power of her own free will does she (Citi) 

unfold the universe upon her own screen. 

She brings about the universe by the power of her own 

free will, and not by any extraneous cause. The universe is 

already contained in her implicitly, and she makes it explicit. 

Sutra 3:—This (i.e. the universe ) is manifold because of 

the differentiation of reciprocally adapted objects and subjects. 
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\ Ih%U^VeTLaPpCa” ^ difr'T™ »nd manifold 

cxDcricnred T of exponent, and the object, 
cxpcncnccd. These may be summarised thus • 

_. At ,hc Ievcl °[ SodS-Siva tailed, the Iconscious- 
nes, is more prominent; the experience of the universe is iu.t 

in an incipient stage. The individual experient who rise, 

to such a level of consciousness is known as Mantra-mahe- 

Svara and is directed by Sadova. He has realized Saddiiva. 

tattea and his expenence is of the form—“I am this". The 

conscousncss of this (the univene) is not fully marked out 
from the ‘I’ at this level. 

2. At the level of Tivara-lattea, the consciousness of both 

•I and 'this' is equally distinct. The individual experient 

who rises to this level is known as Mantreivara. The universe 

is clearly disunct at this stage, but it is identified with the 

Self. Mantrefvara is directed by 14vara. 

3. At the level of Vidyfi-tattva, the universe appears 

as different from T. There is an experience of diversity, 

though it is diversity-in-unity. The individual experients 

of this stage are known as Mantras. They arc directed by 

Ananta-bhattiraka. They have an experience of diversity 

all round, of the universe as being distinct from the Sdf (though 
it may still belong to the Self). 

4. The stage of the experient below Suddka vidya, but 

above Miyi is that of VijMnikala. His field of experience 

consists of sakalas and pralayakalas. He feels a sense of 

identity with them. 

5. At the stage of MSyS, the experient is known as 

pralayakcvalin. He has neither a clear consciousness of T, nor of 

‘this’, and so his consciousness is practically that of the void. 

6. From Maya down to the earth, the experient is 

sakala who experiences diversity all round. The average 

human being belongs to this level. 

Siva transcends all manifestation. His experience is 

that of permanent bliss and identity with every thing from 

SadSiiva down to the earth. Actually it is Siva who flashes 

forth in various forms of manifestation. 

Sutra 4:—He hating contraction of consciousness as His 

nature, though (quite) conscious (all the while) (appears) as the 

universe in a contracted form. 
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It is Siva or Cit that by assuming contraction becomes 

both the universe and the experients of the universe. 

Knowledge of this constitutes liberation. 

Sutra 5:—Citi [universal consciousness) itsetf descending 

from (the stage of) Ctlana becomes cilia (individual consciousness) 

inasmuchas il becomes contracted by tke object of consciousness. 

The universal consciousness itself becomes the individual 

consciousness by limitation. 

The universal consciousness in the process of limitation 

has either (1) the predominance of cit or (2) the predomi¬ 

nance of limitation. 

In the former case, there is the stage of Vjflanakala 

when prakiia is predominant, or Suddha-vidyi-pramSta, 

when both pralclfe and vimaria are predominant, or Ila, 

Sadaiiva, Analrita-Siva. In the latter case, there is the stage 

of Sflnya-pramata etc. 

The universal consciousness itself by assuming limitation 

becomes individual consciousness. Jfiana, Kriya and Maya 

of the universal consciousness become sattoa, rajas and tamos 

in the case of the individual. 

Sutra 6 The mSyifrJmStS consists of it (i.e. cilia) 

The maya-pramala also is only Citta. 

Sutra 7 :—And (though) he is one, he becomes of twofold 

form, thrufold, fourfold and of the nature of seven pentads. 

The Cit is Siva Himself. Consciousness cannot be 

sundered by space and time, and jaia or the merely inert 

can be only an object of experience, not a subject of expe¬ 

rience. 

Since by limitation it assumes the state of the exponent 

and the object experienced, it is also of two forms. It also 

becomes three fold as it is covered with the mala pertaining 

to anu, mdyd, and karma. It is also four fold, because it 

assumes the nature of (1) Scrip, (2) prSrp, (3) purya;faka, 

and (4) the gross body. The seven pentads i.e. the thiry- 

fivc tattvas below Siva down to the earth is also its nature. 

He also becomes seven-fold experients and of the nature of 

five-fold coverings. 



Sutra 8—7hi positions of the various systems if philosophy 

art only various rolls of that (consciousness or Stlf). 

The positions of the various systems of philosophy 

arc, so to speak, roles assumed by the Self. 

1. The CSrvSkas, for instance, maintain that the Self 

is indentical with the body characterised by consciousness. 

2. The followers of Nyfiya practically consider Buddhi 

to be the Self in the worldly condition. After liberation, 

they consider Self as identical with the void. 

3. The MimSrhsakas also practically consider Buddhi 

to be the Self inasmuchas they believe the I—consciousness 

to be the Self. 
4. The Buddhists also consider only the functions of 

Buddhi as the Self. 
5. Some Vedantins regard Prapa as the Self. 

6. Some of the Vedantins and the MSdhyamikas regard 

•non-being’ as the fundamental principle. 

7. The followers of PuBcaratra believe Vasudeva to 

be the highest cause. 
8. The followers of SUkhya practically accept the 

position of the Vij&anikalas. 

9. Some Vedantins accept livara as the highest prin- 

ciple. 
10. The Grammarians consider palyantl or sadaliva 

to be the highest reality. 
11. The Tantrikas consider the Atman as transcending 

the universe to be the highest principle. 

12. The Kaulas consider the universe as the Atman 

principle. 
13. The followers of Trika philosophy maintain that 

the Atman is both immanent and transcendent. 

The Sutra may be interpreted in another way, viz., the 

experience of external things as colour etc., and internal 

experience as pleasure etc. become a means of the manifes¬ 

tation of the essential nature of Siva or the highest reality. 

Sutra—9—In consequence f its limitation of U*, Reality 

which is all consciousness becomes the mala-cocered lams inn. 

The Will power being limited, there anses the inane 



mala, the mala pertaining to the jiva by which he consider* 

himielf to be imperfect. 

Omniscience being limited, there arises knowledge of 

a few things only. Thus there comes to be mSyiya mala, 

which consists in the apprehension of all objects as different. 

Omnipotence being limited, the jba acquires k&rma mala. 

Thus due to limitation, Sana- karljalva (omnipotence) 

becomes Kala (limited agency) sanajdatza (Omniscience) 

becomes tidyi (limitation in respect of knowledge), pQntatoa 

(all fulfilment) becomes riga (limitation in respect of desire), 

nityatca (eternity) becomes K&la (limitation in respect of 

time), rrytyakatoa (omnipresence) becomes niyali (limitation 

in respect of space and cause). Jiva (the individual soul) 

is this limited self. When his Sakti is unfolded, he becomes 

Siva Himself. 

Sutra—10—Even in this condition (of empirical self), hi 

(ithe individual soul) does the Jive krlyas like Him {i.t. like Siva). 

Just as Siva docs the five-fold act in mundane manifesta¬ 

tion as an unfoldment of His real nature, so does He do it- 

in the limited condition of a jica. 

The appearance of objects in a definite space and time 

is tantamount to sft{ata (emanation), their appearance in 

another space and time and thus their disappearance to the 

individual soul constitutes samhartjti (withdrawal); conti¬ 

nuity of the appearance of the objects constitutes sthapakata 

(maintenance) . Because of the appearance of difference, 

there is vilaya (concealment). 

When the object is indendcal with the light of conscious¬ 

ness, it is anugraka (grace). 

Sutra 11 —He also dots the five-fold act of manifesting, reli¬ 

shing, thinking out, plantation of the seed and dissolution. This is 

so from the esoteric stand-point of the Yogin. 

Whatever is perceived is dbhdsana or iffli. The per¬ 

ception is relished for sometime. This is rakti or sthiti. It 

is withdrawn at the time of knowledge. This is soihhdra. 

If the object of experience generates impressions of doubt 

etc., it becomes in germ the cause of transmigratory existence. 

This is bijdoasthdpana or vilaya. 



If the object of experience is identified with conscious¬ 

ness, it is the state of oilspana or anugraha. 

Sutra—12—To be a samsdrin meant being deluded by one's 

own powers beeautt of the ignorance of that {i.e. authorship of the 

fivefold act.) » 

In the absence of the knowledge of the five-fold act, 

one become* deluded by one’s own powers, and thus transmi- 

i grates ever and anon. 

While talking of iakli, we would do well to realize that 

the highest Vak <akti has the knowledge of the perfect 'I*. 

She is the great mantra inclusive of the letters ‘a’ to 'kja', and 

revealing the empirical experient. At this stage, she conceals 

the pure distinctionless consciousness and throws up ever new 

forms different from one another. 

• The empirical experient deluded by the various powers 

considers tire body, prSna etc. as the Self. Brail ml and other 

iaklis bring about emanation and maintenance of difference and 

withdrawal of identity in the empirical subject (pafudaSi). 

At the stage of ‘pati’, they do the reverse i.e. bring 

about the emanation and maintenance of identity, and with¬ 

drawal of difference. Gradually they bring about the state 

of ‘aoikalpa\ This is known as pure Vikalpa power. 

The above technique of establishing unity-consciousness 

is known as ‘SSmbhavopayab’- 

Now follow SdklopSyah or Sdkta technique of unity— 

Consciousness. 

Cit-iakti in this context is known as VamtSutri. Her 

sub-species are khecari, gocari, diluent, and bhdeari. These 

bring about objectification of the universal consciousness. 

By khecari iakli, the universal consciousness becomes an indi¬ 

vidual subject; by gocari iakli, he becomes endowed with 

an inner psychic apparatus; by dikcarl lakti, he is endowed 

with outer senses, by bh&eari, he is confined to external objects. 

By yogic practice, khecari brings about consciousness of 

perfect agency; gocari brings about consciousness of non- 

difference, dikcarl brings about a sense of non-difference in 

perception, bhdeari brings about a consciousness of all objects 

as parts of one Self. 

There is a third technique known as anavepdyah. When 



the aUvarya kkli of the Lord conceals her real nature in the 

case of the individual and deludes him by prapa etc., by the 

various states of waking, dreaming etc, and by the body both 

gross and subtle, he becomes a samsarin. When in the 

yogic process, she unfolds the udona iakti, and the rrjim 

Jaili, the individual comes to acquire the exjfcrience of tarya 

and tsayitita states, and becomes liberated while living. 

Sutra—13—Acquiring full knowledge of it (U. of the five-fold 

act of the Self) Cilia itself becomes Citi by rising to the status of celana. 

When the knowledge of the five-fold act of the Self 

dawns on the individual, ignorance is removed. The Cilia 

(individual consciousness) is no longer deluded by its own 

limiting powers; it re-captures its original freedom, and by 

acquiring a knowledge of its real nature, rises to the status 

of Cili (i. e. universal consciousness). 

Sitre—14—The fire of Citi even when it descends to the 

(lou*r) stage, though covered (by mayo) partly bums the fuel of the 

known (i. e. the objects). 

If citi is non-differentiating consciousness intrinsically, 

why is it that it is characterised by a sense of difference at the 

level of the individual ? 

The answer is that even at the level of the individual, 

Citi does not completely lose its nature of non-differentiation, 

for all the multifarious objects as known are assimilatd to Citi 

itself i.e. in the knowledge-situation, the objects become a 

part and parcel of Citi. As fire reduces to itself every thing 

thrown into it, even so, Cili assimilates to itself all the objects 

of knowledge. Only owing to its being covered by MSyS, citi 

does not reduce objects of knowledge to itself completely, for 

owing to the previous impressions (sariiskiras), these objects 
appear again. 

Sulra 15—In the re-assertion of its (inherent) power, it makes 

the unioerse its own. 

Bala or power means the emergence of the real nature 

of Cili. Then Citi manifests the whole universe as identical 

with itself. This is no the temporary play of Citi, it is rather 

its permanent nature. It is always inclusive, for without this 



inclusive nature of Cili even body and other objects would 

not be known. Therefore, the practice recommended for 

acquiring the power of Cili it meant only for the removal of 

the false identification of oneself with the body etc. 

Satra—16— When the bliss of Cit is attained, there is the 

lasting acquisition of that stale in which Cit is our only Self, and in 

which all things that appear are identical with Cit. Even the body 

etc. that is experienced appears as identical with Cit. 

The steady experience of identity with Cit means jlvan- 

mukti (liberation even in this physical body). This comes 

about by the dissolution of ignorance on the recognition of 

one’s true nature. 

Satra—17— By the development of the centre is acquisition 

cf the bliss of the spirit. 

By the development of the centre can the bliss of the 

spirit be obtained. It is called the centre, because it is the 

support or ground of every thing in the world. In the indi¬ 

vidual, it is symbolized by the central nidi i.e. iujumnd. 

When the central consciousness in man develops or when the 

sufumni nidi develops, then is there the bliss of the universal 

consciousness. 

Sutra—18—Herein (i.e. for the development of the Centre) 

the means are : 
Dissolution of vikalpa; Jankoca-vikasa of Sakti; cutting of 

the vdhas; the practice (of the ccmnlcmplation) of the Koti (point) 

of the beginning and the end. 

The first method is oikalpakfaya. One should concen¬ 

trate on the heart, should not allow any vikalpa to arise, and 

thus by reducing the mind to an acikalpa condition, and 

holding the Self as the real experientin the focus of conscious¬ 

ness, one would develop the madhya or consciousness of central 

reality and would enter the turya and turyitita condition. 

This is the main method of Pratyabhijfia for madhya-eikisa. 

The other methods do not belong to Pratyabhijfia but 

are recommended for their utility. Sankoca and oikisa of 

lakti. Sankoca of Jakti means withdrawing of consciousness 

that rushes out through the gates of the senses, and turning 
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it inwardly towards the Self. Vikas* of Sokti means holding 

•the consciousness steadily within, while the senses arc allowed 

to perceive their objects. Another way of acquiring saMoca 

and vikdsa of lakii is the practice of prasara and m/rdnli in the 

stage of Ordhsa kundalini Emergence from samadhi while 

retaining its experience is prasara or oikdsa, and merging back 

into samddhi and resting in that condition is vUranti or Sankoea. 

A third method is vdha-ceheda i. c. cessation of prdna 

and apana by repeating inwardly the letters ‘ka’, *ha’ etc. with¬ 

out the vowels, and tracing the mantras back to their source 
where they arc unuttered. 

A fourth method is idyanla-koli-nibhdlana i.c. the practice 

of fixing the mind at the time of the arising of prana and its 

coming to an end between the adi i.c. the first or heart and 

the anta i.e. the distance of twelve fingers from the heart. 

Sutra 19—In yvttkdna which is full of he after-effects of 

samddhi, there is the attainment of permanent samddhi, by duelling 

on one's identity with Cit (universal consciousness) oner and over 

again. 

Even on the occasion of vyutlhdna, the yogin sees the 

entire universe dissolve in Cit by the process of nimilana- 

samidhi. Thus he acquires permanent samddhi by Krama- 

mudrd. 

Sutra—20~Then (i.e. on the attainment of KramamudrS), 

as a result of entering into the perfect I-consciousness or Self which, is 

in essence at and dnanda (U. consciousness and bliss) and of the nature 

of the great mantra-power, there accrues the attainment of lordship 

ooer one's group of the deities of consciousness that brings about all 

emanation and re-absorption of the universe. All this is the nature 

of Sica. 

When one masters kramamudrd etc., one enters into the 

real, perfect 1-consciousness or Self, and acquires mastery 

or lordship over the group of consciousness-deities that bring 

about emanation and absorption of the universe. The per¬ 

fect I consciousness is full of light and bliss. No longer is 

the individual deluded into considering his body, gross or 

subtle prSpa or senses as the ‘I’., he now considers the divine 

light whithin as the real ‘I’. This real ‘X1 is the samoit, saddHva 
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and Makeitara. This I—consciousness means the resting of 

all objective experience within the Self. It is also called 

Svdtantrja or sovereignty of Will, the primary agency of every¬ 

thing and lordship. This consciousness of pure T is the forts 

fl origo of all the mantras, and therefore it is of great power. 

It is the universal Cit itself. By acquiring this consciousness, 

one becomes the master of these iaktis that bring about the 

emanation and absorption of the universe. 
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Om-Adoration to one who is the very embodiment 

of bliss and auspiciousness 

NOW (commences) 

THE PRATYABHIJNAHRADAYA 

[ The secret of Recognition1 ] 

Adoration to Siva* who eternally* brings about the live 

proco»«,- who mote monte, .ho Highc. Rc.liy wh.ch .. 

at the same time the Highest Value* viz., H.s Self (wh.ch 

is also the Real Self of each individual) that is amassot 

consciousness and bliss’. 

Out of the great ocean (of the doctrine) of Recognition 

which is the quintessence of the secret doctrine concerning 

Sarikkara* is brought out the cream (i.c. the cuent.al p ) 

by Kjcmaraja to nullify the poison of samsara. 
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In this world, there are some devoted people, who are 

undeveloped in reflection and have not taken pains in studying 

difficult works like Logic and Dialectics, but who neverthe¬ 

less aspire after Sander la" with the highest Lord which 

blossoms forth with the descent of Sakti.1* For their sake, 

the truth of the teachings of Iivara-pratyabhijfia* is being 

explained briefly. 

In order to explain the universal causality of the divinity 

that is the Self (of all), its attainability by easy means, and the 

high reward, it is said (lit., he says):— 

Sutra1* I. The absolute" Oitilt of its own free will 

is the cause of the Siddki" of the universe. 

Conminlaiy 

‘Of the universe or Ft/w-means from Sadaiiva1’ etc. 

down to the earth. {In the matter of) Siddhi means ‘in 

effectuation’ i.e., in bringing about srjji or manifestation, 

sthiti or continued existence, and sariihftra or resting in the 

•Thi» it a gnat and well-reatooed out work on PratyabhijAl by UtpaU- 

ciry* who flouriihcd fa thegth CentuiyA. D. Prof. Leideeker translate, 

etxn Iivara-pratyabhijili. He it unable to tee that what Romany# 

meant to tay it that he it giving a tummary or the teaching, of Uvara- 
pratyabhijM. 
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wi 'fafa:' 'Hd'SH'—awtrcftwiwft fsmwjt- 
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<rr?rorrT a^m^'rr fafa?a 53:; * ffm> *f5*m 1 am qa 

?5Tfrn7mrT qacHcrr qaaffSTTfamTS^ afTcfa^q ; 

-f fa aaT'TO-fa^fafT-'rf^OT^qi SOq-ScO^Vifaa qrfa I 

Highest Experienc**. (In bringing about all this), the 

Highest Sakti,1* viz. the divine consciousness which is absolute 

and of free will, consists of the highest nmarsa10,* and is non- 

distinct from SizabhalMraka*' is the hftu or cause. It is only 

when (Citi), the ultimate consciousness comes into play that 

the universe comes forth into being (lit, opens its eyelids), 

and continues as existent, and when it withdraws its move¬ 

ment, the universe also disappears from view (lit., shuts its 

eye-lids). One’s own experience would bear witness to this 

fact (lit, in this matter). The other things, viz., Maya, 

Prakrti etc., since they are (supposed to be) different from 

the light of consciousness can never be a cause of anything 

(lit., anywhere), for not being able to appear (owing to their 

supposed difference from consciousness) they arc ( as good as) 

non-existent. But if they appear, they become one with the 

light (of consciousness). Hence Citi which is that light alone is 

the cause. Never is the other one ( viz., MSya, Prakrti ) 

any cause. Therefore, space, time, and form which have been 

brought into l>cing and arc vitalized by it (Citi) are not 

capable of penetrating its real nature, because it is all- 

pervading, eternal (lit, ever risen)**, and completely full (in 

itself). This is to be understood by the import (of the Sutra). 
1 

• Vimari* ii a highly technical term of this system. See nose no. 90. Prof. 

Lcklccker translates it as‘reason’ (which is the dictionary mcaninri. 

This it entirely erroneous. It is not reason which firings about this 

world, nor is it absolute and of free will. 
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5^5«i?«ra: ? tot* i fa** wroft ra^Rcf^^Ti 

rfa?^rTiTTTTfH-TT TOT%,-?carf!5cM<WTqto ^TOfTT- 

T^TS: I 0?T53 S’JRiT jjw-siiTm-smaHqfq 

ffl3V-Hi>i51*i jjijj:, fnftsWTl 
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51 I eT^?T fiWWTC 

It may be objected. Is not the universe also non-existent (lit, 

nothing whatsoever), different as it is from Cit (consciousness). 

If it be maintained that the universe is non-different (from 

Cit), how can one establish the relation of cause and its effect 

(between eil and jagal if they arc identical^. 

The answer is—It is the divine consciousness alone 

[eidrea Mflg«Pflfi)-luminous, absolute and frcc-wi lied as it is 

which flashes forth in the form of numerous worlds. This is 

what is meant by the causal relation here. It is used in its 

highest sense.• Since this (i. c. consciousness) alone is the 

cause of the Siddhi i.c. manifestation of the universe which 

consists offiramalfu (subjects or knowers), pramdna14 (know¬ 

ledge and its means), and prameya*6 (objects or the known), 

therefore poor means of proof (pramana) whose main function 

is to bring to light new objects, is neither fit nor qualified to 

prove the (ultimate ) consciousness, ( which is ever present ) 

which is absolute, unlimited and self-luminous. This is 

declared in Trikasira (as follows) :— 

§ i-e. In cauul relation, the effect ii believed to be different from the 

cause- O'l u siippmed to be the ciute of the universe, but if the universe 

is noa-dilferrnt from the cause, ho* can it he its effect ?( for the effect 

must be different from the cause ) 

• In the highest sente, the causal relation doet not mean succession, but 

simultaneous eaprrasion. The flutter of Cili it simultaneous manifesta¬ 

tion of the universe. 
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Just as (when) one tries to jump over the shadow of one s 

head with one’s own foot, the head will never be at the place 

of one’s foot, so (also) is it with baindaoi Kali**. 

Since it (consciousness) is the cause of the Siddhi of die 

universe-Siddhi (here) meaning Samhara which consuls 

in bringing about-Samarasya*’ or identity with the h.ghes 

non-dual (consciousness), therefore is it called Svatantra 

i e free-willed. Its free will being recognized, it become 

the cause of the siddhi^ (i.e. attainment) of the universe which 

siddhi is of the nature of bhogai.e. experience and mokfai.c. 

liberation ( from the bondage of limited cxper.cnce ). by 

repetition, the sutra can be interpreted in the above sense also. 

[Now the word ’hetu’ is taken in the sense of means] 

Again, viiva or universe means (external objecu like) blue 

(etc.), (internal feeling like) pleasure, (limited exponent) 

body praiia etc. !ts (i.e., of the Viiva) siddh, (i.e., fulfilment 

or establishment) is the*,* or means of the *mn*m»«*£». 

This siddhi consists in thedo^or merging in the Self wh.ch is 

of the nature of vimaria by gradual mounting, beginning with 

pramdna or knowledge** (and coming to rest in the pram&ta 

TlaTh! me^TrTuiiion, attainment. perfection. It h in <hU wore 

«b*t the writer now interpret. the word 'Siddhi*. 
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or knowcr). By 'means’ is meant here ‘easy means’.* As is 

wid in the excellent VijUdnabhalldraka (VjjftSna-bhairava 
Verse 106) 

■The consciousness 0f object awl subject is common to *11 (ha embodied 

ooes. The K*&s, however, have thu distinction that they are mindful of this 

relation" (i.c. ,he object is always related to the subject; with¬ 

out consciousness, there is no such thing as an object). 

Citi (consciousness) used in the singular (in the sulra) 

denotes its non-limitation by space, time etc., (and thus), 

shows the unreality of all theories of dualism. The word 

u*U,ru>a (absolute, of free will) (in the sutra) points out the 

fact that supreme power is of the essence of cil, and thus dis¬ 

tinguishes it from the doctrine of Brahman**, (i.e. Sitikara 

Vcdfinta, where the Cit is considered to be non-active), 

fhc word vUm etc. declares that it(Cr7)has unlimited power, 

can bring about every thing, is an easy means (for emancipa¬ 

tion), and is the great reward (i.e. it is an end in itself). 

• 'Sukhopaya' docs not me*,, 
'way to happiness' as Prof. Leideckcc thinks. 



gwfafirent 3b 

fajita iifa fefk: $§:, fnr 3T?qr 

>?<th i4mffcdPT: fUTTT-fr'jIMS^a 3fT$ 

faSOTRteroftl II ^ II 

^*e0ot’, * 5 afntfkqq awivBW, <raa w, =r 3 

3qwwi«rq«in,-q*r f? *T»iWWT?POT?T*n WM* * 

q£<T-‘f* f**V, 5T § dTqq »raTfa, *TT; MW ‘Mi’ <jqot 

q*Ra?T sffa^qf'T fw^rfaa ‘^*ftcnif?T' 1 ^ anf- 

But here a question arises—If Citi is the cause of the 

universe, it would presuppose material cause etc. (in order 

to bring about this apprently different universe) and (thus 

there would be) non-abandonment of dualism. Apprehending 

this (question), he (the author) says : 

Sutra 2. By the power of her own will (alone), 

she (citi) unfolds the universe upon her own screen 

(i.e. in herself as the basis of the universe). 

Commentary 

Svecchaya—i.e. by the power of her own will, not by the 

will of another as (is maintained by) the Brahman doctrine, 

and similar (systems). Moreover (the phrase) ‘by the 

power of her own will’ implies (that she brings about the 

universe) by her power alone, not by means of (any 

extraneous) material cause etc. In this way (i.e. on the pre¬ 

supposition of material cause etc.), if the aforesaid absolute, 

freewill is denied to her (i.e. to Citi), her Cit-neu itself would 

not be possible (i.e. Cil and free will arc inseparable). 

Svabhittau means on her own screen (i.e. in herself as the 

basis), not anywhere else. She unfolds the previously defined 

universe (i.e. from SadSiiva down to the earth) like a city 
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m a mirror, which though non-diffcrent from it appears as 

different.*1 UnrnUaiia means only making explicit what is 

already lying (implicit) (in citi). By this is meant the 

existence of the universe (in citi) as identical with the light 
(of citi). 6 

Now in order to make clear the nature of the universe 

by means of analysis, he (the author) says:— 

Sutra 3. That (i.e. the universe) is manifold 

because of the differentiation of reciprocally adapted 

(snurOpa) objects (grahya) and subjects (grihaka). 

Ctnmenlary 

Tat (that) means the universe; ‘nana’ means manifold. 

Why (manifold) ? Because of the differentiation (bheda) 

between objects and subjects which are anurupa i.e. in a 
state of reciprocal adaptation. 

[The correspondence or reciprocal adaption of object 
and subject now follows]. 

Just as in the Sada-Siva principle, (there is the experience 

of) the total universe (Vi<va)asan object (grahya) of the 
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nature of pari-para i.c. both identical and different, (a stage 

in which the experience is of the form ‘I am this’) (in which) 

the experience is dominated (&cchidita) by the Consciousness 

of I (ahanta), and (in which the experience of) this-ness 

(idantu) is (yet) incipient (asphuta), even so there is the group 

of experients (pramiltars), called manframahtivaros who arc 

governed by the blessed Lord Sad&iiva,11 and whose existence 

in that state is brought about by the will of the highest Lord. 

Just as in the Hoar a tallea (principle), the entire universe 

is apprehended (grahya) (in the form, "I am this”) where 

both the consciousness of I (ahanta) and that of this 

(idanta) are simultaneously distinct (sphuta), even so 

(tathavidha eva) is (the consciousness of) the group of indivi¬ 

dual experients, (known as) manlrtisara, governed by 

venerable Iivara.1* 

In the stage of VidyA or Suddha VidyS, just as there are 

the experients, called Mantras, of different states together 

with piany secondary distinctions, governed by Anantabha- 

ttiraka, even so there is as an object ofknowledge (prameya) 

one universe whose sole essence consists of differentiations14. 

Above Maya (and below Suddha VidyS) are the ex¬ 

perients, called VijftSnSkalas who are devoid of (the sense of) 

agency (Kartfta), and who are of the nature of pure awareness 

(Suddha-bodhatmanah). Corresponding to them is their 
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object of knowledge or field of experience (prameya) which 

b identical with them (tadabludasStam) (consisting of) sakalas 

and pralaydkalas known to them (Patiala) in their previous 

states of existence (purvavasthS)as 

At the stage of Maya, (arc) the experients of void (Sunya) 

or ptalayakecalins whose field of experience practically consists 

of ptalaya which is quite appropriate to their state.1* 

(After the pralayakalas) arc stationed the sakalas (from 

Miyi; upto the earth who are different from every thing 

and limited, and whose field of experience is as limited as 

themselves (tathabhQtam;.*7 

Sivabhattfiraka, however, who transcends all this (mani¬ 

festation), who is constituted only of ptekiia (light) lias 

states or modes which are only of the form of prakaSa (light).*• 

Again in blissful Paramaiiva (highest Siva) who both trans¬ 

cends the universe and is the universe, who is highest bliss 

and consists of a mass of prak&ia (light i.e. consciousness) 

flashes the entire universe from Siva down to the earth in 

identity (with Parana Siva). Actually (in that state), there 

is neither any other subject (gtahaka) nor object (grikya). 

Rather what is practically meant to be statcd(abhihitapriyam) 

is this that the highest blissful Siva alone manifests himself 

in this way in numerous forms of multiplicity. 

As the Lx>rd has the entire universe as his body, so 
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Sutra 4. The (individual) experient also, in whom 

cili or consciousness is contracted has the universe (as 

his body) in a contracted form.* 

Cmmtniary 

The magnificent highcjt Siva desiring to manifest the 

universe, which lies in Him as identical with Himself, in the 

form of Sadaiiva and other appropriate forms flashes forth 

(prakSsamanataya sphurati) at first as non-different from the 

light (ofconsciousness) (prakai&bhcdcn) but not experienc¬ 

ing the unity of consciousness (in which the universe is 

identified with consciousness) (cidaikya--akhyatimsya),§ of 

which state andiiita-Jiva is only another name, (anSirita- 

Siva—pary5ya)*#, and being (as yet) more void than the void 

itself (from the point of view of any objective manifestation)40 

Then He unfolds Himself in the totality of manifestations viz., 

worlds (bhimm), entities (bbJoa), and their respective ex¬ 

ponents (pramStSras) which arc only a solidified form 

(afyanati— rupa) of Cit-csscnce.* 

• Prof. Letdcckcr translates it in the following way : "has cetana, which 

is qualified by the contraction of Cili, been formed of the contracted 

universe” This hardly makes any sense, 

i Akhyiti is that state which for the time being negates or keeps away 

from Siva the consciousness of his full nature (Siva Svrilpipohanam) . 

J Prof. Leideeker gives a curious translation of this sentence, via "He it 

their true nature, while they distinguish themselves by not having lost 

the savour ofeit". Cl —rasa does not mean 'the savour of cit,' but 

the essence of cit, and aiyinat* does not mean non-distinetion, but 

solidification, i. e. concrete manifestation of the subtle enenee of cit 

[cil-raia ). Rasa is sap or juice in this context, and suggests that as liquid 

juice may be solidified, even so cit may assume concrete manifestation. 
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As thus the Lord is universe—bodied (bhagavan vi4- 

vaiarirah), therefore (the Sutra says), so the (individual) 

exponent also, because of consciousness being contracted, 

has the body of the entire universe in a contracted form even 

as the cala tree appears in a contracted form in its seed. So 

does the Siddhanta (the settled doctrine of the system) say : 

"One body and embodied really include all the bodies 

and the embodied”. 

TriSiromata also declares that the subject or self becomes 

the universe in a contracted form. Beginning (thus) : 

“The body is of the form of all gods;41 hear now, con¬ 

cerning it, my dear.** It is called earth because of its solidity, 

and water because of its fluidity, " it ends by saying. 

"The three-headed43 Bhairava44 is peresent in person 

(suk*3t vyavasthitah), pervading the entire universe." 
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Here this is the implication. The experient or subject is 

identical with Siva whose body is the universe, because light (of 

consciousness) is his true nature, and because of the reason¬ 

ings of the Agamas (just) mentioned; only because of his 

(Siva’s) M&ya-Sakti, he (the experient) appears as contracted, 

because his real nature is not manifested. Contraction also, 

on (close) consideration, consists of cil (consciousness) 

only, since it is manifested only as of the nature of til, otherwise 

(i.c. in the absence of its being manifested, and it can be mani¬ 

fested only when it is of the nature of consciousness), it becomes 

mere nothing. Thus every subject is identical with revered 

Siva whose body is the universe. It has been said by myself 

(elsewhere). 

“If it be said that akkyiti or nescience is that which 

never appears i.c. which is never experienced, then appearance, 

or knowledge alone remains. If it be said that ak/pffl docs 

appear i.c. is experienced (in some form), then (obviously) 

being of the nature of knowledge, knowledge alone remains’’.** 

With this intention, the identity of the Jim (the individual 

experient), and Siva (the universal experient) has been 

declared in Spanda—Sastra** (in the versa) starting with : 
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"Because the ji« is identical with the whole universe”, 

and concluding with (the line) "Hence whether in the word 

or object or mental apprehension there is no state which 

is not Siva”* [From Spandak5rikS of Vasugupta-2nd 

Nijyanda, 3rd and 4th versa.) 

Knowledge of this truth alone constitutes liberation; want 

of the knowledge of this truth alone constitutes bondage. 

This will be cleared later on (lit., this will come to pass). 

An objection might he raised viz., the subject or experient 

is of the nature of eikalpa,4’ and vikalpa is due to Cilia.*’ Citta 

being there (i.e. being the nature of the subject), how can he 

(the subject) be of the nature of Siva. Apprehending (such 

an objection), the (author) in order to settle (the connota¬ 

tion of) Cilia itself, says : 

• Prof. I/ndeckcr give. peculiar translation of this “Therefore, if one 

reflect! dreper on the me-ningofthe wordi, (one become! aware that), 

this it not the condition, not the one that is Siva" The last lentence— 

"this ii not the condition.Siva” is meaningless. Not being able to 

understand the meaning, he calls tlie teat itself unintelligible in his note 

onp.trG. The text i! not at all unintelligible. The simple meaning is 

"Thert Is no uaiewhirl.il not Siva". Another rending of the last hnlf 

of tliii line is—‘na slvaithl ru« yi Siv»V 
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Satra 5. "Citi (universal consciousness) itself des¬ 

cending from (the stage of) Cetana (the conscious stage 

disposed to apprehend objects) becomes Cilia (individual 

consciousness) inasmuchas it becomes contracted 

(Sankocini) in conformity with the objects of con¬ 

sciousness (cetya)”. 

Commentary 

Truly speaking Cilia (individual consciousness) is not 

anything else, rather it is the exalted Citi (universal cons¬ 

ciousness) itself. Now, when Citi concealing its real nature 

accepts contraction or limitation, then it has only two 

aspects. Sometimes it flashes forth with the predominance of 

Cil, subordinating to itself limitation which has made its 

appearance; sometimes (it appears) with the predominance 

of limitation. In the case of Cit being predominant in its 

natural state, and there being the predominance ofprakaia only 

(without Vimaria), its pramitf, or experient is VijftS- 

ndkala.*• In the case of both prakaia and oimarla being pre¬ 

dominant,* the experient is vidy&pramSUi.10 Even in this state 

(prakala-paramarla-pradhanatvc), as the contraction (of 

• Prof. Leidoclccr bat given a very Curium tramkiion of this, viz., "Bui 

when the (divine) light is being impaired". This neither conveys any 

»ente; nor ii it borne out by any linguistic or grammatical eontideration. 

PraLUa parJna’la-p'alMn'Uot meant‘in (he cate of fraiilt and nna’ui— 

both being predominant'. Here ‘par&naria it a synonym of'vimaria*. 
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coiuctoumess) is gradually less, there are the stages of Ife, 

Sadaiiva and Anairita-Siva^*1. In the pre-dominance of 

cil, however, acquired through eflort of contemplation 

(samidhi), the knowership of the pure path4* reaches the 

highest degree by stages. 

Where, however, contraction or limitation is predominant, 

there occurs the knowership of the Void etc.41 

This being the position, eili (the universal consciousness) 

itself, in the form of the limited subject, descending from its 

stage of ctnlana (universal consciousness), disposed towards com¬ 

prehending objects, being limited by its objects of conscious¬ 

ness, like blue (i.c. external object of consciousness), pleasure 

(i.e. internal object of consciousness) etc. being limited by 

§ Prrf. Leidecker list iranilalcd 'tanutiylm’ ai corporeality*. This is 

limply sbiurd. The text, very clearly says, 'Sartkocaiya tanutiylm 

fii—ixttiiv.vanairita.ru >at.V i.e. in the cue of the UnuUi of contrac¬ 

tion, there are the Mata of Ila, Sadliiva and Anliriu-Siva. If Imli 

ii to l>e translated ai Corporeality, ai Prof. Leidecker has done, it would 

mean that the itateioflia, Sadliiva etc. get more and more corporeal. 

Thb would be the height of absurdity. Tanuti here meant attenuation 

in this context (which a pltilologically the «ame word as tanuti), not 

corporeality. 

{. The idea ii that Cil-fiolki^aiia ( predominance of cit) ia cither natural 

(rakjjr) or acquired through the effort of Samdidhi (.SmSiti-finpa/**. 

A*dh<). In the predominance of rif which ii of the natural type, 

there may be either predominance of prakiU only in which caic, 

the experienr ii VijUnilmla or there may be predominance of both 

fiTikSla and einarla in which caic the experienti arc the Vxdyt- 

P'omJifu. 

In theeaie of predominance of Cit acquired through the effort of 

Samldhi, the rfurfrfA^ramilonu reach the highest degree by itages. 
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both limitations (i.c. external and internal objects of cons¬ 

ciousness) becomes cilia (individual consciousness). Thus 

has it been said in the excellent Pratyabhifijii. *4 

"Those that appear in the realities of the own being of 

Pali (the Lord i.e. Siva) as jMia and kriya, with rnSya as 

the third (principle) become saliva, rajas and lamas in the 

case of Paiu (the individual jica)”*1 By this and other such 

statements, (it is clear that) Cili (universal consciousness) 

which is of the nature of absolute freedom and which has the 

powers of jUna, kriya, and mdya becomes owing to excess of 

limitation in the state of paiu \H\t individual soul) Cilia 

(individual consciousness) which is of the nature of Satlsa, 

rajas, and lamas.** This has been stated in Pratyabhijfia (i.e. 

livara-pratyabhijBu of Utpala-deva). 

Because the individual consciousness is, even in the state 

of Vikalpa,*4 of the nature of the highest real (i.e. Siva), 

therefore with a view to finding out that (fat i.e. the Highest 

Real), it has been said in the excellent Tallia-garblui-slolra. 
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"Therefor* in all then* who are seekers or tire Highest Truth, the self- 

luminous character of their inmost nature never disappears in any 

condition". 

In view ofthc fuel that cilia is the real nature of M5y5- 

pramutr, it is said — 

Sutra—6. The Mayapramatr” consists of it (i. e. 

Cltta). 

Commentary 

Citta is predominant in the sphere oflife and body. The 

sphere of the void also consists of the sarhskiras (impressions, 

dispositions) of the Cilia, otherwise one who awakes (from the 

experience of the void) would not be aide to follow one’s 

duties. Therefore, mtyipramfitr consists of Cilia only. With 

this purport, in Siva-sOtra, while discussing reality (vastu- 

vftta-anusarena), having said that universal consciousness 

{(ajtanyam) is the Self, it is again said that ‘individual conscious¬ 

ness [eittam) is the Self’ when the occasion for discussing the 

characteristics of mayu-pramatr arises. 
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Since mtkli or liberation is possible only by a correct 

knowledge of the true nature of the Self, and transmigration 

(from life to life) (samsfira) is due to an incorrect knowledge 

(thereof), therefore is it proposed to analyse the true nature 

of it (i.e. the Self) bit by bit— 

Sutra -7 And (though) he is one, he becomes of 

two-fold form, threefold, fourfold, and of the nature 

of seven pentads. 

Commentary. 

From the point of view of what has already been definitely 

stated, Cit (lit, reality which is of the nature of cit) is the 

exalted Siva only. It is but one ibnan and none other, 

because the light (of consciousness) cannot be divided by 

space and time, and the merely inert cannot grasp it at all 

(i.c. cannot experience it)* 

• Ti* meaning or the'merely ineit c»n only be M object of ex¬ 

perience, not > subject of experience. 

50271 
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Since consciousness (lit., light of consciousness) itself, 

through the sovereignty of its free will,1® assumes the limita¬ 

tion of prina etc. and the state of the exponent of limited 

objects, therefore is it that it is of two-fold form, viz., the 

manifestcr i.e. the light of consciousness, and limited mani¬ 

festation. 

Owing to its being covered by the malaM pertaining to 

anu, mSyi, and karma, it becomes three-fold. 

It (also) becomes fourfold, because of its assuming the 

nature of (1) >Unyat0 (2) prina (3) purjaftaka•» and 

(4) the gross body. 

The seven pentads i.e., the thirty-five lattcas (principles), 

from Siva down to the earth are (also) its nature (or sapla 

and paAca in the sutra may be taken separately as seven and 

five). So from Siea down to sakala, the consciousness consists 

of a licptad of exponents.§ Though its essential nature is 

that of til (consciousness), inanda (bliss), iukd (will), 

jAArta (knowledge), A'riyi (action)—a five-fold nature, it 

becomes of the form of another pentad, limited as it becomes 

by the coverings of kali, mdjd, riga, kdla, and aiyali, owing 

to akhyati (nescience). Thus only when it is recognized that 

the one Reality which is Siva only becomes thirty-five principles, 

§ The^Tne»p«icn««arfSiva.p,lm*i*.MMlr»<n*h<>vaM. ManlrHvara 
Mantra, Vijflioikala, Pralayikala, and Sakala. 
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seven expcrients, a pentad of five powers consisting of Cu 

etc., only then does it become a bestower of (spiritual, liberty; 

otherwise (i.c. in the absence of this recognition) it is the 

cause of samrdra (passing on from existence to existence). 

And so 

Sutra—8. The positions of the various systems of 

philosophy are only various roles of that (Conscious¬ 

ness or Self). 

Comnunlary 

The positions i.c. the settled conclusions of all the systems 

of philosophy, viz., CSrsika and others are, so to speak, this 

Self’s assumed roles accepted of his own accord like the roles 

accepted by an actor. 

Thus the CdrvSkos maintain that the Self is identical with 

the body characterized by consciousness. The followers of 

Nyaya etc. consider Self so long as it is in the worldly condition, 

as practically identical with buddhi (intuitive faculty of certain 
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knowledge) which is the substratum of knowledge, and other 

qualities. In liberation, when buddhi disappears, they regard 

Self as almost identical with the void. The followers of 

MlmSihsa are also tied down to buddhi inasmuchas they think 

that what is known in the cognition of ‘I’ devoid of the ufiadhisea 

i.c. the limiting conditions of pleasure and pain, is the Self. 

The followers of Sugata*’ also stop with only the functions of 

buddhi, maintaining that the fundamental principle is only a 

cintinuum of cognitions. Some of the followers of Vedanta 

regard firing (the vital principle) as the Self. 

The Brahma vadins (advocates of the Veda) who con¬ 

sider non-being (abhava) as the fundamental principle on 

the ground (of the Upanijadic dictum) that ’all this was 

originally non-being’, accept the position of the void, and arc 

(thus) landed in it. The MSdhyamikas** arc also in the same 

position. 

The Paflcaralras41 (believe) that Lord Vasudeva is the 

highest cause (prakrti)"; the individual souls are like sparks 
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of him, and so assuming the individual souls as transformation4’ 

of the highest cause, they cling to the non-manifest4* (as the 

source of every thing). 

The Sahkhyas44 and others (of similar views) cling to 

the stage characterized mostly by the Vij3anakalas.70 

Other knowers of Vedanta cling to livara-principlc (as 

the highest) status, (depending as they do on the Upanijadic 

dictum)—"Being alone was there in the beginning.” 

The exponents of Vyakarana,71 considering Atman 

(Self) principle as iabda-brahman74 in the form of paijantV* 

attribute the highest reality to the status of Sri Sad&iiva. 

Likewise other systems may also be inferred (to represent 

only a part of our system). This lias also been described 

in the Agamas74 (in the following verse) : 

"The Buddhists rest content with the Buddhi principle, the Arhataj74 

with the juris', the Veda-knowcrs with the Purufa. #nd the Piftcaritras 

with cjikta". 
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The Tiuitrikns’* maintain that the ulmon principle trans¬ 

cends the universe. Those who arc wedded to the sacred 

texts ofkula” etc. consider that the dlnan principle is steeped 

in the universe (i.e. that the universe is only a form of the 

fitman). The knowers of Trika philosophy, however, main¬ 

tain that the itman principle is both immanent in the universe 

and transcends it. 

Thus of the one Divine whose essence is consciousness, 

all these roles are displayed by his absolute will, (and) the 

differences in the roles arc due to the various gradatious in 

which that absolute free will either chooses to reveal or conceal 

itself. Therefore the Atman is one only, pervading thus far 

(i.e. revealing himself up to the stage discovered by Trika). 

Those of limited vision, however, in various parts are 

caused to identify themselves with the various (limited) stages 

by His will on account of which, even though when it is made 

clear that the extension of the knowledge of the preceding 

experients is limited to the stage of body etc., they arc unable 

to comprehend the great pervasion (of the Atman) described 

above (by Trika philosophy) unless the highest Sakti descend 

upon them -i.e. without the grace of the highest Sakti). 

As has been said — 
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knowledge”. LlkewUe, (it ha. been ..h!) m Svacchanda «an,r». (I 

Paul, vert. I HO 

"Mivi only whirl* ,he* (follower, of other .ytern.) round whod“" 

"(it has been said in Netra-Tantra, 8.h Patal, verse 30) 

no, as stage, but as inward cessation; »«*“-£ “ ^ 

but as means—the whole interpre.at.on » as follows) . The 

* p~r T^ldecker’. iransUiioT-^The worshippers of ilo*« do no, reach 

'£ZZ*«—^ 
comtder Uve holy, buddhi e,c. as Self. 
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sthitis i.c. the inward cfsialion of all dar£anas i.e. all cmpcrical 

knowledge, e.g., the experience of (an external thing as) colour, 

like blue, or an (inner) experience like, pleasure etc. becomes 

a means of the manifestation of the essential nature of tat i.e.i 

Siva who is of the nature of consciousness and bliss. Even so, 

whenever the external form (of consciousness) comes to rest in 

the essential nature (of the knower), there comes to be cessation 

of the external thing (samhara) i.e. resting in a condition of 

inner peace, and then stringing together of a continuous scries 

of various experiences (saihvit—santati) which will be arising 

anew (udejyat). Thus this venerable tuilya1* (fourth) conscious* 

ness whose nature it is to hold together emanation, maintenance 

and re-absorption flashes fourth ceaselessly (lit, without succes¬ 

sion ) now sending forth diversities of various emanations (creat¬ 

ed things), and now with-drawing (them)—always emaciated 

and yet always full, of both forms (i.e. both emaciated 

and full) and also not undergoing any of these forms.§ It has 

been said in Sri PratyabhijfiA tika—"When re-absorbing 

the objects, she (Sakti) flashes (lit, rises) (in Her nature), and 

* This exhaints all the four alternatives. The idea is that though lurlyi 

■Same* goes on prodding thing, out of heraelf which (.how. that the b 

perfectly full and rich), and re-ataorbing them into herself (which .how. 

that she it depleted and mmt take back thing, in order to make up 
her lou), yet in benelf .lie trarucend. all the* alternatives. 
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she is fuU.”t This venerable (power) being teeo,.ed to more 

and more make, her devolee her own. 

HIM (Self) who ha dearribed (above) ha. (sueh) 

grealness, how i. it said ro he a ji« (m>u) eoveredwdh «*, 

enclosed with kal5“ and other kaheukas, a somsinn (trans- 

Jgr^ng from one Hfe to another). (In answer to tiu. 

question), it is said (lit, he, the author say.) : 

Sutra—9- In consequence of It. limitation of 

Sakti,§ reality which is *U consciousness, becomes 

the mate-covered samsirin. 

Commentary 

When the highest Lord whose very essence is conscious- 

nc* conceals by His will, pervasion of non-duahty, and 

assumes duality all round, then His will and other powers, 

•t pI0f. Ucidecke, «y» tlu.'«-Wka (U. licking) it *»e;mingle* 

f ,M«e.U the ic.-Mting aiatuta. But the resd.ng "**"***** 
coSfeet. 1« licking, devouring t.e. re-.bwrb,ng he objecu^ 

. Prof t^cke, ,„„.1atei •cid-vaf a. cit-Uke. The 'vaf «IT.« **. not 

4 n^otfSSm here, but mrau, ‘full of. M "*»« ** Pn^ 

,,P which U *» comriousnen. Siva b notot-like but a 1 dfc 

1 „pUin, «*-« « »*!• commonuer «» Ul“S0,ra- 
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lliough essentially non-limited assume limitation. Then 

only docs this (soul) become a transmigratory being, covered 

with mala. Thus the Will-power (of the Absolute) whose 

sovereignty is unrestricted, assuming limitation, becomes 

anu-mala, which consists in its considering itself imperfect. 

(In the case of) knowledge-power, owing to its becoming 

gradually limited in the world of differentiation, its omniscience 

becomes reduced to knowledge of a few things (only). By 

assuming extreme limitation beginning with the acquisition 

of an inner organ, and organs of perception, it acquires miyiya- 

mala" which consists in the apprehension of all objects as 

different. (In the case of)action-power, its omnipotence, in this 

world of differentiation, becomes reduced to the doership of a 

few things (only), and starting with assuming limitation in the 

form of organs of action, it becomes extremely limited, and 

acquires kima-mala” which consists in doing good or evil. 

Thus by accepting limitation, the iaktis (powers) omni¬ 

potence, omniscience, perfection, eternity, omnipresence 

appear respectively as kali (limited agency), vidyS (limitation 

in respect of knowledge), raga (limitation in respect of desire; 

kila (limitation in respect of time), and nijali (limitation in 

respect of space and cause).,‘ Thus constituted this (atman 

or Self) is called samsarin (a transmigratory being), poor 
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in Sakti. With the (full) unfoldmcnt of his saklis, however, 

he is Siva himself. 

Well, is there is any mark appropriate to Siva-state by 

which the Self even in the samsarin—stage may be recognised 

as Siva himself appearing in that condition ? It is declared, 

“There is", (and so the next sutra) says : 

Sutra, 10—“Even in this condition (of the empirial 

self), he (the individual; does the five krtyas (deeds) 

like Him (i.e. like Siva)” 

CommfKlary 

Here, the distinction between the Ilvarfidvaya*1 philosophy 

from (that of) the BrahmavSdins** lies in this—that the divine 

whose essence is consciousness* always retains his authorship 

of the five-fold act which*7 is in accordance with what has 

been staled by the grand Svacchanda and other disciplines 

(of Saiva philosophy), viz., (Vide. Svacchanda Tantra 

1st Fatal, 3rd verse) “( I u>w w the) Divine who brings about 

(i) emanation (a) re-abiorption («t*Wra), (3) concealment 

• Ciditman do* not mean <it-like as Prof. Leideckcr hai translated it, but 

‘whose essence is dl or consciousness'. 
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(rlUp], (4) maintenance (of the world) (HIM), who ditpenie* (5) gr*o 

(ato/raAo), and who destroys tbc affliction of (heat who have bowed dowi 

(10 Him y.f 

Just as the Exalted One (Siva) by the process of expansioi 

in the extrinsic course" (i.e. mundane manifestation) bring 

about emanation etc., which arc an unfoldracnt of his rea 

nature, so docs He carry out the five procases even in th< 

condition of sams&re, by limiting His consciousness—power 

So that (as it has been said) (in Iivara— pratyabhijfla, V 

Ahnika, 7th verse). 

"Thii being the petition {KU dim. here meant. Ml «flm tali), even 

the empirical state (rpwaoMrr pi). the Lord entering into the body etc 

cautet the objects (lit. collection of objects) to appear outwardly by H 

Will though appearing within Himself”. [The Gve fold processes in « 

condition of the worid are shown below ). 

Thuj according to the view-point of PratyabhijBakurik: 

when the great Lord who is consciousness (lit, whose for 

is consciousness) entering into the sphere of the body, prdi 

f Curiously enough, Prof- Leidecker h»t trandated 'pragatlrti-vinUnna ’ 
. ai'him whom destruction oftorrow it tuBordiiutcd’ which hardly mal t 

gny seme. 
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etc. on the occasion of becoming externalized, makes objects 

like blue etc. appear in definite space, time etc. then with 

reference to appearance in definite space, time etc., it is His 

act of emanation (srastfta). With reference to the appearance 

of the objects in another space, time etc., it is His act 

of withdrawal or absorption (sariihartrtS). With reference 

to the actual (continuity of the) appearance of blue etc., it is 

His act of maintenance (sthSpakatS). With reference to 

its appearance as different, it is His act of concealment**— 

(vilayakurita). With reference to the appearance of every 

thing as identical with the light (of consciousness), it is His 

act of grace (anugrahltfia)*0. As to how the Lord is always 

the author of the five-fold act, I have extensively demonstrated 

in Spandasandoha. Thus this authorship of the five-fold act 

occurring within one’s own personal experience, if pursued 

steadily with firm understanding, reveals the lord’s greatness to 

the devotee. Therefore, those who always ponder over this 

(five-fold act of the Lord), knowing the universe as an 

unfoldment of the essential nature (of consciousness), become 

liberated in this very life. This is what the (sacred) tradition 

jnaintains (itiimniitih). Those who do not ponder like this, 
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seeing all objects of experience as essentially different, remain 

for ever bound.* 

This is not the only mode of the authorship of the five¬ 

fold act, there exists another esoteric mode, besides this. So, 

he says (i.e. it is said) : 

Sutra —11 Manifesting, relishing, experiencing as 

self settling of the seed, dissolution. 

Comaunlarj 

These i.e. these five-fold acts,'* he does—this is (syntacti¬ 

cally) connected with the previous. From the point of view of 

the highest end (mah5rthaclr‘|ya), whatever appears through 

the successive functioning (lit., expansion) of the goddess of 

sight and other (perceptual functions) is, (so to speak) 

emanated (srjyate) (This is ibhisana or manifesting). 

* Prof. heidecker gives a very curious translation of this "Those, however, 

ivlw do not likewise behold (he totality of objects differentiated every 

where"—Th* is just (he opposite of what is meant. In faet, a comma is 

implied after UM. This b the reading adopted by the Kashmir Sanskrit 

series. 
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An object being thus emanated (i. c. brought forth into 

appearance), when (the Self) without shutting of the eye 

relishes it for some time, it is maintained (in experience) till 

then by the goddess of maintenance. (This relishing of the 

experience for sometime represents slhili or maintenance). 

It is withdrawn at (he time of vimnria (vimar*ana-samayc) 

for which another word is sudden Hash of delight (camtkara)*1 

(This knowledge of the object represents sarfth&ra) **. As 

it has been said by RSma. 

‘‘The mountain ofmanifoldaitf* which cannot he split by others even by 

the thunderbolt of contemplation (Sam&dhf. lit. colleetcdnea of contciotis- 
ncu) ii cxpetienec.1 a» oncielf and tlimdotroyed by those who are endowed 

with die power that accrues fi«u devotion to you". 

However, if at tltc time of the re-absorption or withdrawal 

(of the experience of manifoldness or differentiation), it 

(i.c. the object of experience) generates various samkiras 

(impressions! of doubt etc. inwardly, then it acquires the 

state of samsHra in germ which is bound to spring forth into 

existence again, and thus it super-poses (on the experient) 

the state of vilaja (concealment of the real nature of the Self). 

On the other hand while it. (i.c. the world which has been 

reduced to a germinal form) is being held inwardly and 

anything else that is experienced at that time, if it is burned to 

sameness with the fire of consciousness, by the process of 
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hnlhap&ka" and by the device of akfigrSsa” then by reaching 

perfection, lie (the yogin) enters the. state of grace. This 

kind of the authorship of the five-fold net, though always 

near at I land to every body, does not heroine manifest without 

the instruction of a good guru (i.e. a spiritual master). One 

should, therefore, take to the reverential service of a good 

guru in order that this (i.e. the experience of the five-fold act) 

may become manifest to him. 

He, however, who docs not acquire the complete knowledge 

(of the authorship of the five-fold act) owing to the lack of 

guidance from a good guru remains deluded by bis own powers 

(faktis) which conceal his real Self. Therefore it is said : 

Sutra, sa—To be a samsarin means being deluded 

by one’s own powers because of the ignorance of that 

(authorship of the five-fold act). 

CmtntxUfy- 

•Tel' i.e. of that (in the sfltra) means the authorship of 

this five-fold act which is always happening; ‘aperyMlrf 
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or ignorance means ‘not flashing forth’ on account of the 

absence or the manifestation of one’s own power which becomes 

effective through the descent of Sakli. (The rest of the sQtra 

means) -acquiring the condition of a samsdrin (transmigrant) 

which is due to delusion (vyamohitatvam) (which meaas) 

being nailed by various doubts created by the Uslras (scriptural 

texts), and worldly opinions. 

It has been said in the excellent Sarvavlrabhaltfiraka : 

“Through ignorance people are subject to uncertainly and fear; hence 

follow birth and death". Again, 

“The enenee of all manlrafl* con.l.f in letters or sounds, (and) the 

ecuente of all letteri or i«und« is Siva". 

Now then the rMiakti (power of speech) (known as) part” 

(supreme) who is identical with the light of consciousness (i.c. 

Siva), who is of the form of great nmlra that is eternally sounded, 

who consists of the consciousness of the perfect T, who contains 

within herself (lit, who is pregnant with) the whole assemblage of 

laktis formed by the sounds beginning with ‘a’ and ending with 

‘lc?a’,M brings into manifestation the sphere of the (limited) 
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subject or cxpcrient through the successive phases ofpasyamt19 
madhyamS etc. In this state (of the limited experient) she 

conceals her real form as para and produces in the empirical 

subject (mfiyi-pram&tuh) ever-new etia/p«J-activity1*4 every mo¬ 

ment which activity brings into view objects that are obscure 

and particular. She manifests also the pure stage of avikalpa>°* 

though as veiled by that (eiM/to-activity). In these circum¬ 

stances, and deluded by the peculiar Saklis in the form of ‘ka’ 

and other consonants which arc presided over by BrSitml10* 

and other deities, the deluded man helplessly considers the 

body, prdnas etc. themselves which arc limited as the Self. 

Brahml and the other deities, in the stage of pafu (the 

lwuiid soul), manifesting emanation and maintenance in respect 

of differences, and withdrawal in respect of non-diffcrcncc, 

bring about only fitness for limited tikalpas. In the pali (lord) 

stage, however, these (deities) manifesting withdrawal in respect 

of difference and emanation and maintenance in respect 

of non-difference,1®’ gradually by reducing the vikalpas, 

(ultimately) disclose the great aeikdpa stage which consists in 

entering into the blissful bhairara-mudra,191 at which stage, they 

(the iaktis) cause to appear the pure tikaipa>oi iakli which 

is docply merged in consciousness and . bliss (which enable* 

one to feel like the following) : 
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'ref *nTRT f*TTO TftsTPTcT: I 

f^Tc*R> fTOOTstf SSTSfq- ^S^RTT II* 

q^fT m: gqa^ctn Fqsiftctewfff^ci^q mrifc-q^ i 

r«pg f%fH5Tf»FRq H'Rrft fc(ra9>|Jna HH17HWRTT- 

^r?a dijJi^jy^nr x<ft, : 

&STT. qmtT-5^:^TW-srf^6<Df-HRR>rra: ifTFJTWt, 

W^Iui IT'M'UftPflRTT folVt^d*N[tfk»(*-»T^Tnni^7TT- 

c*rn w^Thrau n>farvi thi r^fd<HT»Tdd^cgre'g'jqT 

"He wlwknow* Uni all lli'uidory (of inanifr.lntioji) ii mine (I.e. belongs lo 

ll*o spirit). who re.iliret (hat (he (titire cownot it hit Self, (nw-ttet maW«lils* 

even when (ho tiUp*'*’ h.wc tlWr play." (Iivnra-pratyabhijnS, 

AgamfidIiikfua II Ahnika, I2th vcise). Hence the stale 

of a sariisdrin (transmigrant) consists, as explained above, 

in the delusion brought about by one’s own iaklis, 

[The above is known as Sfunbhavopayab or the Sambhava 

technique of attaining unity -consciousness. Below is given 

the Siktop.lyah or the Siikta-technique.] ’ 

Further, the exalted consciousness—power (citi-iakli) known 

as Vamcivari10*, because she emits (i.c. projects) the universe 

and also because she has to do with the contrary course of riuft- 

sdra, displays herself wholly in the condition of the bound sub¬ 

ject (paiu), as the (empirical) subject in the form of kfiecari1^, 

as inner organ in the form of gocari, as outer organ in the form of 

dikiari, and as objective cxistcnts in the form of bhQcari. Resting 

in the stage of the void (i.c. concealing the true nature of the 

.Self and affirming the not-Self), she shines forth, having con¬ 

cealed her highest reality as ad-gagaita~cari through the khteaii 

group which consists in the sakii of kola etc., i.c, of the nature 
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5T(T; ^ 

Tftfarmwm itM+MiOT' 

* wrfa** iftrmwwfww- 

^r rriTg^tjramtf^T *Tf* i g ***3^* 
hwwiwfiiVHT.wawiT» 3w<rHWnrarcinT *ita- 

ti^r, «*ir*Nirtww*n fewflw*, **rjf**qT5*s*mn- 
roimiffT * ^T>cw q^fwTfevn ^ am * 

of limited doenhip etc. She appears through the goto,l group 

in the form of the deity «tefr*W»w (‘he ^ 

apparatusjvhosc main functions arc ascertainment ol difference 

(SL-ato), identification (of the Self) with d.ffemnt 

things (bheda-abhimana), and simple cognition of things 

as different {bhedMpam), by concealing her real 

nature which consist, in the ascertainment of non- 

difference etc. She also appears through the d'kcan group, m 

the form of the deity of the outer senses whose mam function is 

perception of difference and so forth, by concealing her real 

nature which consists in the manifestation of no,i-d.ffcrencc. She 

appears, through the Mftarl group in the form ol knoivable 

obps which have the nature of differentiated appearances 

Jf“L, by concealing Che cel nacure of Univenal Self, 

and deluding the heart of creatures.* 

In the pad stage, however, the iakd manifests herself 

•IWh cb.m.in, Riuup, Mcubhp. « it »u««.u an 
iirav o* Corcei (lik- uu army of army) iu the individual whieh h«* <» TPZiU WU« «- «an lu universal 
1, „ diflicuh to briejj out dm subtle MOO** id the iMu.l.uon. 
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?fa trq H I 

3lfq 3 fagTcH^. 1TH537FI PH 3T5T»nfirf> q** r^T- 

mmT^ymcm qswsTfar: i hi wt nlifoTai qisra 

q* nmrqR-imR-STftfTqsnfH: ^rar^-i-Hqqnjfqfii: q?- 

5Hor-y}c?qrvHTf>i^ wnft^qfir, htt HSMi^r^dT hht- 

as cidgaganacarl whose essence consists in universal doenthip, 

as gotan whose essence consists in the asterlaimtHl of non¬ 

difference etc, as dikeari whose essence consists in the percep¬ 

tion of non-difference etc, as bhQcari whose essence consists 

in (revealing) objects as non-different like limbs of one-self— 

all these opening up the heart of pali. 

Venerable DfuuudaRt, who commands unfeigned respect 

due to (lit, born of) his innate cemalkin (bliss), sap in the 

Viinuktakas i.c. (independent verses) likewise. "Vfcnefa 

(Vamesvarl) and other goddesses having their sphere in iIk 

knowing subject (as Khecari), in his inner organ (as 

gocari), in the outer senses (as dikeari) and in objective 

existences (as bhfleari), bring about liberation by full knowledge 

(MruMM), thus making him whole (p&rna) and bondage 

by ignorance (aj>Wm), thus making him limited (avaechivjux). 

So, being a minSria consists in being deluded by one’s 

own Saklis. 

[Below is given the aijavopiyab—the anava technique 

of attaining unity—consciousness.] 

Again the highest Lord whose essential nature is conscious- 

ness has his own auvarjv-Mti"1 which is unique, unfailing and 

whose essential nature consists in doership"* which is 

essentially a sp/uralt* or Bashing forth11* of divine light 

When she (i.c. aisearjuidui) by concealing her real 

nature causes delusion in the pah state (i.e. the state of a limited 
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Min; wrowtemOT3*wnfts, 

.wthiSk, ^Wwwiwt 
M «« iprwwrm-ft 'rf™!"!m t*5Tf 
riftm frafcrairatf^m wwmn. ^ *” W 
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bound individual) by .he phases of **. f ro, and *mm 

**„•,»« i,y the s«a«« of waking, dream and deep sleep and 

by the kaiitut of the body, **. and 
this delusion caused by her is the condsuon ofoncs bemg 

a ,chs£rin (transmigrating from life to hfc). When, 

however, she unfolds the ■*"-**" “ 
.mrfWWma'^aS Of the nature of state and IjtooMU 

who* essence is to pervade the universe and winch appears 

a, of the nature of lurydlU^, ai,d both of which area nu« 

of consciousness and bliss, then even in the state ol body etc. 

one reacl.es the stage of M"’ »"d aUa,nS 1,bcraUOn MC 

.still living. 

Thu. bring duMri by <»«•* «*“ ““ 0*,“*) 
been interpreted in three ways. 

In the tideal s6lro'» <«utra 9) , it has been said that the 

|i,hl of consciousness itself assuming limitation becomes a 

uMri* (an individual migrating from one conditioned exu- 

r^o another). Here it has been said from a different 
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f^cf^q^ITT q^f;3 ssfa ff^f%’ 

*fa il XR il 

^cTH^^nffTTOTOT cT^fe SSTfacT*^ 

itesmissn^isr 

angle that it becomes a ***** owing to Us l>cing Ucludcd by 
• l. mav be observed f.om another angle 

',h‘„°L X limited pot.cm (be. m, individool soul) iu spile 

of l,is having prSna and other (limiliuons), «!»"« 
di l,y one’s own powers, becomes, according to Hie ihesis 

of the ^sacred iradilion, ill. Lord (Hinoclf) wi.1. » body, or 

in other words, he eon be described m .he Venemblc &.« 

Himself. As the Agama says : 

'They - .he b*he* U* in - veiled form, having cn,^ a human 

uxly”. It has also been said in a commentary'* on the 
n i t.iiiii "They also attain to perfection who consider the body or 

ISS£.21.—— —- — 
of Siva". 

In order to show the essential truth, the meaning of the 

above *Ura has been put conversely (m the followmg;. 

Sutra—13. Acquiring.be fun Unow.edgc ofit 

(i.e. of the authorship of the five-fold act of the MO. 

eil'a"1 iiself (U '-e individu.. eO«ei;u.n^r W 

inward movement becomes ciU {• • 
oon.elou.ne..) »» ri.ing so .ho ..«»• of 



sTRs^enn forai wnwrwgmfnr 

qw; 5RWFWT ff 3TO*TT *rrcunw I 'cTro' *m*ftqw Tsg- 

TcaTifTcaro ‘qfrwR’ wfa w'rf75TT^w<WTTWTwrra; 

<fl5l^nemHlf^Tcnfirari\ Fmff.WHPTra ST* OTTMIff OcT 

'%tt’ <t?* ntffircf ffffnfwai 'aranjibn** w?r- 

'RJiaT^^-'j^afTOrwaoraaoT ffv>a^r^Tar arfa farr- 

?Ra Pnrmrm 'fafar1 ?*t fav*raf qrt afum- 

fasTfafm: u u u 

aa af? fT<H(fq»r fa^^fraq? a?r^aggrg^ayaara, 

Coamuntaiy 

From the point of view of the knowablc object, this sttlra 

has been practically explained already in detail in connexion 

with the explanation of the previous stltra. From the point 

of view of the wording, however, it is being explained now. 

After full knowledge of it (i.c. of the self’s authorship of 

the five-fold act), the causes of the chracieristics of the lack 

of knowledge being removed, the delusion caused by one’s 

own UHi (power) having ceased, because of the attainment 

of srtltwtrja, the cilia giving up the limiting tendency of 

extrovcision, becoming introverted, rises to the status of ettana, 

that is, gradually it rises to the status of the knowing subject, 

where by the dissolution of the aspect of limitation, and attain¬ 

ing its leal nature, it becomes citi. It now enters it highest 

stage of cit- this is the sense. 

A question here arises,-If cit-sakti in its highest aspect 

is of such a nature as cancels (lit; devours) all differences 

it should remain so (i.e. it should retain dial nature) even in 

I 1‘ruf. Lcldwfcrr nod, Salda-Uicd^Uwliu-M.-abttva a* Sdak-UKtia- 
v*Lhiva. Wd so hi. given a very incorrect l.awiaiioo of ihii 



cTtT urarosfij ww-w *fir?roqtn ^w^TCBrfcr- 

CTlfa Wgra»n«Tca:*T l-?fCTT5T£frq 3TT?T 

. ®J«T>sfa RTW 

rgcqffT || ?V II 

War*’ fa'-cjy«HiflRcaicr '*%:; ’ «nft ip ‘Maftjj- 

a?-mara*nafnai ,®?ftsfq,-tawvwjT«f in^iferca^rat- 

sfq', vjfr^fa^svnf'aarT 'maaT’-aiTa, ata«ft?nftjrR- 

qnia 'cseafa’'-pn?*reTT?T *<tfa i «winw ?5*r »t«f- 

fnr—na **iq«<*H arf*T aidfr^ja a naa, <nfa a aisra! a^wn- 

the miyd—sphere (i.e. even in its condition of manifestation 

of the universe) just as the Sun manifests objects even when 

it is covered by clouds, (i.e. It is the nature of the Sun to 

manifest objects, and it does so even when it is covered by clouds. 

Even so if it is the nature of cili to cancel all difference, it 

should retain this nature even when it is covered by m&jti. 

Citi is compared to the Sun, maya is compared to clouds) 

Raising this doubt, the author replies below : 

Sntra—14 The fire of cili even when It descend* 

to the (lower) stage, though covered (by maya) 

partly burns the fuel of the known (objects). 

CemmtHto'r 

Citi is (here likened to; fire because it devours (i.e. 

assmilales to itself) the (phenomenal) universe. It in its 

stage of descent in the nOyd-pramalS (i.e. experient conditioned 

by miy&), though covered (by nira), because of its (inherent) 

freedom, partly bums i.e. assimilates to itself the fuel of the 

objects of knowledge such as blue, yellow etc., in spile of its 

true nature being veiled, even as fire burns the fuel though 
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tt?*rt i g w«rn*nfj«if ^hbit 

fas*? i «ffa??'T^^TR: fa^rfafao 

^nftattor arfa s^sfawirs: i 

*mr?crsf 11 

tfau ?*u 

covered by copious ashes* (The sense is that since the objects 

of knowledge arc assimilated by consciousness to itself; their 

difference is annihilated. As knwltdgt, the objects arc simply 

part and parcel of consciousness itself). The intention of 

using the word mifrd (in part, partly) (in the sutra) is 

this-Though devouring (the object of knowledge), it does 

not consume it wholly, but only partly, because it again makes 

it nse by means of the semskdras (i.c. the impressions of the 

Object, left on the mind).That all exponents have the power of 

devouring (i.c. assimilating objects of experience to conscious¬ 

ness) is proved by one’s own experience. As has been (rightly) 

said by the revered Utpaladcva*** iu his hymns. “Since all 

the creatures, even Brahma, Indra, and Vijpu,"® go on 

devouring (i.e. assimilating), therefore, O God, I adore the 

universe that is of your own form.”§ (Siva-stotravali by 

Ulpala-deva, 20th stotra, 17th verse). 

* MM litre mcjui not (real power'.. tr.nJ.ted by Prof. Lcidecker. 

The aJtcs «e compared to ™>4; ,ili j, compared to •fire*. 

§ IV idea i. that all Cookk*. beings go on devouring i. c. experiencing 

objects in various way. i. e. ...imitating thing, to thenutlves therefore, 

I adore the universe which 1. simply yourself Inamuclu. you constantly 
a»imilatc it to yourKlf. 

IVof. Lei decker UamlaU. 'Srawniaih' a. a..- b.iH ,'«W wWdl a 

even graiunutically iuilcfeinible, to .ay nothing from the point U »rw 

often*. 
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tftenii[flRr*r nrfirarflv a*T 

wwm$ ftwRWTOTwftfir u ?kii 

fafar^ ^jprroTirT^OTrcfjrowR* 

*^>TT*Fcft 

^ ^t:.i 

sfa | tr^ ^ ‘TOWTO ’-3*HT**»sqTSnro, faetTTfc-H*T- 

fsrarfT ‘far** 3TT<*mm fa*fojf?r i 

cr^ ^rram^ 

When, however, (the aspirant) by accomplishing the 

prasara or forth-going of the (divine) senses adopts the 

means of the practice of saiga or emanation (of the objective 

existence) and by accomplishing the saikoca or withdrawing 

(of the senses) adopts the means of the practice of sarhhSra, 

or withdrawal (of the objective existence)! then 

Sutra 15. In acquiring the (iuherent) power, of 

tili, he, the aspirant assimilates the universe to himself. 

Commtnlary 

Cili by the submergence of the covering of body, prana, 

etc. and by bringing into prominence her essential 

nature, by her emergence is, bala or power. As has 

been said, "Then having resorted to that power, the mmIms1'» (looming 

all-knowing and powerful acquire efficiency)". 

Thus when the power (of consciousness) is gained i.e. 

when one betakes to one’s real nature that has now emerged, 

i Here. pTt,tta and n»«*«a of the senses are connected successively with 

ltllga aryl joftMra of iIk objective existence. 5a <U«a in this context coes 

not mean contraction or limitation, but dosing, withdrawing. 
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*mr arf^facft ^Tff ?wr 

PrmnrR vr^t?r’ 

iffl I 

'JT^ej TTm^HT: 

*rcrfa?*V i w* 3<nt«rr $?i ^ffr sfa; ucft 

^I^*T®sr*rfH^33fJT2n?TJT ?c!fl 3TS*T: *T<ufa- 

?qr?^rr 3ttvtt% i ^3^3 fafowra^r*- 

^rfa^ra^^rer ^KTf^c^cTn; i 

5 ?r<-7 swTsrePTT; wwr zz *$\fc srfT 

t< strata i srt W ^rfcqwsrfaiTRfa- 

0nc makes the universe from the earth to Sadfiiiva one’s own 

i.e. makes the universe appear as identical with his Self. This 

has been said by the ancient teachers in the ‘kramasutras’ in 

their own characteristic language "Ju‘> <*»*««' •'■blaze consume, 

the furl, even •« ihmilJ «r r.ianmr ihr nlijeet.tf w which net like 

fritcr.". 

It would not l)C right to say—"The* inclusive role of 

titi when it assimilates to itself the entire universe is only 

temporary. How then can it (i.e. the inclusive role) be 

accepted ?” (This objection is not valid), for the inclusive 

nature of eili appears as temporary only because of the emer¬ 

gence and immergence of the lxxly etc. In reality, the tempo¬ 

rary appearance of the inclusive nature of eili is due to the 

emergence of the body etc. which arc brought into manifes¬ 

tation by the sovereign will of eili herself. This inclusive role, 

however, is ever present. Otherwise (i.e. if eili were not ever 

active), even the body etc. would not he manifested (i.e. would 

not appear as objects of consciousness). Therefore the practice 

• Prof. Leideeker’s translation of this passage hardly makes any sense. 
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TT-3TTSTPT 3WTC:, 'T % *TTT Wmi^i^KSUTT 

cmrsTF^tfiT, 

?fa «fl»flfar>TiTWrTr: II II 

rrir 

tf?lf?3 %?q*TT*Gi»fa f^^TTcOT- 

5lffTfTfH5T543ft^?^a: II \\ II 

fa5!JTc*roT?irTTT?*Tfa «MWST*$ 'fWTJF? <*w' OTc’JR- 

TiTTOt ^vc'raoT *$Jn»nftw3WTfir<| amnwn^ wfa, 

TT?fT wra sm * <krwrcr srftTTRfiitnni«TafwH^tTl»i4^i'l 

(the yogic practice) is recommended in order to remove the 

(false) indentifienuon of tltr rxpericnl with the body etc., not 

for attaining the status of the experiencing consciousness that 

by its very nature is always luminous. This is what the 

author of the excellent Pratyabhynft means. 

And thus : 

Sutra—16. When the bliss of cit is attained, there 

is lasting consciousness of identity with til even in the 

body etc. which arc experienced. This state is jivan- 

mukti (i.c. mukti even while one is alive). 

Commentary 

On the attainment of the bliss or consciousness i.e. on the 

attainment of samSvfia1*1 or contemplative experience of 

unity consciousness in which the entire universe is experienced 

as identical with the Self, there is firmness in the consciousness 

of identity with til in body, prSya. blue, pleasure1** etc. even 

when they are experienced like coverings i.e. there is lasting 

experience of unity consciousness with tit in vj/ullhanr.>** condi- 
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fan arfa Trfgra ^*Ta^ '«twt»t' i m g riot¬ 

s’sttot tWWTTfa t4<pq n^facgi 

‘m sfacsrm qf^r’ 

5f?T *ftcm aFT5TpRTHf»T f^cO, dTflO^W*! sf^^rfe- 

«9*i srfiwraHT, TrTl«^wfl<foi»T awj<fi i ?mfa ^ 

qoiHwjjiWI-nT^q 3TT»(gT?WTfT OPTTlfiRT- 

fl’^nMUMtuH'iist^^Tai stut=or f»Fu?n; ?th qo ooorft- 

-TT*T 44<4NV, ?TOO ^ fir«TT*TT?l 1 qOW?TTfo qtn 05J0T 

faotforTCO^OO ffOcTT 1 OTT 3 30?fqfacT03T«T WofOTTeTRcO 

HwnjrTT *rf3?uuo<ft fasoTfo, of* ox swufto"! *x«r- 

of all and inasmuchas the form or nature of any thing what¬ 

soever cannot l>c possible without its being attached to it 

(i.e. Samvit or universal consciousness) as the ground or 

support. In spite of its being so (i.e.- in spite of its being the 

innermost reality and ground of every possible thing), accord¬ 

ing to the dictum—"at first samoit is transformed into prana", 

it conceals its real nature in the stage of Maya and accepting 

the role of prSna-Jakii,1** resting in the planes of buddhi, body 

etc. in a descending order, it hits followed the course of the 

thousand nddis. Even there (i.e. at the stage of the individual 

embodiment) it remains principally in the form of the madbyama 

uadi1*1 whose substratum is Brahman in the form of prdna- 

Jakli, right from brahmarandhra,a* down to adko-trabtra'ar like 

the central rib of a paltfa'* leaf. (It is called madbyama- 

nidi or central nidi) because all the functions arise from that 

and come to rest there. Even though thus constituted, its 

nature remains hidden to the paius (i.e. the ignorant jlvas). 

When, however, the exalted samaxl (consciousness) which, 

being the innermost reality of all forms the centre (madhya), 

develops by the process of the means described above (i.e. 
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wtt farafir, ?ri 'fTfjrrrarcT fgar^ra' s*<t- 

‘**T*r:'-snfcwrftr i fTfT5w arnMj afaagfar: u ?va u 
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firerat 3TTOT-lffT 8rf?T%nim I TTFTFHTF 3TpT § 

by the practice1** of pancakrlya) or when the central brahma- 

nidi'" develops'" as is to be described, then because of the 

development of that, there comes the attainment of the bliss 

of eit (the universal consciousness). Then comes liberation 

while one is alive as described before. 

With reference to the method which brings about the 

development of the centre, it is said : 

Sutra—18. Herein the means are, dissolution 

of vikalpa, sadkoca and vikisa of sakti, cutting of the 

vahas, the practice (of the contemplation) of the 

koti (point, extermity) of the beginning and the end 

etc. 

Cmmentai? 

Herein i.e. in the unfolding of the central Sakti, the dis¬ 

solution of likalpa, etc. are the means. It has already been 

explained that the unfoldmcnt of samoid which forms the 

centre of all is achieved by following the authorship of the 

five-fold process as already taught. However, another means 

is also being mentioned. There is an easy means by which 

one can dispense with (lit. shatter) all the fetters of rigorous 
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imar, gTO fafgcTfarT:, prfPlf?THf?T<RI«,i fw^HT 

3Tfafefgrr^cgd nsnTOd, 3Tfe>>TcqMTT«nfd 5gra*rwj- 

raf^^i'nddifdVfMdsia'n:, 3ffarr*«r ^f'Hqfg'rrar §£- 

^'fhTfnTTTJRSTTJT STHTTCOfa TOtaPT 

disciplines like prdnOydma,'** mudrd,“* bandha'“ etc. 

When (an aspirant) keeps his cilia (individual conscious¬ 

ness) concentrated on the tamoid or cil (lit, heart)* 

restraining, by the method alluded to, the ciketf>asus that 

obstruct staying in one’s real nature, by not§ thinking of 

anything whatsoever, and thus by laying hold of avikalpa 

state, he becomes used to the habit of regarding his fit 

as the (real) lcnowcr, untarnished by body etc., and so within 

a short time only, he attains absorption into lurya"* and the 

state transcending turya (turyatlta)1*’ which arc on the point 

of unfolding. 

As has been said in Ilvara-Pratyabhijflii, (IV A.I, ka, 11) 

-By giving up Ht*s, »ad by ooe-poin.ednc (of concentration), one 

gradually readies ihc stage of Ihmo-Mp. 

• -H.daya’ here doe. no. mean die phy.ical heart, but the deepen copious- 

ne». It ha, U*en called •h.day.V or heart, bce.uie ,t „ the centre of 

reality. It I. die light of convioutno in which the enl.re univer*,. 

rooted. In the individual, it is «»>* spintu*1 

5 Prof. Lcidecker t-nrUtc -hi. in the following way : 

liberated from all -orrow whatever, he U bonuhing «MM wh.ch Im¬ 

pede. cheerfulness". How he ha, ..rived at .hi, interpretation pane, all 

comprehension. 
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In excellent Spanda also (SpandakarikS, Ni. I, ka. 9) 

(it has been said) : 

"When(mental) agitation would dissolve, then would ensue the high- 

So also m JMna-garbh., (it has been said) : 

"When, O mother, men renounce all mental aetivitie, and are poi*d 

m a pure state ben* free from ike bondage of the pursuit of sewe-activitics, 

then by thy grace a that supreme state realised at once which rains down 

the nectar of undimmitbal ami unparalleled happiness”.* 

Tin, means has been described first, because i. i, the 

highest and because it has been taught in the PratyabhijM 

d°C7e !artkoca of e^, though not taught in 

the Praty.bh.jM doctrine, have been, nevertheless, mentioned 

by u. on account of their belonging u> the sacred tradition 

• 'Vi,nukta.kar^,iyinalr,i.pl,t,n(r)<ijjvJlIiml 

-p—■« — i- 
these that arc saved Thbil Sj, "j ““ivi,y of ,hc or*°n •' 
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and iheir incidental connexion with it. If many means are 

described, some one may enter (the state of samiada) through 

any one of them. The saiikoca of Sakti means turning in to¬ 

wards the Self, by the process of withdrawal, of that conscious¬ 

ness which is spreading externally through the gates of the 

senses (towards the objects). As has been said in the first 

mantra of the 4th chapter of Ka^havalli belonging to the 

A thaw upani/ads.'*» 

The self-existent on; pierced the opening* (of the senses) outward 

Hence one took* outward, not within one’s Self 

Some wise man, wishing to taste immortality 

With reverted eyes (i. e. introspeetively ) 

beholds (lit, beheld) the immanent Self. 

or (tha lafikoea of the iakli may be the (sudden) turning back 

from all sides of the externally spread iakti like the contraction 

of the limbs of the tortoise and its withdrawal into the 

interior on the occasion of fear. As has been said, “It being 
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reverted there is resting in the ever-present (atman).14*" The 

tikdia of Sakli hidden within results from the simultaneous 

opening of all the sense-organs. 

“Tbe object (of ooe’i aspiration) it to be t«n within, while the ex¬ 

ternal light may be kept steady without closing and opening of the eye-lidt". 

This bhairao-.mudraS. by means of absorption is external 

expansion. As has been said in kakjyastotra. 

"'Ibrowing by will all the powen like teeing etc. timuhaneouily and on 

all lidu into their tetpeciive objeett and remaining (unmoved) uithin like a 

gold pillar, you (O Siva) alone appear ai the foundation of the univerte". 

Kallata, the great scholar has also said, “That (i.e. 

the development of vikasa or madhya lakti) is accomplished by 

transformation (i.e. by viewing the consciousness that considers 

itself as outgoing as the same that is inward) even in the pre- 
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scncc of forms* etc.” The satkoca and vikiia of lokli cannotc 

the practice of the condition of expansion and resting of 

iakti in the stage of the Crdhua-Kundalin!“* gradually 

brought about by the restraint of the prina between the eye¬ 

brows which (restraint) is accomplished by the power of the 

subtle pr5na which develops gradually through the regulation 

of the vibrations in the cavities of the nose. 

In the state of adhafi kundaliniwhose location is indi¬ 

cated by the sixth organ of mMm*1" »«<* strengthening 

the prdria Jakti, there is entrance or absorption in its root, tip 

and middle. As has been said in VijfiSna-bhattaraka (i.e. 

Vijflanabhairava, 68th verse) "One should throw (i.e. 

concentrate) the delightful iuu in the middle of mU and #va,H 

whether by itself or permeated by m>« (prinic breath), one would then 

be joined to the bliss of sexual union”. 

Here vahni represents the stage of sankoca by the process 

of the entrance of prana (in metjhra-kanda). The I*■*“ 

locus represents the stage of mktsa, by the technique of 

• Prof. Lddecker translates ■'ufidii.fafi^SmAC u owing to the change in. 

form which is incorrect. The development of modh7*-Utti is accomplish¬ 

ed not by change inform but by the transformation ofconsciousneas. 
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prtuara in accordance with the etymological explanation of the 

root vif to pervade.m* 

By both pikas is to be understood prints and apdna of which 

one (viz., apina) is concerned with the left and the other 

(viz., prana) is concerned with the right (nadl or channel 

of vayu); ekeda means cessation or pause by the sounding of 

anacka««• sounds like ka, ha etc. inwardly before which, 

however, they should be stopped in the heart. As lias been 

said in Jfiana-garbha : 

"In the heart-lotus of one whose mind has been controlled, whose two 

n&ft'i (diechannel*of v.tyu) (i. c, wh«e flow of vtyu in the two nddis) ex- 

teneling on both sides hate been Milled by the restraint brought about by 

■minding vowel-less 'K1 .od whose blinding darkness ha! been di.pelled, 

arises that iprout of your knowledge, O, (world mother) which it adequate 

to produce fuamlaMfi even in tbe/a/u,‘”\ 

The first point is the heart. The last point is the measure 

• Thb b highly mystic. See the note! i53-'S5 for exposition. Prof. 

Leidecker's translation ef this passage is simply hopeless. It it impossible 

to work away the translation of such puugn without understanding 

their import from • teacher who is initiated in the tradition of the school. 
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of the twelve (a measure of twelve fingers)’8* tfibhihiu means 

exercise or practice by fixing the mind at the time of the rising 

of prS^ta and its coming to an end between these two18* (i.e. 

between hrdaya and dvSdaianu). As has been said in 

Vijnanabhairava (49th verse). 

"He whose wn*. arc merged (nilInU»ah) in the elher of the heart, who ha. 

entered mentally into the centre of the heart-lotu., who excludes every thing 

ebefrom cocnciousneM (i.e. who >» one-pointed), attain, to .upreme happi- 

ncM, O Beautiful one’*®”. 

So also (has it been said in Vijfiana-bhairava, 51st verse). 

"If one turns one’s mind to ***** howsoever and where**%*r, 

the fluctuation of hU mind will diminbh eve o' moment, and in a few day., 

he will acquire an extraordinary statu*”. 

The word adi i.e. et cetera refers to the practice of urmufe 

condition. As has been said in the Spanda (Spandakarika N. 

3 Ka 9th). That h to be knot.n a. auMM1*1 ; one may ite it for 

oneself". 
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Under this concept are also summed up the tasting etc. 

of beautiful object*. As is said in the excellent Vijflfinabhai- 

rava (72, 73, and 74 verse). 

“When ooe experiences the expansion of the joy of savour arising from 

the pleasure of eating and drinking, one should meditate on the perfect 

condition of this joy, aiu! then one wo.i'd become full of great tains. 

When a mentally becomes one with the incomparable joy of 

woj and other objects, then of such a concentrated >ofi«. there is identity 

with that (i-c. with tire incomparable joy), because he becomes one with it. 

Wherever the muiun (the individual mind) finds its satisfaction, let it 

be concentrated on tltat. In every such case, tire true nature of the high- 

est bliss will shine forth”1”. 

So also any other Mfatibf (meditation) on the Self full 

of bliss may be inferred. The word, 'ct cetera’in the sOIra 

refers to such method* for the development of the madhya 

(centre). 

From the development of the madhya result* the attainment 

of the bliss of the spirit. This (attainment of the bliss of the 

spirit) indeed is the samddhi (at-one-ment) of the highest 
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yogin, known also as Sam&oeSd1**, samdpatti and other such 

synonymous terms. For bringing about its permanence 

(i.e. the permanence of Samadhi), the (following) method 

has been mentioned. 

Sutra—19 In vyutthana which is full of the after¬ 

effects of sam&dhi, there is the attainment of permanent 

samSdhi by dwelling on one’s identity with til (the 

universal, supreme consciousness) over and over again. 

Cmmtntary 

A great Yogin who has attained to Samdvti'a, is still full 

of the samadhi-statc even on the occasion of what is consi¬ 

dered to be vyutthana, beholding as he does, even in the condi¬ 

tion of vyutthana, the (entire) mass of entities to be dissolving 

in the til-sky like a bit of cloud in autumn,* reeling joyfully 

owing to the (persisting) after-effect of the savour of samSdhi, 

like one intoxicated, resorting to introversion again and again, 

and meditating on his identity with cil by the process of 

nim\lana-samddhi.1%t As has been said in the Krama-sQtras 

•This state appeals when drUlma-lhiM or the delusion of identity 

with the body disappears. 
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«Tlic sadhakn (the aspirant practising yogic discipline), 

(even) while gazing outward remains in samaveia by Krama 

ludri"1 which is characterized by inwardness. Owing to 

the force of A*/*, there takes place in this, first an entrance 

from the external into the internal, and (then) an entrance 

from the internal into the external Thus this «***»-» 

i8 both of the nature of the external and internal. Tim .. 

the meaning of this quotation. Krama-mudraya . c. by krama- 

mudra. Kraroa means the succession of the cyclic consc.ous- 

nos of emanation (Ml). maintenance (sthiti -absorpuon 

(samhfti). MudrS means mudraycU i.c. the tur;i (four ) 

power of consciousness (consciously)i makes one . own the 

world-process which (already) rests m ones (highest) Self. 

(Sothe whole tiling means)—By trn^rnU U- by that 

LltJ power of universal consciousness wluch (consciously) 

Jmila.cs to one self the succession of emanation maintenance 

and re-absorption which (already) rests in the 0**J«O 

Self. means by the cssenual nature* 

or oerfect T (The entire sentence means)-lhe Sadhaka 

i.c rhe aspirant, the yogin of the highest type becomes sama- 

vista i.e. one who has realized the unfolding of the highest 

SM even while he is extroverted i.e. even while he is busying 

himself with sense-objects. (This he is able to do) by 
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‘Krama-mudrS which is of the nature of full consciousness 

of the perfect self. In this process, there occurs, through the 

assimilation (lit., devouring) of the totality of the external 

sense-objects into the internal i.e. into the highest eili plane 

(the plane of highest or universal consciousness), penetration 

into the inner or samaitla by the very process of assimilation. 

Again there occurs, through the internal i.e. through the 

realization of the nature of tiliiakli by the power of samiuia, 

a penetration or entrance into the external i.e. into the totality 

of sense-objects appearing as the this (idanta) by the process 

of externalization (vamana). This (prave<a or penetration or 

entrance) is (also) a samaveta of the nature of the 

manifestation of the solidification of the essence of eit 

(universal consciousness). 

His eternally active (nityodita) lam&ela, which is external 

and internal at the same time, is of the nature of mudrd,* 

because : 

(1 ) It distributes muda i. c. joy on account of its being 

•Modi! i« etymologically derivrd in ihree ways : (i) mudam rill 

(daditi) ix. that which givei reurf or joy (a) mum driv.y.li i.e. that which 

dissolve. ■» (homing*) (3) nn.dr.ynli ili i.e. ihal which kJ. up [the 

universe Into turfra). 
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of the nature of the highest bliss; (2) it dissolves (drava^at) 

all fetters. 

(3) it seals up the universe into the being of the inner 

tuiljtt (the fourth or highest consciousness). 

It is also called Krama (succession, cycle), because (1) it 

causes emanation el cetera to appear in succession (Krama) 

(2) it itself consists in their successive appearance (krama). 

Now he describes the fruit of the attainment of this 

samadii. 

Sutra - 20. Then (i. e. on the attainment of 

kramamudra) as a result of entering into the perfect 

I—consciousness or Self which is in essence cit and 

arunda (consciousness and bliss) and of the nature of 

the power of great mantra, there accrues the attain¬ 

ment of lordship over one’s group of the deities of 

consciousness that brings about all emanation and re¬ 

absorption of the universe. AH this is the nature of 

Siva. 

On attaining lasting samadhi, there accrues lordship over 

the group of the deities of consciousness10* which (cakra, 

or gtoup) always brings about every kind of emanation and 
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rc-absorption of the universe lwginning with KiUagni**’ 

and ending with the last Kalit (phase) (known a, Jinta 

kala), by entering into the natural bliss of Self-consciousness 

winch .s of the essence of fndkafa and Snanda i. c. consciousness 

and bliss, which is the very soul of all the mantras 

(sarva-mantra-jivita-bhuta), which is perfect (pfirna) i.e. 

the highest vimaria (para bhattarika-nipa)-'" This lordship 

accrues to the greatest Yogin referred to in this context. 

This is the meaning. ‘Iti Sivam’ is to be constmed as- 

'all this is (really) the form of Siva-this is the conclusion. 

This being so, (it is to be understood that) the essence of 

whatever is cognised (i.e. p.mtya ) is cognition (i .c. pramdna). 

Of this again, the inwardly turned exponents (i.e. pramdlas) 

full of sdf-conscoiusncss arc the essential truth. 

Of these (exponents) too, sadiiita-Uvaraship is the essence 

in which sense of identification with the limiting adjuncts of 

body el cetera has dissolved and whose body is the whole 

universe. And the highest reality of this (Sadaiiva-bvaraship) 

is the blissful great Lord Himself who is full of camattera1" or 

vimarla (the bliss of perfect self consciousness) of the entire 
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universe brought about by one-ncss of being* (cka-sadbhava) 

with frakdla (the substratum of all manifestation)1’*. 

There cannot indeed be the manifestation of anything 

unless it shares (lit; enters) the light (the source and substra¬ 

tum of all manifestation) of the Highest Reality. And the 

Highest Lord is full of the flow of bliss, because of His being free 

from all desire, because of His being fully perfect, because of 

His being the essence of absolute freedom, and because of His 

having attained to the state of full jagaddnanda1,1 in having 

made his own the entire world consisting of indicator or word 

(vficaka) and indicated or object (vicya) by reflection (lit; 

seizing mentally) on the entire assemblage of non-mayyaf 

words1” from V to 'k>a\ 

Therefore the extended universe beginning with (the 

letter) V which is the nature of the highest 'akulax1t and 

upto the letter 'ha' indicative of the unfolding or expansion 

of Sakti—‘ksa’ indicating only the finis of the expansion— 

that (universe) flashing forth or vibrating, by virtue of the 

combination of 'a* and 'ha' and being accepted inwardly 

• tk+sMMe* means one-ncss of being with (prakSia), not the 'only 

reality (in existenceY ai Prof. Le decker thinks, 

t Though the text even n« accepted by Prof. Lcidrderr i* CTPtHW'ftq- 

U«3<lfTT i. C. 57HT + *7*71*71*7 5T*rnf<ir, curiously enough Ite 

translates this m the "whole throng ofrofyJ—sounds from 'a' to ‘k/ a' 
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in the manner of pratyahdro,”* rests in the Highest Reality 

in the form of bindum indicative of the consciousness of non¬ 

differentiation. Thus this natural eimatla or inward experience 

is of the nature of the congregation of words. 

As has been said (by Utpaladeva in Ajada-pramatr- 

siddhi, verse 22 and 23). 
"Resting of all objective experieneef within oneself is what is meant 

by I--feeling. 

This 'resting' (within oneself), is called. 

Sovereignty of Will, primary dorrship, and lordship because of the 

cancellation of all relational consciousness, and of dependence on anything 

outside oneself.§ 

f Prakd/c here does not mean, the 'divine light'., but ’gbausukhWi 

vedya-prakaiasya'—all objective experience like jar, pleasure etc. 

§ "SendfitkiJ-itirodkalab" docs not mean 'because 'perception of the 

univerK is impeded', as Prof. Letdeeker thinks. 
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This I—feeling is Ihe siage of great power, for all mantras 

arise from and come to rest in it, and by its power all activities 

with an object are performed. 

It has been said in the excellent Spainda, beginning with 

(i.e. Spanda karika, II Nijyanda, 1st and 2nd verse). 

“All nunlrj/ approaching ihii power” etc. and doting with. 

‘ 'All there (mantra.) are endowed with the nature Or the charactc- 

rinie mark of Siva.J 

In Siva-sutras also, it is said : 

"By invealigalionS of the great lake,1’* One acquires the experience 

of iw*i>«-power.” 

Here, then the penetration into the perfect Self which is 

of the nature of great mantra-power, is becoming one with it by 

the immersion of the body, prana etc. (into it), by steadiness 

in the achievement of that stage (of perfect Self), and by 

immersing in its essence the (experience of) body, blue etc. 

So that then whatever appears e.g., the body, pleasure (inner 

t H«e agkin Prof. Leidecker Ira. bungled. 'Tm ,tS refer* «o the reonfraj. 

. 'Suvsjr* dWeA [nuMdro*] («li) j„dm U" U. 

havirg the nature or characteriitie mark of Siva. Thi* doc* not mean 

tno*e who walk m the taw of Siva1 a* Prof. Leidecker think*. 

Cf. "TOT rtf' fOTTmT;» d . 

KKmarSjamhi* commentary on SGtra-ta. 

* Inve.ug.tion or anuundhi„. mean, the coueioume*. of identity with 
Samvit or the •upwme eon»eiou.ne*. 
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experience), blue (experience of outer objects) etc., or what¬ 

ever is known for certain, or remembered, or thought out— 

in all these eases it is the play of cit-iakti which flashes forth 

as the background (of all experience). It has been (rightly) 

said, “without its flashing, there is no flashing of anything 

(whatever).” Only while flashing in this manner, she by 

her m&yi-laklx appearing as of this or that nature owing to her 

assuming the nature (lit ; colour ) of manifested body, blue 

etc., (i.e. owing to her considering herself as the body, blue 

etc.), is considered by the m5ya-subjects (i.e. jivas or empi¬ 

rical selves) as knowledge, ideation, resolution etc. In 

reality, however, this citi-iokti is one and the same. As has 

been said ^in Hvara-pratyabhijfti, Jflanadhikara, VII Ahn. 

verse 1st). 

"Thai eoniciousnesi which it colour'll (identified ) with ihe nxccuioo 

of different objects {lat.t«l-pviifO*krcma) is nothing other than 

The great Lord, tlic highrit knower and of the nature of ucreraion-le** 

infinite consciouteneu”. So (also) (it has been said in Iivara- 

pratyabhijfta, Jflfinadhikara, V Ahn, 18th verse). 

» Malteivara would be limited by lime, if there i> tucecition in Hi* eon. 

sdouuiCN. Hii conariouuieu ii atrame (timrleu),. ***»(« .(rpacelro). 
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f55^>Tt^fTmfcr «ra w> *i%?r u' 

"Owing «o ihe miyMalti of die Lord, she herself having lo do with 

different knowabks is csJled knowledge, ideation, resolution and by Other 

names.1' 

Thus it is one and the same tili - sakli in all conditions. 

When, as she unfolds, if by means of entry into and stability 

of it, she is attained, then by entering into her, and by the 

means previously described, i.e. by successive unfolding and 

infolding of the senses, because of everything being of the nature 

of everything else, even in the re-absorption etc. of every thing, 

whatever group of natural consciousness-deities there is, c.g. 

the ncn-mdyiya group of inner and external senses, which is 

ever projecting and ever withdrawing. Over all this the highest 

yogin acquires lordship and parabkairani-sWip (i.e. becomes the 

highest bhairaca). 

As has been said (in the SpandakSrikS, 3rd Nisyanda, 

• 19th verse). 

"When one i» rooted into the one place i.e. into the SfvmlaiaUv* consist- 

ing of the perfect I-conscious neu then controlling thr adhUrra (emanation) 

and/o».r (absorption) of it (i.e. of the puryajtala or SQk»ina4arira—the 

subtle body), one acquires the status of a (real) enjoyer, and then 

becomes thelord of the t*kt» (i.e. of the group of the sense-deities)". 
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Here ‘the one place' (is explained in the following, 

spandakirika, Nijyanda HI, V. 12) 

"Every thing Omul 1 be deposited into the one place (i.e. into tlie 

ni-Miir (Here) “L'katra" or 'one place’ should be interpreted 

as the state of the general vibration of eil, being of the 

nature of unmrfa. 

Then word 'tasya'* (its) in the verse cited above i* 

to be understood to mean 'puryaffaka' (subtle body) inasmuchas 

the previous Siltra (in Spanda-KSrika) begins with 'held or 

bound by purjaflaka (subtle body)".* It is not to be inter¬ 

preted as ‘in one place, gross or subtle body', as KaliatScarya.t 

the writer of Vivarana has done. 

• 'Tasya' (of it) as interpreted by the text refers to 'puryasiaka ' or ,hf 

while body, but a better interpretation a. given by Svkmi Ijsksam.oa 

Joo is that it refers to 'iakti-cakra' or the group of laktis, fee it »» the 

Sakti-eakra that is responsible for leja (absorption) and vrfMero 

(emanation). 

{ This does not mean 'This puryatt-ah* one must approach and conquer’ 

as Prof. Leidecker has interpreted it in his trandation. 

t Kalla!Ickrya was the pupil of Vamgupta and wrote a rjttl on the 

SpandnsOtras. He flourished In the latter half of the 9th Century A. D. 
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And it has been lauded by me (in the following verse) : 

“He who Hu become iixlcpendenf ruler1" (i.e. who ii no longer 

under the control of the *enic«) of the nti'Mra and tlie great lord, being 

icn cd by tlie group of ^eme<^eitio,,T• is only a rate being lliat is so victorious". 

The word ‘iti’ in thejfifra connotes conclusion. The word 

‘Siva’ in the sutra means that whatever is the body of the 

above text (i.e. whatever has been said in the text) is Siva, 

because it is a means to the attainment of Siva. It is Siva 

also, because it has come from Siva, because it is not different 

from the true nature of Siva, and because it is indeed Siva. . 

Man bound constantly by the body, fir&a, pleasure 

etc. doej not recognise his own cili (consciousness) which 

is of the nature of the great Lord and full of perfect bliss. 

But he who, owing to this instruction, beholds in the 

ocean of the nectar of (spiritual) awareness the universe as a 

mass of its (i.e. of the ocean of the nectar of awareness) foam 

on all the sides, is said to be the one Siva in sooth. 
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This instruction in the truth has been given for those 

to whom has accrued the descent of Sakti wrought by Siva, 

but who for want of the discipline of serious study are unfit 

for keen arguments, and arc hence incapable of understanding 

the Hvara-pratyabhijM (i.e. the PratyabhijrU philosophy 

hy Utpaladeva). 

Concluded is this Pratyabhijfiahrdya (The Secret of 

Recognition). 

This work [book] is by the glorious, teacher, Rijanaka 

Kjemaraja, dependent on the lotus-feet of the glorious 

Abhinavagupta, the best among the venerable, great Saiva 

teachers. 

May there be welfare (for all] 1 





NOTES 

1. Recognition—This is the doctrine which teaches that 

the individual self (nara or jlva) is identical with the Universal 

Self (Siva). He has forgotten his Real Self owing to the 

limitations of his psycho-physical mechanism. The Saiva 

doctrine of Kashmir is called Pratyabhijfla-darSana or the 

Philosophy of Recognition because it brings home to the 

individual the truth that once he recognises his Real Self, 

he will be free from his ego-hood which is the product of his 

identification of himself with his psycho-physical mechanism, 

and will thus realize that his Real Seif is identical with the 

Universal Self. 

This system is also known as Trika dar*ana i.e. the system 

of the triad., viz., (1) Nara, the bound Soul (2) Sakti the 

divine power and (3) Siva, the lord who releases the bound 

soul from his bondage. This is a mystic philosophy, describ¬ 

ing all these three conditions. 

It is also called Spanda—SSstra or the system of vibration, 

because it is to the vibrating energy or Sakti of Siv* that the 

world-process owes its existence. 

2. Siva—This is derived from the root Ji (to lie), and 

from the root ivl (to cut asunder). Both these meanings 

arc implied in Siva. Siva is one ‘in whom all things (viz., 

all objects and subjects) lie’. He is also one who cuts asunder 

(lyali pafiam ili dioafr) all sins. Siva is thus both the funda¬ 

mental ground of all reality and the supreme Benevolence or 

Good who by His grace saves all. He is the supreme or 

Absolute both from the metaphysical and sotcriological point 

of view. The name Siva for the Highest Reality is, therefore, 

a very happy choice. Siva is the Highest Reality as well 

as the Highest Good. 

In addition to PratyabhijflS, Trika, and Spanda, this 

system is also known as Saiva-dariana or Bhairava-dariana 
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i.e., the system positing Siva as the all-of-reality-and good. 

As this system is non-dual, it is sometimes called Kashmirian 

Saiva philosophy in order to distinguish it from the Saiva 

philosophy of the South which is dual. 

3. Satatam—cntcrnally may be read with namak or with 

pantakralya-vidhayint. In the former case, it would mean *my 

eternal adoration to Siva’. In the latter case it would 

mean 'my adoration to Siva who eternally brings about the 

five processes’. The latter construction is better as it indicates 

that Siva’s activity is incessant. 

4. Paricakjtya or the five acts brought about by Siva 

are :— 

(1) Sr/fi Letting go; casting out of oneself. The 

usual translation ‘creation’ is misleading. Creation implies 

that the creator acts upon an external material, and thus 

brings about the world-process. This translation does not do 

justice to the Indian point of view, particularly to the point 

of view ofSaiva philosophy. Sr»(i is derived from the root 'srj' 

which means ‘to let go’, 'to pour forth’, 'to cast out’. This 

implies that the world-process is already implicitly contai¬ 

ned in Siva. He only lets it go or casts it out of himself. He 

has not to work on an external material in order to bring 

about the world-process. According to Saiva philosophy, the 

world is not a creation, but an emanation; it is a theopbany. 

(2) Sthiti—maintenance (of the world-process). 

(3) Sariihara or Samhfti -withdrawal or re-absorption. 

It does not mean destruction. There is no destruction of the 

world. It is only re-absorbed by Siva for a time. Destruc¬ 

tion is only a metaphorical and secondary sense of som/Ura, 

not its primary sense. 

(4) Vilaya or pidhana—concealment of the real nature 
of the Self. 

(5) Anugra ha—grace. 

These five ktlajas imply that Siva lets go the universe 

out of himself, imparts existence to it and finally withdraws 

it into himself only to let it appear again. This makes a cycle 

which i* called a kalpu. There is no final end to the world- 
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process. The cosmic process is repeated from eternity to 

eternity. 

Anugraha is the act of grace by which Siva bring* about 

the liberation of man. The first four krlyas are cosmological, 

the last is soteriological. The five kftyas are not an artificial 

mixture of two standpoints-one cosmological and the other 

soteriological. Rather amgraka is the raison d'etre of the first 

four krtyas, it is that for the sake of which the first four krtyas 

come into play. It expresses the abounding love of Siva. 

5. Paramaribo -Parama+artlia : Parama means the 

Highest; ‘artha’ means both ‘reality’ and ‘goal or value’. 

Paramartha connotes both the Highest Reality and the Highest 

value. According to Indian thought, the Highest Reality 

is also the Highest Value of man. In the realization of the 

Highest Reality consists the meaning and purpose of human 

life. , 
6. Svitma may mean either one’s nature or one s sen. 

In the former case, the line 

bhdsane' would mean 'who makes manifest the Highest 

Reality (which is at the same time the Highest Value) whose 

nature is cidanandaghana i.e., a mass of consciousness and bliss 

or compact consciousness and bliss. In the latter case, it 

would mean ‘who makes manifest the Highest Reality (which 

i, at the same time the Highest Value), viz., His Self (which 

is also the Real Self of each individual) that is a mass of cons¬ 

ciousness and bliss’. There is a double entendre m svaUna 

viz., His Self (the self of Siva) and the self of each individual 

,he implication being that His Self is indentical with the 

Real Self of each. Thu translation is preferable, as it » more 

in line with the general tenor of this system. 

7. Cidanandaghana-mass of consciousness and bliss. 

In Sankara Vedinta, the expression used is generally ‘sacci- 

dananda’ i.e., sal (existence ) cil (consciousness) and ananda 

(bliss). In this system, 'sat' has been dropped as super¬ 

fluous, for according to it, cil or consciousness alone * sat 

or real. Cit and sat-consciousness and existence or reality 

are synonymous. There can be nothing outside consc.ousness 
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which may be called existent or real. Sankara also says, 

"Sat eva bod ha, bodha eva sattS” i.c., Existence itself is cons¬ 

ciousness, and consciousness itself is existence. 

8. Upaniiat-up-ni-sad (sit) i.c. sitting down near to or 

sitting down at the feet of another (i.c., the teacher) to listen 

to his words. It, therefore, has come to mean ‘tahasya’ or 

secret knowledge obtained in this manner. It is equivalent 

to secret or esoteric doctrine. The word has also been inter¬ 

preted by Sankara as ‘destruction (of ignorance) by reveal¬ 

ing the knowledge of the supreme spirit’. Here the word has 

been used in the sense of ‘secret or esoteric doctrine’. 

• 9. Samkara—'Sam Karoti iti Samkarah’ one who 

brings about happiness and welfare is Sarhkara. This is 

another name of Siva. SStkkatopani/al, therefore, means 

the esoteric doctrine pertaining to Sarnkara or Siva i.e., 

the esoteric system known as Saiva philosophy. 

10. Sariisara—'Samsarati it sarhsarah i.e., 'that which is 

always on the move’;that which is continuous ‘pro-cess’. 

The word ‘world’ or universe’ can hardly do justice to this 

idea. Etymologically the word 'saAsdra' also means ‘wander¬ 

ing through’ (a succession of states) of the j\ca or the individual 

soul. It is in this sense that 'sarfisdra' is called 'oifa' or poison 

here. It is not the world qua world which is poison, but 

the ‘wandering through’ of the jlva as a being disintegrated 

from Reality, cut off from his Innermost Centre, which is 

poison. 'Vila' is derived from the root 'ci/a' of the third 

conjugation (ecre/fi). meaning ‘to pervade’, hence anything 

actively pernicious i.c., poison. The root ‘vij’ in the fourth 

conjugation means also 'to separate, to disjoin’. 

There may be a suggestion here that 'samara' is because 

it disjoins us, disintegrates us from Siva—(the Highest 

Reality). 

11. Samdvtla—This is the noun form of 'sam-d-oii', 

meaning to enter into. Samduia, therefore, means mergence 

or identification. SamAvela with the Highest Lord means 

identification of the individual Self with the Universal Self. 

The individual, in this state, feels that he is nothing else than 
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Siva. SanuSoda, also means taking possession of the individual 

by the Divine. The outcome is the same, viz., identification 

with Siva. According to Abhinavagupta, ictSa means the 

subordination or disappearance of the personal nature of the 

aspirant and his identification with the divine nature of Siva. 

“AvcSaica asvatantrasya svatadrupanimajjanat. Para- 

tadrupata Sambhoradyacchaktyavibhaginab" Tantriloka— 

I volume I Ahnika, Verse—173. 

12. Sakti is the energy of Swa, and, therefore, not 

diflcrent from him. With this, he brings about paf.ek’tja 

or the live cosmic processes. Sakli'PSta means the descent of 

&Ali. Sakli-pdta on an individual means the imparting of 

anugraha or grace to him. 

13. SGtra—Lit., ‘thread’; hence, it has come to mean 

that which like a thread runs through or holds together cer¬ 

tain ideas; a rule; a formula; a direction. C.p. Latin, svlura, 

English, suturr. 

A Siilra must contain the fewest possible words, must be 

free from ambiguity, must be meaningful and comprehensive, 

must not contain useless words and pauses and must be faultless. 

14. SialanlrB—this is an adjective qualifying Citi. 

This means dependent only on itself and nothing else. It 

means that it is absolved of all conditions, and is free to do 

anything it likes. The word Svatantra, has therefore, been 

rendered by two words; viz., absolute, and of its own free¬ 

will. 

15. Citi—This means “universal consciousness" and is 

feminine gender in Sanskrit. Citi and Cit are synonymous. 

They are distinguished from citta which means ‘individual 

consciousness'. 

16. Siddhi means effectuation which includes (1) 

prakii&ina or sr?\i -emanation (2) sthiti—maintenance of what 

is emanated, and (3) samhdta, withdrawal or re-absorption. 

17. Sadi HoSdeh bhumyantosya - from Sad.itiva down to 

the earth. According to this system, there are 36 UUuu or 

principles. Tltese are divisible into two; viz., the Suddha adhvd, 

the pure or the supramundane way or course and the afuddha 
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aJbi or the impure i.e. the mundane way or course. The 36 

Micas are given below in a descending order from Siva, the 

Supreme principle. 

Above manifestation 

1. Siva, the Highest Principle or universal consciousness. 

In this, cit or consciousness is predominant. 

2. Sakti, Siva’s inseparable conscious energy. In this 

ananda or bliss is predominant. 

Suddha addhva or Sopramundans manifestation 

3. Sad&iiva i.e. the ever benevolent. In this lalloa ahantd 

or I-consciousness and icchd or Will are predominant. 

Idahti or this-consciousness (i.e. world-consciousness) 

is not so prominent. The world is in an indistinct State 

at this stage. 

4. Iivara, i.e. tbe Lord. In this both I-coniciousness and 

world-consciousness arc equally prominent, and jUdna 

or knowledge is predominant. 

5. Vidya or Sudhavidya or Sad vidya pure, unlimited 

knowledge. In this there is the consciousness—This 

(universe) am I, and kriya or action is predominant. 

The first five—from Siva to Sadvidya—are called Suddha 

tattoo, because the relationship of subject and object 

is a single unit upto this stage i. e. the object is per¬ 

ceived as a part of the subject. These five tattvas 

represent the universal aspect of consciousness. 

Asuddha addhva or mundane manifestation 

6. MayS, the universally formative or limiting principle. 

Some-times, this is not included in the Kaficukas, as it 

is a principle superior to the Kaficukas. This veils the 

real Self and brings about the consciousness of different 

objects. 

7. Kalfi, i.e. limitation in respect of authorship or efficacy. 

8. Vidya, knowledge i.e. limitation in respect of knowledge. 
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9. Riga, inclination, limitation in respect of desire, e.g., 

I may enjoy this, I may own that etc. 

10. Kala i.e. limitation in respect of time, division of past, 

present, and future. 

11. Niyati—Restriction i.e. limitation in respect of space 

and cause. 

12. Puruja—when the Divine by his Miyi veils His real 

Self and accepts the status of a limited experient, he is 

known as Puruja. At this stage the Sarvakartftva or 

omnipotence of the Divine is reduced to kalfi or limited 

authorship, His sarvajfiatva or omniscience is reduced 

to vidya or limited knowledge; His purnatva or all¬ 

fulfilment is reduced to riga or want and desire; His 

nityatva or eternity is reduced to kala or time-division; 

His vyapakatva or omnipresence or all-pcrvasiveneis is 

reduced to niyati or limitation in space or His svatantrya 

is reduced to cause-effect relationship. From Kala to 

Niyati is generally known as the five kaficukas or cover¬ 

ings, veils of Miyi put on by the Divine. 

13. Pfakrti-the root or matrix of objectivity from Buddhi 

down to earth. 

14. Buddhi, the ascertaining intelligence. 

15. AhariikSra, the ego-making principle. 

16. Manas, the conceptive consciousness. 

17-21. The five jfianendriyas or organs of perception (audi¬ 

tion, touch, vision, taste, and smell). 

22-26—The five organs of action (karmendriyas) 

27-31—The five tanmSlras i.e. the undifferentiated origins of 

the five perceptions. 

32-36—The five mahSbhutas the gross-elements, viz., Ska la 

(ether), vfiyu (air),agni (fire), Spas (water) and bhumi 

(earth). 

18. ParapramStr means the Highest Experient. PramStr 

means measurer or the subject of experience. The highest 

experient is pnrama-Siva, the highest Siva. 

19. Parifakti—the highest Sakti. This is distinguished 
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from the subsidiary iaktii that pervade the universe and bring 

about all kinds of things. They arc various aspects of the 

highest Sakli. Sakti means divine consciousness or conscious 

energy which is non-distinct from Siva. It is Siva himself 

in his active aspect of manifestation and grace. 

20. Vimarla—Vi +mrS. The root ‘mr*’ means to 

touch. ‘Vimfs’ means to touch mentally. It is a highly 

technical term of this system. Paramaliva, the ultimate reality 

is not only prakdia or luminous consciousness, but also Vimarla 

i.e. conscious of its consciousness. Vimarla is Self-conscious¬ 

ness or pure I—consciousness of the highest Reality. It is this 

Vimarla or self-consciousness of reality that brings about 

the emergence of the universe (s|?ti), its manifestation 

(sthiti) and its withdrawal (satnhara) into it again as identical 

with its joy of pure I-consciousness. Vimarla assumes three 

moments, viz., going out of itself (si?li), manifesting its conti¬ 

nued existence (sthiti) and then returning to itself (saihhira) 

cf. “Iha khalu parmeivarab prakfiiitmS; prakSialca vimarSa- 

cvabh&vab; vimarlo nSma vilvakirena, vilvaprakSianena, 

viivasamharapena ca akrtrimfiham iti visphurajjam”.— 

Pari— Ptfveiika, pp 1-2, Kashmir Sanskrit Scries. The 

entire universe is already contained in the highest conscious¬ 

ness or the highest Self even as the variegated plumage of the 

peacock is already contained in the plasma of its egg (mayu- 

rSAdarasa-nyiyena). Vimarla is the positing of this Self 

which leads to manifestation. 

21. Siva-bhatt5raka -The word ‘ 'bkallJraka' is the same 

as 'bhntlSra' which again is the same as the word ‘bfialla’. 

The word bhalla is derived from bharlr-lord. The word 

bhalUra or bhatlSiaka means venerable lord. This has been 

attached to Siva to show reverence. 

22. NUy»dita—\n this system it is generally not the word 

nitya (eternal) that is used for the foundational consciousness, 

but nityodita i.e. ever-risen, cver-cxistent. It is so, because the 

system wants to emphasize the fact that the eternal conscious¬ 

ness is ever active; there is always spatula or vibration in it. 

23. Pram&tf (lit, measurer), subject of knowledge. 
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24. Pramija (lit., instrument of knowledge) means of 

knowledge, proof. 

25. Ptameya (lit., to be measured, measurable) the 

known or object of knowledge. 

26. Baindavi Kali—parab pramSta. Vctti iti vinduh 

(bindulj) from the root vid (to know) The highest Self or 

consciousness which is the knower is known as Bindu. 

Bindoriyam ili baindavi. Baindavi means 'of bindu’, 'pertaining 

to bindu'. Kal3 means Sakli. Baindavi kal5 means the power 

of knowership of the highest Self or consciousness. Here it 

means that power of the Self by which it is always the subject, 

never the object. 

27. Samarasa—one having the same feeling or conscious¬ 

ness. Sdmarasya therefore, means identity of consciousness. 

28. Svalantrd—Citi or the divine consciousness is called 

svalanlrd, because whether it is sr»li (manifestation), sthiti 

(maintenance of the manifestation), sa&hdra (withdrawing 

or reducing to oneness with herself), she is sovereign i.c. docs 

not depend upon any extraneous condition. 

29. Pramdncpdiofutkranuna, by gradual mounting, begin¬ 

ning with knowledge etc. From the known or pramiya one has 

to mount to pramSna or knowledge ; from knowledge, one has 

to mount to the pramAtJ or the knower’ to the highest Self. 

30. BrahmavAda (the doctrine of Brahman) refers to 

Sankara-vedAnta in which Brahman is said to be nonactive. 

31. Datpant nagaravat-Just as a city appearing in a 

mirror is nothing different from the mirror, but appears as 

something different, even so the universe appearing in tiii 

is nothing different from it, though it appears as different. 

32. Saddiita lallta may be said to be the first principle 

of manifestation. Out of the Siva-iakti state emerges Sadd- 

Siva lallva where consciousness is of the form, 'I am this’. 

‘This’ (idanta) here refers to the total universe. I (nhantA) 

refers to the Divine Expcrient. It is the absolute or universal 

I. The first consciousness of the absolute in manifestation is, 

'I am this’. The ‘this’ (idantA) or the entire universe is already 

implicity contained in the absolute consciousness, but when it 
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begin* to posit the I a* the ‘this, the ‘this’ become* the first 

glimmer of the universe to be. This i*. however, a stage of 

consciousness where the 'this' aspect is in an incipient, germinal 

form* grca,I>‘ dominatcd by the T aspect (ahantficchSdita- 

asphuu-idantamayam), where the tiha or universe is both 

different and non-different (parapara rupam) from Sada- 

Siva. In the consciousness, •</ .hi,” cxislcncc or being 

u clearly pouted; hence this principle is also known as sadikhya- 

TVa,.(S*t“Bcing)' Thc‘ys,cra "ow starts giving a hierarchy 

of individual experients. Corresponding to the universal 

experient or Sada-$iva is the individual (mystic) experient, 

designated manlnmahahara, who has realized Sadd-iha tattoa 

and whose experience is, therefore, of the form-‘I am this*. 

33. Iioara-tattoa i* the next stage of manifestation in which 

the consciousness of an T and a ‘this* is both equally promi¬ 

nent. I he ideal universe which is involved in the absolute 

consciousness becomes more clearly defined as a ‘this' at this 

stage. JfiSna i, predominant in this tattoa. Corresponding 

to this is the individual (mystic) experient known as Mantre- 

svara who has realized the Ikara-tattoa, whose consciousness 

“ !hc form '* am which the universe is no longer 

an indistinct ‘this*, but is as clearly defined as the conscious¬ 

ness of‘I*, and in which the universe is identical with the Self. 

The consciousness of SadMiva is ‘Ahamidam’-‘I am this* 

The consciousness of 11 vara i, Tdamaham-'This am I.’ 

34. Vidyi or Suddlui Vidya is the stage when the cons¬ 

ciousness of both T (the experient) and the ‘this’ (the 

universe) is distinct, and where diversity or bheda begins, 

though there is unity in diversity at this stage. JCriyd i, 

predominant in this tattoa. Coresponding to this, there are 

the exponents called Mantras who see diversity, though it is 

diveisity-in-unity. The Lord who rules over these experients 

« called Ananubhattaraka. The consciousness of this stage 

. Wam-Jdam*. Aham^ham*, the universe is jus, the universe, 

the wT' i,C ^ f, C’ ,hc Univme is ,0,a,l>’ di«i"Ct from 
the Self (though it may still belong ,o Self). 

35. Vijnanakala is the experient of the stage below 
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Suddha Vidya but above Maya. Here the experienl is devoid 

of agency; he is pure awareness. His field of experience 

consists of sakalas, and pralayakalas. He has a sense of 

identity with his field of experience (tadabhedas3ram). 

36. In this state, the experient has neither the 

clear consciousness of akam (I) nor of idam (this). His i-con- 

sciousness Is identical with a void like the void that one 

experiences in deep sleep. He has the feeling of a vague some¬ 

thing which is practically nothing. 

37. The sakalas arc the dr.as (gods) and jloas (indivi¬ 

dual selves) who have no true knowledge of Self, and where 

consciousness is only that of diversity. The average human 

being belongs to this level. 

38. The suggestion is that in this state cimarla is latent; 

only prakdla is predominant. 

We may now gather up in a tabular form the details of 

the third sutra :— 

Tattva 
The Presid¬ 
ing Deity 

The experient 
Corresponding field 

of experience 

1. Si iva iva Siva PramatS 

2. Sada- Sadaiiva Mantra-mahe- 

4iva bhattaraka ivara. The expe¬ 

rience of Siva is 

clear but there 

is also a dim ex¬ 

perience of the 

Universe. 

3. Hvara Iivarabha- Mantreivara 

tattva ttaraka 

4. Suddha- Ananta- Mantra 

vidya bhattSraka 

tattva 

All, existence is mere 

Prak&ia or Siva 

Experience of the 

Universe as parapara 

i.c. identical and yet 

distinct from Siva. 

Experience of Itvara 

and the universe as 

both distinct and 

equally matched. 

Main experience of 

difference from every 

thing and yet related 

to the Self. 
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5. Maha¬ Vijfi5n5kala Experience of pure 

maya consciousness, and all 

tattva the pralayakalas, and 

Sakalas, and devoid 

of agency. Merc void 

6. Maya- PralaySkala or 

tattva Pralayakavelt or 

Sflnya-Pramata. 

7. The re¬ Sakala, from the Full of the three malas, 

maining drvas upto the bound by cause effect 

tattvas plant and mine- relation, and experi- 

upto the ™ls. encing everything as 

the earth. different and limited. 

From Vijfianakala upto Sakala, there is no presiding deity, 

because the operation of MahamSya begins from the stage of 

Vijfiinikala and also because ignorance begins from the 

Mahamaya stage. 

39. An&lrila-Siva-parySya'- an&itila i.e. unrelated to any¬ 

thing; lit., whose synonym is Siva who has no objective 

content yet. This is a state below Saktitattva and above 

Sadi-Siva-tattva. This, however, is only an avasthl, a state, 

not a tattva. This refers to that phase of reality where Sakti 

begins temporarily to veil the Self, and thus to isolate the 

universe from itself producing akhjiii ignorance of its real 

nature. 

40. SnnySliiaiyvlaj'i—being as yet more void than the void 

itself. It is called iOnya here from the point of view of objective 

manifestation, from the standpoint of the negation of the 

universe, i.e. from the .point of view of absence of objective 

content or objectivity. 

41. Sorvodezomayah kiydi-thc universe is considered to 

be like a body constituted by all the gods. The gods here 

symbolize both the pramSta and the prameya, all the subjects 

and objects-the experients and the experienced. Another 

reading is Sarva-tattva-mayah kayal«-thc body of the 

universe is constituted by all the toftw. 
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42. Pri/e—dear one or my dear. The Agama literature 

is generally in the form of a dialogue between Siva and his 

consort PSrvati. Hence, ‘Priye’—0, dear one. 

43. TriHromU—the mystical doctrines concerning the 

three-headed Bhairava. The three heads of god, Bhairava 

are a symbolic representation of the three Saktis of the Divine, 

viz., Para, Pariipart, and Apart. The Pari is the supreme 

state in which there is no distinction or difference whatsoever 

between Siva and Sakti. Paripara is that state (of manifes¬ 

tation) in which there is identity-in-distinction. Apart is 

that state in which there is complete difference. 

44. Bhairava means the terrible one who destroys the 

weakness of the lower self. This is the name of Siva. Bhairava 

is constituted of three letters, bha, ra, and va. The hermeneutic 

interpretation of Bhairava, therefore, is that ‘bha’ indicates 

‘bharana’—manitcnancc of the universe ‘ra’ indicates ‘ravana’ 

—i.e., withdrawal of the universe, 'va1 indicates 'vamana*— 

ejecting or letting go of the universe, i.e., manifestation of the 

universe. Thus, Bhairava indicates all the three aspects of 

the Divine, viz., Siffi (manifestation), ilhiti (maintenance) 

and Semhira (withdrawal). 

45. It has not yet been possible to trace the source of 

this verse. The idea in this verse is expressed in the form of a 

paradox. But what does ‘akhy5ti’—nescience or non-knowledge 

mean ? Docs it appear or not ? In other words—is it ex¬ 

perienced or not ? If akhy&li is never experienced, then it is 

nothing, and only khytti or knowledge remains. If it is said 

that akhyati is also a kind of khyati, then ktygli or knowledge 

again remains. So khy&ti or knowledge cannot be eliminated 

in any case. 

46. The reference is to Spandakarika, chapter II, 

verses 3 and 4. 

47. Vikalpa means difference of perception; an idea 

as different from other ideas; differentiation. 

Vikalpanam (VHejena kalpanam)=ideating a ‘this’ as 

different from ‘that’, differentiation—making activity of the 

mind. Vikalpa is the nature of the individual mind [cilia) 



US PBATYABHIjfcAH&DAVA 

which goes on making differentiation between one thing and 

another. Compare the vivj-ti of Yogaraja on verse II of 

ParmSrthasSra of Abhinavagupta, ‘Vikalpohi astySpohak-lakfono 

deayam ghaldghatarQpam Shfipan, aghatSt vyacachitmam ghatam 

ntJdnoli' p, 33, i.c., eikalpa is of the nature of differentiating 

one thing from another. For instance dividing experience into 

jar and non-jar, it marks out the jar from the non-jar, and thus 

ascertains it as a jar. In Yoga-Sutra of Patafyali, (Sutra 9 of 

Samadhi-Pada). Vikalpa mean a mere fancy which has no 

foundation in reality. That is not the meaning here. 

48. Citta means the individual consciousness. 

49. Vijfianakala—Sec note 35. 

50. VidyapramatftS—the experients of vidya-tattva i.e. 

Mantra, Mantrefvara and Mantramahelvara. 

51. I fa, SadSliva, Anafrita-fiva, see notes 32, 33 and 39. 

52. Siva Sakti, SadSfiva, Ifvara, and Suddhavidya 

are together known as Suddhadhva—the pure or higher 

path. Predominance of cit is common to both VidySpramfl- 

tSras and Suddhadhva-pramStSras, but in the former case 

it is natural, whereas in the latter, it is acquired through the 

effort of Samidhi. 

53. Sunya—pramatr, etc. See note 36. 

54. The meaning of the verse is-what is jSana in the 

case of Siva appears as settee in the case of 'palu' or jloa (the 

individual), what is kriyS in the case of Siva (the universal. 

Absolute Consciousness) appears as rajas in the individual, what 

is mayi in the case of Siva appears as tamas in the individual. 

55. Sattva, rajas, and tamas are the three gunas which 

arc the chief characteristics of Prakpti, the root principle of 

manifestation. This has been elaborately described by 

Sihkhya, and accepted by practically all systems of Hindu 

philosophy. Guna means strand, a constituent, an aspect 

of Prakfti. Sattaa is the aspect of harmony, goodness, enlighten¬ 

ment, and sukha or pleasure. Rajas is the aspect of movement, 

activity, and duhkha or commotion. Tamas is the aspect 

of inertia, and pi ska or dullness, indifference. 

56. Vikalpa—See note 47. 
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57. MaySpramdlr is the cxperient of the impure path — 

the sphere of limitation. Mayapramitf includes pralayikalas and 

sakales. See notes 36 and 37, and the tabular form given there. 

58. SeSlanlrya is the abstract noun of Statanlra which 

means one’s own rule, not conditioned by any thing outside 

oneself. It is the absolute, spontaneous, free will of the divine 

consciousness, outside the causal chain, the free, creative act 

of the Universal consciousness. 

59. Mala : dust, dirt, impurity, taint; dross. Dross 

is the best English equivalent. Mala is what covers and 

conceals the pure gold of divine consciousness. It is of three 

forms, viz., anava mala, miylya mala, and karma mala. 

As used in this system, mala means those cosmic and indivi¬ 

dualistic limiting conditions which hamper the free expression 

of the spirit. 

Anaca-mala is the mCla-mala, the primary limiting condition 

which reduces the universal consciousness to an anu, a small, 

limited entity. It is a cosmic limiting condition over which 

the individual has no control. It is owing to this that the 

jiva (individual soul) considers himself apflrna, imperfect, 

a separate entity, cut off from the universal consciousness. 

The greatness of Siva in this condition is concealed, and the 

individual forgets his real nature. 

Ma/iyamala is the limiting condition brought about by 

majA, that gives to the soul its gross and subtle body. It is 

also cosmic. It is bhinna-sedya-P’athA— that which brings 

about the consciousness of difference owing to the differing 

limiting adjuncts of the bodies. 

KSrma-mala. It is the vasanas or impressions of actions done 

by the jflinendriyas and karmendriyas under the influence 

of antahkarajia. It is the force of these vdsanas that carries 

him from one life to another. 

f It may be noted that VijBanalcala has only ipava mala, 

Pralayakala has two, viz, anava and miylya mala, and Sakala 

has all the three viz, ajiava, miylya, and karma mala. 

60. S&nya—the ‘Void’ is the field of experience of the 

pralya-kevali, See note 36. 
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61. Purjaflaka—Literally, the city of eight, refers to 

the subtle body consisting of the five lanmitras (i. e., 

the fundamental undifferentiated essence of the five gross 

elements) maws, budJhi, and aha Akira. It is also known as 

sOi/maiarira or linga-iarlra which is the vehicle of the 

somskiras. 

62. Upidhi (up+fi+dha) lit., some thing placed 

near, which afreets or limits a thing without entering into it 

as its constituent. 

63. Sugala (lit., one who has fared well) is a title of the 

Buddha. Therefore his followers are known as Saugalas. 

64. The Mftdhyamikas are the followers of the madhya- 

maka (the system of the middle way) school of philosophy. 

They believe in iiinya (lit., void) as the fundamental principle. 

65. The Piincaratra or Bhagavata system is the main 

philosophy of Vaibiavaism. On the origin of Pancaratra, 

see Sir R.G. Bhandarkar's "Vaiinavaism, Saivism and Minor 

Religions systems". The derivation of the word, P&flcaratra 

is somewhat obscure. Perhaps it refers to some religions 

rites lasting for five nights. The followers of Paficarfitra are 

here called Pincaratras. 

66. The word prakjli’ here does not mean the Prakrti 

or root-matter of the Sarikhyas. Para prakjti here means the 

highest cause. The followers of Puflcaratra system consider 

Vasudeva both as the material cause and controlling cause 

of all manifestation. 

67. Lcidecker believes that parindma here docs not mean 

transformation or change, but the Piiflcaratras considered 

jicas, etc. to l>e the parinSma or transformation of VSsudeva. 

Sankara while criticizing the Paficaritra system in his com¬ 

mentary on Brahmasutra in Utapatti—asambhavadhi- 

karanam put its position quite clearly and correctly. 

"Tejam Vasudevafc pari prakrtir itare sankarjariadayah 

kiryam.” 

68. K?hmer5ja seems to have made some confusion here. 

The Paficaratras do not consider '•avyakta" (non-manifest) 

as the ultimate source, hut Vasudeva who is higher than 
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‘'avyakla“. Sankara puts their position quite correctly in his 

commentary on Brahmasutras, in Utpatti—a&ambhavadhi- 

karanan. “<pr 0!T Start HKHm: <J7tsapRmr sftra: 

qwn ^rf?sn s anw-fRJTRWWt sr^f farrf’wtf" 

69. “S5hkhyas" here means ‘the followers of SSAkhya" 

70. Sec note 32. 

71. The Vaiyakaranas were the followers of the Grammar 

School of Philosophy that considered grammar as means of 

spiritual liberation. Their philosophy has been described under 

the heading '‘Pa^lini-dar4anam,, in Sarva-dariana-Saiftgraha”. 

by Madhava. 

72-73. The philosophy of Vyakara^a considers the 

Absolute or Highest Reality as “Sabda-brahman.” Sabda 

(word) is to them not something unconscious but consciousness 

itself where thought and word coalesce and are not yet dis¬ 

tinguished. Brahman is the eternal word from which ema¬ 

nates everything. According to the Trika system, the universe 

of objects and so also of thoughts and words is always in Parama- 

Siva potentially. This is the stage of the Paravac—the 

highest word which is yet unmanifest. The next stage is that 

of PaSyantI which is the divine view of the universe in its un¬ 

differentiated form, far beyond human experience. K?hcma- 

rija means to say that the grammarians go only as far as 

paSyanti but not upto Par,1 vac. After the paSyanti, there is 

the madhyamd, which marks the next stage of the mani¬ 

festation of the universe from undifferentiated mass to 

differentiated particulars. MadhyamS, lit., the middle one 

is thus a link between Paiyanti, the vision of the undifferentiated 

universe, and Vaikhari, the stage of differentiated particulars, 

the stage of empirical thought and speeeh. It is word 

in a subtle form in the mind or antabkarana. 

74. The ikgamas (here, Saiva—Agamas) refer to a 

group of literature containing the doctrine of the Saivas. 

‘Agama’ means tradition, that which is handed down ftom 

generation to generation. 

75. By Arhatas (the deserving, the dignified) is here 

meant the Jains. They maintain that the universe consists of 
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‘paramanus’ (atoms of matter) which are eternal. They are 

subject to change or development in-as-much-as they assume 

different gunas (qualities). The Agama quoted means to 

suggest that Jains consider these gwjas as the highest reality 

they have discovered and are unable to go further than the 

gunas. 

76. The followers of "tantra" arc known as Untrikas. 

The word "tantra” has been explained in two ways, 

(1) from the root ‘tan’ to expand—that in which the 

principles of reality 
stc expanded, arc elaborately described 

is "tantra". 

(2) from the root "tantra” to control, togovern-that 

which teaches how to control the various forces of reality is 

“tantra". 

77. ‘Kula’ here means 'Sakti* (the divine manifesting 

power). The reference here is obviously to the Siiktas, the 

worshippers of Sakti. 

78. Vidyi is one of the five Kaflcukas-the impure 

knowledge (atuddha-vidya). It is the principle of limitation 

which does not allow the individual to have a synoptic view 

of reality. 

79. Turlya, the fourth state of consciousness. Micro- 

cosmically, it is the fourth state of consciousness holding to¬ 

gether die waking (jigrat), dreaming (Svapna) and dreamless 

sleep (sujupti). Macro-cosmically, it is the fourth state hold¬ 

ing together the three krtyas of sr»ts, sthiti, and sari.hfira. 

"Sr»|i-sthiti-sarhhara-melan-rupfi.iyam turiya". Just as a string 

holds together various flowers in a garland, even so it holds 

together the other three forms of experience and runs through 

them all. It is integral awareness. But it is other than the 

three states of waking, dream and sleep. Hence it is called 

the fourth. When an individual consciously experiences turiyS 

state, the sense of difference disappears. 

80. For an a and mala, see note 59. 

81. Kala here mean, limitation in respect of authorship 

andcflicacy. Regarding kali and other kafleukas, sec note 17. 

82. MAyiya-mala—Sec note 59. 
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83. KJirma-niala—See note 59. 

84. Kala.niyati—See note 17. 

The whole idea of the limitation of the powers of Siva 

may be expressed in a tabular form : 

Sakti as existing in Siva Sakti as existing in the 

limitation of man 

1. Sarvakartrtva—omnipotence Kali-limited authorship or 

efficacy. 

2. Sarvajflatva—omniscience VidyS—limitation in respect 

of knowledge. 

3. Pflrpatva or Nitya-tripti— Raga—limitation in respect 

perfection or fullness of desire, i.e., desiring this or 

that particular. 

4. Nityatva—eternity Kala—limitation in respect of 

time. 

5. Vyapakatva or Svitantrya Niyati—limitation in respect 

— all pervasiveness or freedom of space and cause. 

85. 1' Ifvaritd vaya-darfana’ * means the system ofphilosophy 

which does not believe in any other principle (adVaya) than 

If vara, the Lord. This is the characterization of the Saiva 

philosophy of Kashmir which maintains that Siva is the whole 

and sole reality. There is ‘no second’ (advnya), i.e., no other 

principle than Siva. He appears both as the world or the 

field of experience and the experient. 

86. Brahmavadins refers to the Vcdantists. Literally, 

it means advocates of the Brahman doctrine. 

87. Paflca-vidha-krtya—the five-fold act. For details 

sec note 4. In Sutra 10, the five-fold act is described from the 

epistemological point of view. 

88. Suddhetara-adhv£o> (lit.), (course other than the 

intrinsic) i.e., the afuddhadhva, the non-intrinsic course, the 

extrinsic manifestation. Suddhadhva is the intrinsic or 

supramundane manifestation; afuddhadhva is the mundane 

or extrinsic manifestation. Sadlfiva, Ifvara, and 

Suddhavidya are in the region of Suddha-adhvi or supra- 
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mundane manifestation. The tattcas from may a to the five 

gross elements arc in the region of a$uddha-adhv5, the 

extrinsic course or mundane manifestation. 

89. This is called ‘vilaya’, because the real nature of 

self is veiled in this state. 

90. In the matter of knowledge, the object known in a 

way becomes one with the knowing subject. The actual 

pramili (knowledge), divested of the accidents, of the pramtja 

(the known object), will be found to be one with the firmSIf 

(the knowing subject). 

91. Here the five-fold act is described particularly from 

the point of view of the esoteric experience of the yogih. 

92. Vimarlana or camalkara is the experience of 'Ah ! I 

know this’. It is like the delight of an artistic experience; 

hence it is called ramatkSra which means an intuitive flash 

of artistic experience. 

93. The knowledge of the object is called saiiihdra here, 

because the object is withdrawn. The object as an object 

disappears and only its knowledge remains. 

94. Halhapika : There are two ways by means of which an 

olyect of experience is brought to sameness with the real essence 

of the experient, viz., (1) Jdnti-praJama and (2) hdfkap&ka 

Prelama. The first one is a slow, gradual process; the second, 

i.e., hajhapaka is a dogged, persistent process. It is not 

gradual. 

95. Alamgrdsa : alam+gidsa : alam means porip&rnarupa- 

lapi, nis-sariiskiratayi, i.e., fully perfectly, when no impression 

or germ of sariisara as separate from consciousness is allowed 

to remain; grdsa is grasanam (lit., swallowing)—here it means 

svitmasatkarapam—bringing it to sameness with the Self. 

96. Mantras : Mantra is a sacred word or words which, 

when uttered and meditated upon, become efficacious (in 

all sorts of ways ; here in bringing about liberation). 

97. See notes 72-73. 

98. 'a* to 'kja\ These include all the letters of die 

DevanSgari script. These letters according to the fsaiva 

philosophy represent various laktis. 
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99. See notes 72-73. 

100. See note 47. 

101. Avikalpa is the distinction-lcss consjcousncss. It 

is the opposite of vikalpa. It is mere awareness withont 

a ‘this’, or ‘that’. 

102. Brahmi, lit., means pertaining to Brahma. The 

other iaklis are, MShefvari, Kaumarl, Vaijnavl, VSrahi, 

Indranl, and CSmundS. 

103. The idea is that so long as the soul is in the pah 

(bound) stage, the iaklis cause to appear the s.rffi and 

sthiti—the emanation and maintenance of bhtda or difference 

only, and sarhhdra or complete disappearance of abheda or 

non-difference or one-ness. At this stage, consciousness of 

difference is created and maintained, and consciousness of 

oneness is completely withdrawn. At the pali stage, when 

bondage of the soul dissolves, the reverse of the previous 

condition happens. Here the iaklis bring about rr;/i and 

sthiti, emanation and maintenance of abhtda, non-difference 

or one-ness of all, and samhdra or complete withdrawal of 

bhrda or difference. Pati stage is of two kinds—(1) anddi- 

siddha eternally present as in the case of Siva and (2) Togi- 

daid—that which appears at the stage of yogi/1. It is the 

latter which is meant by pali-dasi here. Prof. Leideckcr has 

given a very fantastic interpretation of this. See note 173, 

pp. 138-39 of his translation. The text has been completely 

misunderstood by him here. 

104. Dhairaeamudra 

Bhairava-mudra has been defined thus :— 

st HT'fttpr 'fTfrar i 

This is a kind of psycho-physical condition brought about 

by the following practice : 

“Attention should be turned inwards; the gaze should 

be turned outwards, without the twinkling of the eyes. This 

is the mudrd pertaining to Bhairava, kept secret in all the 

Tantras.” ’ ’ - ‘ 
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105. AuUAa (pure) tikalpa—Thia is the vikalpa in which 

the S&dhaka feels —"Sarvo mamayam vibhavah”—all this glory 

of manifestation is of (my) Self in which he identifies himself 

with Siva. It is a total consciousness and the means for passing 

into airvikalpa or consciousness free from differentiations. This 

is why it is called iuddha vikalpa. 

106. MahilatS—This is an abstract noun of ‘Mahela' 

which means the great Lord (Siva). Maheiata or Mahc«- 

varya, therefore, means the power or status of the great Lord, 

Siva. It connotes the state in which the soul is perfected and 

identified with Mahefa, the great Lord or Siva. 

107. Vikalpas—Sec note 47. 

108. VdmeSvari—The author here gives the reason as to 

why this Jakti is known as pdmeJoari. The word vdma is 

connected with the verb ( W which means 'to spit out, emit, 

eject’. The Sakti is called Vimefvari, because she emits or 

sends forth the universe out of the Absolute. The word vdma 

also means 'left, reverse, contrary, opposite’. This Jakti 

is called Varaelvarl alio because while in the Siva state there 

is unity—consciousness, in the state of Sashsara, the contrary or 

opposite condition happens, viz., there is difference—conscious¬ 

ness, and also because every one considers the body, prana, 

etc., to be his Self. This play on the word vdma cannot be 

retained in the translation. 

109. khreari, goeari, dikeari and bhOcarl are only sub¬ 

species of VimeSvari Sakti. Khecarl is connected with the 

pramdtd, the empirical subject, the limited experient; goeari 

is connected with his antafikarana, the inner psychic apparatus; 

dikean is connected with the bahifkarara, the outer senses; 

bhSeari is connected with the bhdvas, cxistents or outer objects. 

These laktis indicate .the processes of the objectification of the 

universal consciousness. By khecari iakii, one is reduced from 

tHe position of an all-knowing consciousness to that of 

limited experient; by gccari Jakti, he becomes endowed with 

an inner psychic apparatus, by dikeari Jakti, he is endowed with 

outer senses; by bhBeari, he becomes confined to bhdvas or 

external objects. 
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Khuari is one that moves in kha or &kdia. Kha or dkdia 

**. here, a symliol of consciousness. The lakii is 

called khtcari, because her sphere is kha or consciousness. 

Gotari is so called, because her sphere is the inner 

psychic apparatus. The tarfukrta word 'go' indicates move¬ 

ment, and thus light-rays, cow, senses are known as 'go', 

because they are connected with movement.The antahkarano is 

the scat of the senses and sets them in motion; it is the dynamic 

apparatus of the spirit par excellence. Hence it is said to be 

the sphere of goeart. Dikeari is literally the Sakli that moves 

in dik or space. The outer senses have to do with the 

consciousness of space. Hence the outer senses arc said to be 

the sphere of dikeari. The word Ml in 6 Hear! means ‘exis¬ 

tence’ (world). Hence existent objects are the sphere of 

bhuearl iekli. The various psyco-physical powers of the 

individual experient have, here, been described as expressions 

of various ink lit. 

110. There arc three aspects of antahkarano, viz., buddki, 

ahamkara and manat. Buddhi ascertains; ahamkara brings 

about identification of the Self with the body etc., and 

assimilation of experience with oneself, and manat determines 

a thing as this or that. 

111. aiharyaiakli is the sovereign power of the Lord. 

This is also His Sodtantrya—iakti, His absolute free Will. 

112 and 113. Flashing forth or jphuraltd is here another 

name of prakdia. Doership or kartjtd is another name of 

oimaria. Regarding the distinction between prakata and 

vimaria, sec note 20. 

114. pratta, apdna, samdna laktis. 

There arc five prdnat—prdra, apdna, samdna, uddna, tydne. 

These arc, however, rdyvs or vital air. Pranas are the idyut 

that carry out the functions of vegetative life. They are 

distinct from the body. Like vitalism, Indian philosophy 

maintains that life is some thing different from mere matter. 

Life is maintained by various prdnas. Breath is the most 

palpable and concrete expression of prdna. Prana is a compre¬ 

hensive word covdring all tho functions of vegetative life. 
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It is, however, divided into various divisions according to 

various functions. Roughly, ptina is the vital oiyu that goes 

out, apina is the vital tiyu that goes in downwards towards 

the anus. Samina is the vital viyu that is said to he located 

in the interior of the body. It helps in assimilation of food, 

etc. Hence it is known as samina. Vyina means going in all 

directions. It is everywhere in the body. ‘UdSna* means 

‘going upward'. The meaning of udina and vyina is, however, 

different in this system, inasmuchas they are, here, treated as 

laktis not as olyu. 

115. Kalis means organs or phases, here those phases 

which bind the soul to the world. 

116. puiyaffaka. This is a synonym of the sBkftna- 

iarlta, the vehicle of the samskiras which is not cast off at 

death like the slhOla-iarira or the physical body. ‘Puri’ means 

a city and ajfakam means a group of cight-puryajtaka, 

meaning the city or the group of eight. This group of eight 

consists of the fioe tanmitras, manas, buddhi, and ahamkira. 

117. Udina iakti. It is the Mfi which appears when 

pripa and apina enter the sufumni and lose their separate 

identity. It is then known as udina which moves up through 

the madkya-dhima or su/umni and brings about the turya or 

fourth state of consciousness. 

118. madhya-dkima is the middle nidi or sufwnni. There are 

two nddis running in a parallel way on to the Sujumni. They 

arc not physical but prinic, and are known as idi and pingald. 

Prat>a flows through the idd and apina flows through the 

pingald. SuJumna is a prinic nidi running inside the spinal 

column. Normally the prina and apina iakti alone are active. 

When, however, through the practice of yoga, prina and 

apina currents arc equilibrated the sufumni nadi lsceomes 

open, and the udina current flows through it and brings about 

the turya state of consciousness. 

119. Turya literally means the fourth. Normally man’s 

consciousness functions only in three states, viz., waking 

(jiigrat), dreaming (svapna), and dreamless sleep (sujupti). 

When udina Sakli becomes active in the mdkya-dhima or 
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sufumnd, one develops the consciousness of turya or the 

fourth state in which one has unity-consciousness and the 

sense of difference disappears. This consciousness is full 

of bliss. 

In the first or waking condition, the body, prina, manas 

and senses arc active. In the second or dreaming condition, 

the prdna and manas alone arc active. In the third or the 

state of deep sleep, even the manas slap* functioning, and dtman 

or pure consciousness is in association with mere void. 

In the turya or fourth state, dlman is detached from these 

limitations, and remains pure consciousness and bliss (cidS- 

nandaghana). It is integral awareness in which the sense of 

difference has disappeared. This state is brought about by 

uddna-Iakti. 

120. Vydna-Sakli — Macrocosmically it pervades the entire 

universe and microcosmically it pervades the entire body 

when the kundalini becomes awakened, and brings about the 

turyatita condition. 

121. lurydlila means transcending the fourth state. It is 

a state beyond the turya. It is a state where pure conscious¬ 

ness is like an ocean without any ruffle whatsoever, and is full 

of bliss. It is the consciousness of Siva himself or one who 

has reached that stage in which the entire universe appears 

as his self. 

122. pali—This refers to the condition in which the 

individual soul realizes his identity with the universal Self or 

pati or &iva. 

123. In the 9th sutra, the sar/udritva has been described 

from epistemological point of view; here (in the 12th sutra), 

it lias been described from the microcosmic point of view 

both in the individuals pasts dasd (bound state) and pati dald 

(liberated state). 

124. It is not clear as to which Pratyabhijfi5-tlk5 is 

referred to here. Perhaps it may be the untraccd vivrti on the 

PratyabhijfiS-karik&s by UtpalScarya. 

125. Citta means the limited individual consciousness, 

the psychological status of the individual. 
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126. Cili meant the universal consciousness, the absolute 

consciousness. . - 

127. Ctlana in this context mean* the consciousness ox 

the Self. , . . 
128. Utapaladeva or Utpalacarya flourished in about 

900-950 A.D. This quotation is from his slotravaH in praise 

129. The traditional trinity consists of Brahma, Vi?i?u, 

and Siva. Since in this system, Siva is mostly the term used 

for the Absolute, Indra has been substituted for S.va m the 

130. This is a quotation from the Spanda-karikS of Vasu- 

gupta. The full verse is as follows : 

asrf.ni a# »FfT: I 

*58^sfa*T7I'T tl 

i.e., the martra, having resorted to that power (of cili) 

alone become all-knowing and all-powerful and then proceed 

to achieve their objects, even as the senses of the indmdual 

(achieve their objects by the power of the individual, not 

by themselves). 

131. Samaveia means samadhi in which there is unity- 

experience i.e. in which the entire universe appears as Self. 

132. dtfui-P’foa-nUa-sukkidifu. 

(Uha-prdna are examples of the ‘subject’ in which drha 

is relatively outer and print, inner; nllasukhadifu arc examples 

of ‘object’ in which again n!la is outer experience, and sukka 

is inner experience. 

133. Vyullhdna means literally ‘rising up’, i.e., rising up 

from the condition of contemplation to every-day normal 

experience. 

134. PrSna-iaM here means the primal energy, not 

pripaviyu or the breath of that name. The transformation 

of consciousness into prana is a step towards its progressive 

materialization. This prana is also known as mahaprdna. 

135. Madhya, from the point of view of Sambhu or 

Siva is his universal consciousness which is the innermost 

or central reality of all existence; it is the pure I—consciousness 
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of Siva. From the point of view of Sakti, it is jMna-knyd— 

knowledge and action—the spiritual urge to know every¬ 

thing and to do everything. From the point of view of anu or 

the individual, it is the sufumnd n&di which is in between rda 

and pingalS nddis or samina between pr&ra and opina. Here 

madhya-nidi refers to lu/umnd. The nadis and cakras referred to 

yoga arc not to be taken as physical constituents like the 

nerves and ganglia. They are parts of the prSrasnaya-kofa the 

vital sheath in the sikfma-larira (the subtle body). Only their 

impact in the physical body is felt through the nerves and 

the ganglia. 

136. Rrahma-randhra; adJiooaklra. According to yoga, 

there are cakrai or centres of prina located in the P'dna-maja- 

kola. These are called cakras, because they are like wheel 

in appearance. They absorb and distribute prana or vitality 

to the pntnamaya-koia, and through it to the physical body. 

Their names together with the nearest physical organs are 

given below : 

No. Nearest physical organ Cakras 

I. Spinal Centre of region below the genitals. Muladhara 
2. Spinal Centre of region above the genitals. 

Spinal Centre of region of the navel. 
SvadhijthSna 

3. 

4. Spinal Centre of region of the heart. 

5. Spinal Centre of region at the base of the 

throat. 
Viluddha 

6. Between the eye-brows Ajfli 
7. Top of the head SahasrSra or 

Brahma randhra 

137. Adho-vaktra (lit., the lower organ) is the mtdhra-kanda 

) which is situated below mulddhdra at the root of 

the rectum. 

138. Palaia is the 'butea frondosa' or the Dhaka tree 

as it is otherwise called. Susumnd is compared to the mid-rib 

of the palala leaf, and nadis springing from it are compared 

to the fine veinlets joined to the midrib of the paldsa. 
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139. "When, however, the exalted sameil.above." 

This refers to the development from the SSmbhavopaya and 

SaltopSya points of view. 

140. brahmanddi is the same as the madhya-nddi or sufumnd. 

141. "When the central brJmanddi develops”. This 

refers to the development from the anavopSya point of view. 

142. prdridydma means breath control. There arc various 

methods of breath control in books on yoga. 

143. mudri—The word literally means ‘seal’, 'mark'. 

In yoga, it means certain positions of fingers practised in yogic 

discipline. In a wider sense, it also means control 

of certain organs that help in concentration; also 

concentration. Sec Ghcranda—samhita -Tftlyopadciab 

(Lesson Third). 

144. bandha —This is a yogic practice in which certain 

organs of the body are contracted or locked. 

145. Sec note 47. 

146. lurya (lit., fourth) is the same as turiya. See note 

79. It is the state in which there is pure consciousness of 

itman, and the sense of difference disappears. In this Ud&na 

iakti is active. 

147. turydllto —This is the state higher than turya. Unity 

consciousness that began in luya is consummated in tuydtlta in 

which the whole universe appears as the Self. See Ilvara- 

pratyabhijfii-vimariini,Vol. II, pp. 246-247. In turydtita, 

'jySna iakti iakti is active. 

148. ‘katka' upanisad really belongs to the black Yajur- 

veda. The original reading is 'icchan' (wishing; seeking); 

the reading here adopted is ainan (eating, tasting). In this 

context ainan means 'wishing to taste.’ 

149. There arc two states of clear Self-consciousness, 

viz; Sshtodita, and nityodila. In the first, there may be 

diminution of the clarity of self-consciousness some times, but 

in the second, Self-consciousness is complete and permanent. 

150. OrdhM-KaunMiai—Tbi% is the condition where the 

prana and apAna enter the susunmA and the kundalinl rises 

up. Kundalinl is a distinct iakti that lies folded up in three 
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and half valayas or folds in Muladhara. When she rises 

from onc-three-fourths of the folds, goes up through su/umni, 

crosses Lambika and pierces Brahmarandhra, she is known 

as Urdhva-Kundalint, and this pervasion of hers is known as 

vikdsa or irip. Lambika is the prime cross-road of four 

prdnu channels, near the palate. The first two channels 

arc for the flow of prop, for all the /was. The third channel 

is that through which the jogin rises from muladhira by means 

of Qrdhaoa-kundalinl to Brahrandhra, as described here. The 

fourth channel is for those accomplished yogins whose prAna- 

vayu rises directly to Brahman-randhra without having to 

pass through muladhAra. 

151. Adhah-kundalini. Its field is from Lambika down * 

to onc-thrce-fourths of the folds of kundalm lying folded in 

the mOUdhira. Prana goes down in adhah-kundalini from 

Lamb.kA towards mOUdhira. This is known as saikoea or vahni. 

152. fa/fha-vaklra. Prof. Lcidccker translates vaklra 

as mouth, and thinks that ‘sixth month’ is unintelligible. 

Vaktra in this context docs not mean ‘mouth’. It means here 

simply organ. The cars, eyes, nose, mouth, and the anus are, 

m this system, known as panca-vaktra or five organs and 

mtdhra-kanda near the root of the rectum, which is below 

mflladhlra is the $aj*ha-vaktra, the sixth organ. 

153. Vahni-vi/a : Vahni refers to adhah-kundalini 

and visa to urdhva-kundalinl. The entrance into the adhab- 

kundalini is sahkoca or vahni; rising into flrdhva-kundalini 

is vikiisa or vi,a. Vahni is symbolic of prapa vayu and vi,a 

ofapanavayu. When prAna enters the susumnA and goes 

down into adhal..-kundalini or mulfidhAra, then this condition 

is known as vahni. Entering into the full portion of the root 

and half of the middle of adhah-kundalini is known as rvhni 

or sahkoca. Vahni is derived from the root ‘vah’—to carry. 

Since prana is carried down upto muladhara in this state, it is 

called vahni. The ioeda or entering into the remaining half 

of the madhya or middle and full portion of the agra or tip 

of the adhah-kundalini right upto the lowest spot of Qrdhva- 

kundalini is known as vi/a. 
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154. The word ‘vi*a’ docs not mean poison here. It is 

derived from the root 'vi»' to pervade. Vi5a, therefore, 

refers to prasara or vikdsa. Poison is also called ‘vifa’. 

because it pervades the whole body. 

What is meant to be conveyed is that when the 

prana and apana enter the SUfumni, the cilia or individual 

consciousness should be stopped or suspended between the 

tahiti and sya or in other words between the adhah-kundalini 

and the tadfoa-kwtdaliiti. 

Viyup Srna full of vtyu means that the cilia should 

be restrained in such a way that viyu may neither pass out 

through the nostrils nor through the male organ and the anus. 

Cilia and ntju are inter-connected. Restraint of one brings 

about the restraint of the other. 

When the cilia can be restrained between the adkafi and 

the Srdhoa hundalini in this way, then one has the joy of sexual 

union. This is ‘inverted’ kima. Sexual union is external; 

this union is internal. 

155. This refers to the yogic practice of the school. 

Perfection is accomplished by the development of "madhya” 

which in the case of «ku or the individual jlca means the 

development of pr5na-<akti in the sufiemnd which is in the 

"adhya or between the ids and Jmgald didis. One way of the 

development of madhya is the sahkoca and vikdsa of the Sakli. 

The literal translation of sahkoca and vikdsa can hardly do 

justice to the yogic practice indicated by these. Sahkoca 

connotes the following discipline. Even while mind is going 

forth towards external objects by means of the senses, even 

while the senses are actively functioning in grasping form, 

colour, sound, smell, etc., attention is withdrawn from them and 

turned towards the inner reality which is the source and back¬ 

ground of all activity. 

Vikdsa means concentration on the inner reality even while 

the sense-organs arc quite open, c.g., the practice of the 

bhatraei mudrd. 

Sankoca implies withdrawal of attention from external objects; 
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oikdsa implies concentration of attention on the inner consciousness 

and not allowing it to go out at all even when the eyes, ears, 

etc., arc open to their respective objects. It means remain¬ 

ing steady within like a gold pillar, even while the senses are 

directed towards their objects. 

Sankoca and Vikdsa have to be further developed by the 

technique of prasara-viirdnti at the level of Grdhva-kundalini. 

Prasara is, here, practically synonymous with vikdsa and eitrdnti 

with saiikoca. The yogin develops the prana-lakti in the 

sufumnd, and by restraining it between the eye-brows, he attains 

to Grdhva-kundalini level. Here he practises prasaravilrdnli. 

This practice of saiikoca and vikdsa lias to be developed 

in adhah-kundalini also. Entering completely into the root 

and half of the middle of adhah-kundalini is known as saiikoca 

or vahni, and entering into the remaining half and wholly into 

the tip of the adhah-kundalini right up to the position where 

the Urdhva-kundalini ends is known as vikdsa or oi/a or 

unmllana samddhi. 

156. anacka : oca- a, i, u, r, I, e, o, ai, au, i. e, all the 

the vowels; 'anacka1 is sounding ka, ha, etc. without the 

vowel. The real meaning of the yogic practice of anacka sound¬ 

ing is to concentrate on any mantra back to the source where it 

is unuttered. 

157. Leidecker has given a very confused translation of 

this verse. The following points have to be noted in this verse. 

This is in praise of jagadambd—the world-mothcr; ‘taws’ 

(your) refers to 'jagadambd'. 'Anackaka...cchido'\ 'cidh’ta-cetasah', 

and ' dSritSndhalamasah' arc compounds qualifying ‘hrdaya- 

pankajasya’. 'VidySAkuro1 is connected with 'lava'. Or 

‘daritandha-tamasah may be taken ‘as qualifying ‘lava’. 

158. ‘dvadaSantali^a measure of twelve fingers; 

literally, it means the end of twelve fingers. 

159. The pram starts at the point of hrdaya (pranollasa) 

and ends (viiranti) at dvidasldnla, i.e., at a distance of twelve 

fingers from it. ‘Nibhklana’ means fixing the citta or mind 

at the start of praija at the heart, and at its cessation at a dis¬ 

tance of twelve fingers from the heart. 
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160. 'Beautiful one’ refer* to the dmi (the goddess). 

161. wtme/a (lit., unfolding) is a technical term of this 

yoga. Only half of the verse has lwcn quoted in the text. 

The full verse is as given below :— 

"Eka-cintJ-prasaktasya yatah syat—aparodayah. Unmcjah 

sa tu vijeyah svayara tam-upalakjayet". This means while 

one is engagesd in one thought and another arises, then resting 

mentally at the junction point between the two is known as 

uiuuja. One can sec that for oneself". The nature of mind 

is to pass successively from thought to thought, but if one rests 

mentally immediately after one thought and just before another 

thought arises, one develops the quality of imme/a. It means 

resting in the spatula between two thoughts or images, i.c., 

resting in the consciousness which is the background of both 

the thoughts or images. This is the explanation according 

to S&ktop&ya. 

According to SsmbkMopaya, the emergence of the pdra- 

mdrlhu b.K&a or the highest reality, while one is engaged in 

meditating on the object of one’s devotion is known as unmtfa. 

162. Three methods have been recommended here for 

rising to the highest bliss by concentrating on aesthetic enjoy¬ 

ment, viz., (1) rasadharana-concentrnting on the savour of 

eating and drinking, (2) labda-dteran* concentrating on the 

aesthetic enjoyment of music, and (3) mano-satnkalpa-dhS,^ 

concentrating on whatever pleases the mind. 

163. For the meaning of samSvcia, see p. 205 of the first 

Shnika of the first volume of Tantraloka by Abhinavagupta : 

trrqf- 

II (V. 172) 

Avcia or Samavcsa means mergence of the helpless, 

limited self into and becoming identical with supreme Siva 

who is at one with the original Sakti. Samaveia means shedd¬ 

ing one’s limned nature, getting absorbed into the Supreme, 

and acquiring its nature. 
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KAL\S AND B HU VAN AS ACCORDING TO ABHLNAVA-OUPTA 

The whole manifestation is divided into five Kalit or | 

phases. The lowest is : 
1. NIYK'ITI KAI.A. It is formed mainly of fmthwi 

tali™ and has* 16 bkmattas or planes of existence. The . 

lowest plane of tfpitti Kata is called h'Al3f>m~ndra bhucaiia. j 

It is this bhuiana that A'ftmaraja refers to in 'Kdld^itySdtld. 

2. PRATISJ’HA KAI.A. This is the second AViM 

counting from the lowest Kali, viz. jXw'tli h'nhi. This j 

consists of 23 loltcos, from jala-tallM upto prakrti latloa, and 

contains fifi bhimuus. 

3. VIDY'A KAI.A. This third halt contains seven 

lalltAt, from puruut tali™ upto wd»v; laltca, and 28 bkuvanat. 

4. SANTA KAI.A. This fourth Kali contains three 

tat Iras, viz. Sttddha I'itfyd, Hearn and .SWd-Xirn, and 18 bhuvanat. 

5. SANT.ATITA KALA. This firth Aaid is comprised 

of only Sira and Sakti tali™ and has no bkmana. 

Parana ■'Ziva transcends all A ‘aids. 

The total ofMasaWfis 16 +56 +28+18 i.c. 118. 
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164. NimUona-sam&dki is the inward meditation with 

closed eyes in which the individual consciousness is absorbed 

in the universal consciousness. In this even the trace of object 

as object disappears and it becomes one with chit. This is 

real introversion or antarmukhatd, and leads to full I-conscious- 

ness or pCrndhanld. 

165. Krama-mudrd or Mudr&'Kramo. This is defined in the 

text itself by the Krama-sutra. In this, the mind swings 

alternately between the internal and the external. The 

internal appears as the universal consciousness, and the exter¬ 

nal no longer appears as merely the world, but a* the form of 

Siva or universal consciousness. Mudra, here is not used in 

its ordinary sense of certain postures and positions of finger, 

etc. The sense in which it is used here is given further on in 

the text itself. 

166. samvit-deffatd-cakram—From the macrocosmic point 

of view, the searait-cUoatis are the kkeearl-caktam, geeari- 

c ok ram, dik-earUcakram, and bhdcari-cakram described earlier. 

From the microcosmic point of view this consists of the 

internal and external senses. 

167. Kaldgnyddefi carama-kald-parjantasya—from kSlagni, 

the lowest phase of manifestation upto the highest phase of 

manifestation known as fanta-kala. KalS here means 

phase of manifestation. See the annexed chart of 

manifestation. 

168. pard-bhaltdrikd here refers to the highest limarla. 

There arc three kinds of vimaria, viz., pare, apara and 

par apara. 

Para is the cimarta of Siva in which there is abh/da 

or complete non-difference; apara is the vimarla of anu or the 

empirical individual in which there is bheda or difference; 

parapara is the vimarla of lokti in whch there is bheddbheda 

in which the sense of difference is transcended ultimately. 

169. Camatkdra is the wonderful joy of creativity. Here 

it means aham-virnarla—the bliss of perfect Self-constiousKeis 

i.e. the bliss of the consciousness of the entire manifestation as I. This 

ahnm-vimarla is the result of the feeling of onc-ncss of being with 
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praka&a (consciousness-existence). Regarding prak&ia and 

bimaria, see note 19. The ultimate is prakdia-vimarla-maya. 

It is both the universe in its manifested and unmanifested state, 

and also its permanent substratum. 

170. Kfimarija gives here the ascending stages of .reality. 

The first is «wiiv<&/iam-cognition. The second is the expe- 

rient who has self-consciousness. The third and deeper stage 

of reality is that of Sadaiiva whose consciousness is not 

identified with the limiting adjuncts of body etc., but whose 

body is the whole universe. The highest stage of reality is 

Siva whose consciousness of Self is inclusive of entire 

manifestation and identical with his prakSia. 

171. jagaddnaada is a technical word of this system and 

means the bliss of the Self appearing as the universe. The 

universe in this system is not a fall from the bliss of the Divine; 

it is rather the bliss of the Divine made visible. Cf. the follow¬ 

ing verse of Abhinavagupta : 

(Verses 50 and 51 of 5th .\hnika of Tantrfiloka Vol. III.) 

ofS54<1'. 

O’TTffiT vr<tii-fhi * ■jw tmfir: i 

TOITOWSf ir 

That in which there is no division or limitation, for it 

flashes forth all round, in which the consciousness is intact, 

i.e. in which it is consciousness alone which expresses itself 

whether as knower or means of knowledge or as known, that 

which increases and expands by the nectar of divine joy, 

in which there is no need for imagination or meditation. 

Sambhu told me that that was jagadananda. The com¬ 

mentator says : 

That is jagadinanda where the universe appears as a 

visible form of the bliss of the Self. Sambhu referred to in 

the above verse was the chief gum of Abhinavagupta in 

Trika system. 
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172. According to Tantra there is a correspondence 

between the paru-Sakti, the ultimate divine creative power 

which brings about the sum total of all objects and the paravak 

which is the ultimate divine word bringing about the sum 

total of words. By means of mantras which consist of words 

or letters, one can establish contact with the various iektis. 

Every word is a vAcaka or indicator and every object is lAcya 

or the indicated. The Paeya or object is nothing but the 

intent of the divine word, the divine word made visible. 

The divine words or letters arc, however, a-maylya out of 

the scope of m&ya. Words arc of two kinds, viz.,m Ayiya 

(pertaining to miiya) and a-mdylya (not pertaining to miiya). 

Mayiya words are those on which the meaning is imposed 

by convention; a-m&ylya words are those which are nirvikalpaka, 

whose meaning is just the real, which do not depend on fancy, 

imposition, supposition or convention, which are 

c inmay a. 

173. akula:—"litlam laklir-iti proktam, akulam Siva wyaU" 

(Svacchanda tantra) i. c. kula is Jakti and akula is Siva. 

Kula (total) or the entire manifestation is lakti. One who 

is not lost in this total (manifestation) is akula i.e. Siva. The 

letter ‘a’ from the point of view of m&trkA-cakra is of the nature 

of Siva. 

174. pralydhdra here does not mean ‘withdrawing the 

eitta from the elements’, as Prof. Leidccker makes out 

in his note, 227. The word 'pralyAkAra' has been used here 

in the technical sense of Samskjta Grammar which means 

the ‘comprehension of several letters or aliixes into one 

syllabic, effected by combining the first letter of a sutra with 

its final indicatory letter'. Thus the pralyShdra, 'oca' means 

a, •» u, r, I) e, o, for it combines the first letter ‘a’ and the 

final indicatory letter ‘c’ of the following sutras— 

So'here the pratyahSra of ‘a’ the first letter, and ‘ha’ 

the final letter would be ‘aha’, which suggests ‘aham’, meaning 

T or Self. ‘Aha’ includes all the letters of the samskpta 

language, and since each letter is indicative of an object, 
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‘alia’ suggests the sum-total of all objects, viz., the universe. 

The entire universe lies in the highest Reality or Siva in an 

undifferentiated state. 

175. bindu : This means a drop, a point, a dot. In the 

definite calm of the Highest Reality (anuttara), there arises 

a metaphysical Point of stress. This is known as bindu. In 

this, the universe to be lies gathered up into a point. This 

bindu is known asghtmlbh&td iakti—the creative forces compact¬ 

ed into a Point. It is as yet undifferentiated into objects. It is 

the cidghona or massive consciousness in which lie potentially 

in an undifferentiated mass all the worlds and beings to be 

manifested. Therefore, the text says that 'a' and ‘ha’, 

joined into ‘aha’, and thus together summing up the entire 

manifestation lie undifferentiated into a Point in the Highest 

Reality. A point is indicative of non-differentiation. 

From the point of view of language, the ‘bindu’ in Samskm 

is indicated by anusoSra—the nasal sound marked by a dot on 

a letter. Bindu is thus the enutedrd, and this completes ‘aha’ 

into ‘aham’ ( ). This anusvdro, after having joined, 

‘a’ and ‘ha’ in oneness shows that all manifestation though 

appearing emanated and different is actually residing in 

Siva, and is not different form Him. ‘A’represents Siva; 

'ha' represents Sakti; the anusvura represents the fact that 

though Siva is manifested right upto the earth through 

Sakti, he is not divided thereby; he remains undivided (avi- 

blifiga-vedanii tmaka-bindu-rupataya). 

176. 'mahdhrada'—the great or deep lake refers to the 

Supreme Spiritual awareness. It has been called a great 

or deep lake, because it is clear, uncovered by anything, 

infinite and deep. 

177. Ceiroparti has a double sense here—(1) ruler of the 

cakra i.e. circle or group of sense-deities and (2) universal 

sovereign. 

178. When the senses are divinised, they become jarhbit- 

deoala-cakra i.e., karanihorl. 
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A 

A—symbol of i. 

ABHASANA—appearance; esoteric meaning—Vtf/i’— ema¬ 

nation. 

ADHAH-KUNDALINl—tlie field of KtmMbi from Lambiki 

to onc-thrce-forlhs of its folds in the MulSMta (see 

note No. 151.) 

ADHO-VAKTRA—Slfdlia-Koitdo, situated at the root of the 

rectum. 

ADI KOTI—the first edge or point; i.e.—, the heart from 

which the measure of breath is determined. 

AHAM-BHAVA—I-fecling; I-consciousness. 

AHANTA—T—consciousness; I-ncss. 

A K11Y ATI—ignorance. 

AKULA—A«r. 

ALAMGRASA—bringing exiiericnced object completely to 

sameness with the consciousness of the Self, when no 

impression of samsSra as separate from consciousness 

is allowed to remain. 

A MAYlYA—beyond the scope of Mdy,I; Amayiya Sabdas arc 

the words whose meaning does not depend on convention 

or supposition, where the word and the object are one. 

ANACKA—lit., sounding the consonants without the vowels; 

esoteric meaning—'concentrating on any mantra back 

to the source where it is unuttered’. 

ANANDA—bliss, the nature of Sakti. 

ANANTABHATTARAKA—the presiding deity of the Mantra 

experients. 

ANASRITA-SIVA—the state of Siva in which there is no 

objective content yet, in which the universe is negated 

from Him. 

A NAVA MALA—mala pertaining to am i.e., innate ignorance 

of the jfw; primary limiting condition which reduces 
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universal consciousness lo a jloa and brings about sense 

of imperfection. 

ANTA KOTI—the last edge or point; it is dtddaSSnta a measure 

of twelve fingers. 

ANTARMUKHl BH.\VA—introversion of consciousness. ' 

ANUGRAHA—grace. 

ANUTTURA—the Highest, the Supreme, the Absolute (lit., 

one than whom nothing is higher). 

APANA—the vital that goes in downwards towards the 

anus. 

APARA—lower or lowest. 

APA VARGA—liberation. 

ARHAT—Jaina. 

ARTHA—object; end; sense-object; meaning; notion; aim. 

ASAT—non-being. 

ASYANATA—Shrunken state; dried state; congcafment; soli¬ 

dification. 

ATMASATKR—assimilate to the Self. 

ATMA—VI$RAOTI—resting in the Self. 

AVYAKTA—unmanifest. 

BAHIRMUKHATA—extroversion of consciousness. 

BAHIRMUKHlBHAVA—extemalization; extroversion. 

BAINDAVl KALA—Bmndaoi-pertaining to Bindu or the 

Knower Aa/rf-will-powcr. Bdftdam Kata is that freedom 

of Parama Siva by which the knower always remains 

the knower and is never reduced to the known. 

BALA—Cid-bala, power of the true Self or Universal Conscious¬ 

ness. 

BANDHA—bondage; yogic practice in which certain organs 

of the body are contracted and locked. 

BHAIRAVA—Parama fiva; the Highest Reality. This is 

an anacrostic word, 'bha\ indicating 'bharana' main¬ 

tenance of the world, 'rawin' or withdrawal of the 

world, and W, 'evsmana\ or projection of the 

tlte world. 
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BHAVA—cxistcnt-both internal and external; object. 

BHOGA—experience, sometimes used in the narrow sense of 

‘enjoyment’. 

BHOKTA—experient. 

BHCCARl—sub-species of VimtSvari, connected with the 

bhfivas or existent objects. Bha means existence; hence 

existent objects arc the sphere of ‘M tori’. 

BHU MIKA—role. 

BHUVANA—becoming; place of existence; world; place of 

being, abode. 

BIJAVASTHAPANA—plantation of the seed, esoteric mean¬ 

ing, Vf/fljvi’—concealment of true nature. 

BINDU—a point; a metaphysical point; gkanlbkulS Jaktl, -the 

compact mass of gathered into an undifferentiated 

4 4 point ready to create; also paiah pramtita— the highest 

g| Self or Consciousness; the andsvSra or nasal sound indi- 

= ^ cated by a dot on a letter indicating the fact that Am 

» in spite of the manifestation of the universe is undivided. 

(See Note No. 175). 

BRAHANADl—jafumnS or the central prime nidi, 

BRAHMARANDHRA—the Sahasriva Cckra. 

BRAH.MAVADA—in this system—Sinkara Vedanta. 

BUDDHI—Sometimes the higher mind; the super-personal 

mind; the acertaining intelligence. 

C 

CAMATKARA—bliss of the pure I-consciousness; delight of 

artistic experience. 

CARVAKA—the materialist. 

CARVAKA DARSANA—materialistic philosophy. 

CETANA—conscious. 

CETYA—knowablc; thinkable; object of consciousness. 

CHEDA—cessation of ptina and cpdna by the sounding of 

cnaika sounds. 

CIT_,he Absolute; foundational consciousness; the unchang¬ 

ing principle of all changes. 
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CIDANANDA^lit., consciousness and bliss, the nature of ulti¬ 

mate reality; the bliss of universal consciousness. 

CINTA—thought: idea. 

CITI—the consciousness—power of the Absolute that brings 

about the world-process. 

CITI-CAKRA—Sarhcil-Cokra—the senses. 

D 

DARSANA—seeing; system of philosophy. 

DEf>A—space. 

DIKCARl—sub-species of VamtM, connected with the 

Bahifkarana or outer senses. Dik means 'space'. Outer 

senses have to do with space; hence they arc the sphere 

of 'dikeati'. 

G 

GOCARl—sub-species of Vamthan, connected with the 

ontahkararyx of the experient. 'Co' means ‘sense’; anlah- 

karano is the seat of the senses; hence Gocari is connected 

with ontahkarana. 

GRAHAKA—knower; subject. 

GRAHYA—known; object. 

H 

HA—symbol of Sakti. 

HATHAPAKA—persistent process of assimilating experience 

to the consciousness of the experient. 

HETU-causc. 

HBTUMAT—effcect. 
HRDAYA—heart; central consciousness (in Toga). 

I 

ICCHA—Will, the Sakti of Saddim. 
IDANTA—'This'-consciousness. 

ISVARA-TATTVA—the 4th tattca of the system, counting 

from Aw. In this the consciousness of T and ‘This’ 

b equally prominent. The consciousness of Sadd-Siva 
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is ‘I am this*. The consciousness of liuira is This am I.‘ 

JAana is predominant in this tatua. 

J 
JAGADANANDA—the bliss of ihc Self or the Divine appearing 

as the universe; the bliss of the Divine made visible. 

(Sec Note-171). 

JAG AT—the world process. 

JAGRAT—the waking condition. 

JIVA—the individual; the individual soul; the empirical self. 

JIVANMUKTI—liberation while one is alive. 

JiVANA—knowledge, the Sakti of lima. 

K 

KALA—limited agency; creativity; phase of manifestation; 

part letter or word (in ha-kaldparyantam). 

KALA—time. 

KALAGNI—the lowest Manana or plane of existence in .VTwMi 

Kali. (See Note No. 1G7). 

KAnCUKA—covering. 

KARANA—cause. 

KARMA MALA—mala due to vJiianas or impressions left be¬ 

hind on the mind due to kama or action. 

KARYA—effect. 

KHECAR I—sub-species of V&rrubnii Sakti, connected with 

the pramAtA, the empirical self. Khtcari is one that moves 

in fkha‘ or Ok Ah, symbol of consciousness. 

KHYATI—jflfina; knowledge; wisdom. 

KRIYA—action, the Sakti of Suddhe-zidjd. 

KULSakti. 

KULAMNAYA—the Sakta system or doctrine. 

M 

MADHYA—the Central Consciousness—Sufoif; the pure I- 

consciousncss; the SufumnA or central pranic nidi. 

MADHYADHAMA—SujumnA, the central-afrff in the prina- 

maja-koia. 
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MADHYAMA—Sabda in its subtle form as existing in the 

mind or antahkarana prior to its gross manifestation. 

MADHYAMIKA—follower of the rutdhjamaka system of 

Buddhist philosophy. 

MAHAMANTRA—the great mantra i.e., of pure consciousness. 

MAHARTHA—the greatest end; the highest value; the kaula 

discipline. 

MAHRSVARA—the highest lord, Parma-Siva—the Absolute. 

MAHESVARYA—the power of Mahthara. 

MALA—dross; ignorance which hampers the free expression 

of the spirit. 

MANTRESVARA—the experient who has realized livara taltoa. 

MANTRA—the experient who has realized the Suddka-oidji- 

lallia; sacred words or formula to be reflected on and 

chanted. 

MANTRA-MAHESVARA—the experient who has realized 

Sadd-Sica tatlM. 

MAYA—from 'md' to measure, the finitising or limiting principle 

of the Divine; a lalloa below Suddha nidyd, the source 

of the five kaHeukat; the finitising power of Parama Sica. 

MAYAPRAMATA—the empirical self, governed by MSyd. 

MAYIYA MALA—mala due to Mdji which gives to the soul 

its gross and subtle body, and brings about sense of 

difference. 

MEYA (PRAMEYA)—object. 

MIMAMSAKA—the follower of the Mimdriud system of 

philosophy. 

MOKSA—liberation. 

MUDRA—mud (joy) ra (to give). It is called mudrS, because 

it gives the bliss of spiritual consciousness or because 

it seals up (madrandt) the universe into the being of the 

turija consciousness; also, yogic control of certain organs 

as help in concentration. 

MUDRA-KRAMA or KRAMAMUDRA—the condition in 

which the mind by the force of samdetda swings alter¬ 

nately between the internal (Self or Siva) and the exter¬ 

nal (the world which now appears as the form of Siva.) 
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MUKTI—liberation. 

N 

NAIYAYIKA—the follower of Nyiya philosophy; logician; 

dialectician. 

NIBHALANA—perception; mental practice. 

NIME§A—lit., closing of the eye; absorption of the world. 

NIMlLANA—SAMADHI—the inward meditative condition in 

which the individual consciousness gets absorbed into 

the Universal Consciousness. 

NITYATVA—eternity. 

NIYATI—limitation by cause-effect relation; spatial limi¬ 

tation. 

P 

PANCA-KRTYA—the five-fold act of sr/li, slhili, sarhkdra, 

uxlaya and anugratia. 

PAnCARATRA—the philosophy of Vai$navism, tlie follower of 

such philosophy. 

PANCARATRIKA—followers of PiAcarilra system. 

PARA—highest. 

PARAMARSA—experience; comprehension. 

PARAMA SIVA—the Highest Reality; the Absolute. 

PARAPARA—intermediate stage; both identical and different; 

unity in diversity 

PARA-PRAMATA—the highest Experient; Parama-Sica. 

PARA-SAKTI—highest Sakti of the Divine; Cid. 

PARA VAK—the unmanifest Sakti or vibratory movement of 

the Divine; Logos; cosmic ideation. 

PARICCHINNA—l&nited. 

PARINAMA—transfortnation. 

PARAMARTHA—highest reality; essential truth; the highest 

goal. 

PASA—bondage. 

PASU—one who is bound; the individual soul. 

PASYANTI—the divine view of the universe in undifferentia¬ 

ted form; Vdk Sakti going forth as 'seeing', as manifest 
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ling, ready to create in which there is no differentiation 

between (object) and vacaka (word). 

PATI—lord; Siva. 

PRAKASA—lit., light; the principle of Self-revelation; con¬ 

sciousness; the principle by which every thing else is 

known. 

PRAKRTI—the source cf objectivity from Buddhi down to 

earth. 

PRALAYAKALA or PRALAKEVALIN—resting in mdyd 

tattoo, not cognisant of anything. 

PRAMANA—means of knowing; proof. 

PRAMATA—the knower, the subject, the experient. 

PRAMEYA—object of knowledge; known; object. 

PRANA—generic name for the vital Sakli; specifically it is the 

vital viju in expiration; vital energy; life energy. 

PRAiVAYAMA—breath control. 

PRASARA—lit., expansion, manifestation of Siva in the form 

of the universe through His Sakli. 

PRATH—to expand; unfold; appear; shine. 

PRATHA—the mode of appearance; the way. 

PRATYABHIjflA—re-cognition. 

PRATYAHARA—comprehension of several letters or affixes 

into one syllabic effected by combining the first letter 

of a sQtra with its final indicatory letter, (sec Note No. 

174). 

PRITHIVl—the earth tattoo. 

PQRNAHANTA—the perfect I-consciousnc», non-relational 

I-consciousncss. 

P 0 RNATVA—perfection. 

PURYA§TAKA—lit., ‘the city of the group of eight’—i;e., 

the five tanmdtrai, buddhi, chamk&ra and maruu'; the 

sCkpruuarifa consisting of the above eight constituents. 

R 

RAGA—limitation by desire. 

RAJ/VS—the principle of motion, activity and disharmony— 

a constituent of ‘Prakrli. 
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RAKTI—relish; enjoyment esoteric meaning—‘stliiti’—main¬ 

tenance. 

* S 

SABDA—word. 

SAB DA-BRAHMA—Ultimate reality in the form of vibration 

of which human word is a gross representation. 

SADA-SIVA—the third tattoo, counting from Siea. At this 

stage the I-cxpcrience is more prominent than the ‘this’- 

cxpcricncc. This taltea is also known as SSddkhya inas- 

muchas 'sal' or being is posited at this stage. IcchS or 

Will is predominant in this latlca. 

SAHAJA—natural (from the point of view of the Universal 

Consciousness). 

S.AKALA—All the jloai from gods down to tlie mineral who 

rest in miTjJ taltva. They have no knowledge of the real 

self and their consciousness is only that of diversity. 

SAKTM’ATA—descent of the divine Sakti; grace. 

SAKTM'RASARA—Sakti-iikdia; cmcigencc from SantadJii and 

retaining that experience. 

SAKTI-SAiNKOCA—withdrawal of attention from sense- 

activity and turning it towards the inner reality, (see 

Note No. 155). 

SAKTI-VIKASA—concentration of attention on the inner 

consciousness even when the senses arc open to their res¬ 

pective objects, (sec Note No. 155). 

SAKTI-VlSRANTI—Merging back into Sam&dhi and resting 

in that condition. 

SAMADHI—collcctcdness of mind; contemplation. 

SAMANA—the vital Viyu that helps in assimilation of food etc. 

SAMAPATTI—Sometimes synonym of Sam&dhi, consummation, 

attainment of spiritual at-onc-mcnt. 

SAMARASA—One having the same feeling or consciousness. 

SAMARASYA—identity of consciousness. 

SAMAVESA—being possessed by the divine; absorption of the 

individual consciousness in the divine. 

SAUGATA—follower of Buddha. 
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SAMHARA—withdrawal ; rc-alsorplion. 

SAmSARA—transmigratory existence; world process. 

SAMSARIN—a transmigratory being. 

SAMSRTI—transmigratory existence; the world process. 

SAMVIT—consciousness; supreme consciousness. 

SA.VjVIT-DEVATA—from the macrocosmic point of view; 

lamoil-dtoalds arc khuail, gofari, dik-cari and bkfkari. 

From the microcosmic point of view, this consists of 

the internal and external senses. 

SANKHYA—the system of philosophy that believes in two 

fundamental realities, viz., Purufa and Prakrti ■, the 

follower of such system. 

SANKOCA—contraction; limitation. 

SARVAJ tfATVA—omniscience. 

SARVAKARTRTVA—omnipotence. 

SASANA—Satire; philosophical text. 

SASTHA-VAKTRA—lit. the sixth organ; mrdhra-kanda, near 

the root of the rectum. * 

SAT—existence which is consciousness. 

SATTVA—the principle of being, light and harmony—a 

constituent of Prakrti. 

SlVA—the name of the divine in general; good. 

SiVA-TAT rVA—the first of the thirty-six tattoos. Main 

characteristic ‘cit’. 

SRS'fI—letting go; emanation; manifestation. 

STHITI—maintenance. 

SUDDHA-VIDYA— (sometimes written briefly as Vidyi)— 

the 5th tattoo counting from Sioa. In this tattoo, the 

consciousness of both ‘I* and ‘This* is equally prominent. 

Though the universe is seen differently, yet identity 

runs through it as a thread. There is identity in diversity 

at this stage. Kriji is predominant in this tattoo. The 

consciousness of this stage is ‘This is This’ : ‘I am I’. 

SUDDHADHVA—the pure path; extra-mundane csistencc; 

manifestation of the first five tattoos viz., Siva, Sakti, 

Saddiira, hoar a and SutUha-oidyd. 
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SUNYA—void; the stale in which no object is experienced. 

SUNYA-PRAMATA—having the experience of only void; 

pialay&kala. 

SU$UPTI—the condition of dreamless sleep. 

SVAPNA—the dream condition. 

SVAROPAPATTI—attaining to one’s real nature or true Self. 

SVATANTRA—of absolute will; of unimpeded will. 

SVATANTRYA—the absolute Will of the Supreme. 

SVATMASATKR—to assimilate to oneself; to integrate to 

oneself. 

SVECCHA—Sica's or sakli's own will, synonymous with 

loilanlrya. 

SVARCPA—one’s own form; real nature; essence. 

T 

TAMAS—the principle cf inertia, and delusion—a constituent 

of Prakfli. 

TANTRIKA—follower of Tantra. 

TANUTA—becoming gradually less; reduction; a state of 

subtleness. 

TAR KA-SASTRA—logic and dialctics. 

TATTVA—thatness; the very being of a thing; principle. 

TRIKA—the system or philosophy of the triad—(1) Siva, 

(2) Sakii, and (3) nan—the bound soul. 

TURlYA—the fourth state of consciousness beyond the state 

of waking, dreaming and deep sleep, and stringing together 

all the states; integral awareness. 

TURYA—lit., the fourth, the state of consciousness beyond the 

three states of waking, dream and dreamless sleep, and 

stringing together all the states; integral awareness. 

TURYATlTA—the state of consciousness transcending the 

Twja state. 

U 
UDANA—the vital Fa> that goes upward; the Sakti that 

moves up in Sujumati at spiritual awakening. 

UDVAMANTl—lit., vomiting; extremalizing; manifesting. 

UNME§A—lit., opening of the eye—the start of the world 
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process; in &r* ^-unfolding of the spiritual consci¬ 

ousness which comes about by concentrating on the 

inner consciousness which is the background of ideations 

or rise of ideas. 

UNMlLANA—unfolding; manifestation. 

UPADANA—material cause. 

UPADHI—limiting adjunct or condition. 

URDHVA-KUNDALINl—the risen up kundalim when the 

prdita and ap&na. enter the Sufurma. 

V 

VACAKA—word or indicator. 

VACYA—object or the indicated. 

VAHA—the t>’S™ flowing in the ids odd! on the right and 

epana flowing in the pingala nddi on the left arc together 

known as Viha (lit., flow). 

VAHNI—a technical word of Saiva-Yoga, meaning 'entering 

completely’ into the root and half of the middle of adhah- 

kwdlini. (from the root, Vah to carry). 

VAIKHARI—&>kti as gross physical word. 

VAI§NAVA—the follower of Vi pm; follower of VeUfOM philo- 

sophy. 

VAMESVARI—the divine Sckli that emits ('vain' to ‘emit’) 

or sends forth tl»c universe out of the Absolute, and 

produces the reverse (edma) consciousness of difference 

(whereas there is non-difference in the divine). 

VIBHUH—splendour; power. 

VIDYA—limited knowledge. 

VIGRAHA—individual form or shape; body. 

VIGRAHI—the embodied. 

VYANA—the vital Viju tliat is everywhere or the pervasive 

prana. 

VljflANAKALA—the experient below SwUh* Vufyi but 

above Mdya; has pure awareness but no agency. 

VIKALPA—difference of perception; diversity; distinction; 

option; an idea as different from other idea; ideation; 

fancy; imagination. 
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VIKALPA-KSAYA—the dissolution of all rikalpos. 

VIKALPANAM—the differentiation—making activity of tiic 

mind. 

VIKASA—unfoldment, development. , 

VILAPANA-dissolution; esoteric meaning-anugraha 

grace. 

VILAYA—concealment. 
VIMARSA—lit., experience; tcclmically-the Sel^conK.om- 

ness of the Supreme, full of JMana and knyd which brings 

about the world-process. 

VIMARSANA—intuitive awareness; esoteric mean, g 

Mm/ulra-absorption. 

VISA-a technical word of Saiva Yoga, meaing entering 

into the remaining half and wholly into the top of adhafr 

kundalim right upto the position where Crdba-kwtdalm 

ends, (from the root vi?, to penrade). 

VlSVA—the universe; the all. 

VlSVAMAYA l _immanent. 

VlSVATMAKA J 

VlSVOTl'IRNA—transcendent. 

VY A MO H IT AT A—delusion. 

VY APAKATVA—-all-pervasiveness. 

VYUTTHANA—lit., 'riling-., coming to normal consciousness 

after contemplation. 
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99 12 tit-lakti citi-Mli 

99 22 Jfian5dhikara, VII Jflan5dhik3ra, VII Ahn. 

Ahn. 

99 28 Ahn, Ahn, 

100 16 of il, of her, 

withdrawing—over 100 22 withdrawing. Over 

101 15 Then word Then the word 
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