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FOREWORD

It is a great pleasure to introduce this book as part of the ongoing
program of publication by SUNY Press in the Tantric Studies series.
This book contains a translation of a text about enlightenment
written in Kashmir in the tenth century. Its author, Ksemarija, was
the brilliant disciple and interpreter of one the greatest sages India
has produced, the tantric Shaiva guru, Abhinavagupta. Perhaps
because of this provenance, its subtle and profound teachings about
the Goddess of Consciousness, the power of consciousness or cifi-
Sakti, remain as fascinating and compelling for us today as they
were a millenium ago. Moreover, Ksemarija composed his concise
Sanskrit siitras about enlightenment specifically for those who were
not trained in logic and philosophy, but who nevertheless had
received the enlightening grace of Siva and were desirous of under-
standing its nature in more detail. As such, the Pratyabhijfiahrdayam
(PHr) remains one of the best introductions to the tantric Shaivism
of Kashmir. We now know that Kashmir Shaivism is one of the
most sophisticated and elegant varieties of Tantric Hinduism. In the
following pages the reader wil] gain access to a rare vision of esoteric
Hindu spirituality,.

We are fortunate that in 1963 Thakur Jaideva Singh undertook to
publish a translation of thjs text in order that a wider audience could
profit from its wisdom. The popularity of Singh’s translation of the
Pratyabhijiiahrdayam led to a second revised edition in 1977, and now,
because of the importance of this book, it is being republished in the
present SUNY edition with the title The Doctrine of Recognition. This
book represents a completely new recasting of the book that was
first published in India some twenty-six years ago.

Jaideva Singh presented the Pratyabhijiahrdayam to the public as
the first of what would eventually be five important books, which
translate and annotate crucial texts of the Kashmir Shaiva tradition.
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As part of his intense interest in this tradition, Singh published in
subsequent years translations of the Vijidnabhairava (1979), the
Spanda Karikas (1980), the Siva-Siitras (1979), and, as the culminating
labor of his life, the Paratrimsika-vivarana (1988). Unfortunately, this
last book appeared posthumously, as Singh died at the age of 93 on
May 27, 1986.

These publications may be credited with greatly contributing to
the current vogue in Kashmir Shaiva and Tantric studies. Singh
devoted himself tirelessly to translating and accurately interpreting
the philosophical worldview of Kashmir Shaivism. He was deeply
committed to making the vision of reality contained in these texts
accessible to the modern reader. Singh did not undertake his jour-
neys of interpretation into this very esoteric tradition entirely un-
aided. He studied for many years with Gopinath Kaviraj, one of
India’s foremost scholars as well as practitioners of the Hindu Tantra.
In addition, he sought the help of the sole, living representative of
the Kashmir Shaiva tradition, Swami Lakshman Joo. He was con-
vinced, as he said shortly before his death, that, “Kashmir Shaivism
is the culmination of Indian thought and spirituality.” His labor of
love constitutes a legacy that will bring joy and illumination to
many.

In the following pages, the reader will find a book that opens up
a new universe of spiritual inquiry. In a careful rendering of the
Sanskrit text that adheres very closely to the original, the book
allows us entry into Ksemaraja's vision of the nature of con-
sciousness. In the short compass of the text, Ksemaraja presents the
journey of consciousness from the level of the Supreme down into
embodiment, transmigration, and bondage, and then up again, to
enlightenment and liberation. This journey is explicated in the con-
text of the philosophy and practice of Pratyabhijia, the process of
recognition. The Doctrine of Recognition is at once a work of profound
scholarship and an cxpression. of a vital and powertful spiritual
search. Since its composition almost a thousand years ago, the text
here translated from the Sanskirt has served as the basic, introduc-
tory handbook to the abstruse philosophical system of Recognition.

The tradition of Kashmir Shaivism harks back textually to a
series of aphorisms said to have been inscribed on a rock by Siva,
and known as the Siva-Siitras. This foundational text was revealed to
a sage by the name of Vasugupta in about the middle of the ninth
century. Vasugupta had two disciples: Kallata, to whom are at-
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tributed the Spanda Karikds, and Somananda, author of a text known
as the Sivadrsti. It is Somananda who is usually credited with being
the founder of the philosophy of Recognition, the Pratyabhijia
branch of Kashmir Shaivism. However, it was Utpalicarya, a disci-
ple of Sominanda, who systematized this philosophy in his Isvara
pratyabhijifid-karikas (IPK). This great work was commented on
twice by Abhinavagupta, Ksemaraja's teacher, to form the complex
and abstruse philosophical system of Recognition. Ksemarija com-
posed his PHr especially for those desirous of understanding the
process of recognition but who were unable to master the intricacies
of this philosophy as it had been devised by Utpaladeva and Ab-
hinavagupta. In the PHr, Ksemarija explores the notion of recogni-
tion in terms of the process of meditative absorption catalyzed by
the power of the grace-filled guru.

Abhinavagupta, Ksemarija’s guru, is rightly famous for the
creative and authoritative manner in which he forged an unprece-
dented synthesis of agamic and tantric Shaivism. As a student at the
feet of this polymathic teacher, Ksemaraja had absorbed the brilliant
synthesis of Tantrism, Shaivism, alchemy, yoga, and esoteric ritual
which comes to form the Trika-Kaula teachings. Ksemaraja’s forte
was his capacity to systematically apply Abhinavagupta’s Trika-
Kaula to the writing of long commentaries on the fundamental texts
of the Kashmir Shaiva tradition. Ksemaraja was a prolific author,
and he is credited with a number of works among which may be
mentioned commentaries on the Svacchanda-tantra, the Vi-
Jjfanabhairava, the Spanda Karikas, the Siva-Siitras, as well as
many others.

]?’:y contrast, the PHy is a relatively short composition of twenty
concise sitras with an autocommentary. It was designed to bring a
knowledge of the teachings of Recognition to those who were
unprepared for the study of Utpaladeva’s massive and dense philo-
sophical treatise on the topic, the IPK, as well as Abhinavagupta’s
own commentaries on this text, the Laghvi and the Brhati. These
closely argued treatises represent the core of what could be called
Kashmir Shaiva “philosophy.” In the PHy, Ksemaraja tried to bring
the essence of this philosophy to a wider audience of readers.

Moreover, it is clear that the motive for the composition of the
PHy transcends the purely philosophical and is frankly soteriologi-
cal. The notion of recognition stands at the very heart of the entire
Kashmir Shaiva conception of enlightenment. In order to under-
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stand it, we must appreciate the philosophical superstructure which
upholds Kashmir Shaiva ideas about the nature of reality and the
dilemma of transmigration. This superstructure forms the technical
horizon within which Ksemaraja coalesces his vision of the journey
of the citi-Sakti, the power of consciousness.

Curiously, despite the title of the work, it is the citi-sakti and not
recognition which forms the central focus of Ksemaraja’s exposition.
Pratyabhijiia is not mentioned directly in the sitras and appears only
once or twice in the commentary. Nevertheless, the title of the text is
still quite apt, because at the end of his exposition, Ksemaraja has
laid out the fundamental elements of the teachings of Recognition.
In fact, the title of the text, here rendered as the Doctrine of Recogni-
tion, could perhaps be more literally rendered as the Heart of Recog-
nition. The symbol of the hydaya employed by Ksemardja in the title
of his work alludes to Abhinavagupta’s Trika-Kaula teachings about
the Heart of Siva and the process of tantric sadhana. Thus, the PHr
stands at the intersection of the philosophical and practical-experien-
tial dimensions of Kashmir Shaivism, and works to unite and inter-
connect them. It is in the Heart that recognition takes place. The
Heart is the concealed and supremely secret presence of infinity
within the finite, of Siva within the transmigrating individual. Thus,
Ksemaraja reveals to us in this text the secret of the doctrine of
recognition, and that secret resides in the innermost Heart.

Recognition arises out of an internal knowing, which precedes
and anticipates a perceptual re-matching. In some sense, memory
plays a fundamental role in ordinary recognition. We know about
someone, we remember them, and when we see them walking
down the street, we match our memory and our previous knowl-
edge of the person with the physical presence of the person, and we
recognize them.

In the spiritual process of recognition, because what we recog-
nize is our Self, we re-cognize, re-member, what we already have
always known. We remember that we remember. A cosmic amnesia
lifts, a veil is removed, a miasmic fog drifts away, and there takes
place a fundamental shift in our perception of ourselves and of the
universe. This shift, which radically restructures our self-experience,
is more than memory, however. It is a synthetic activity of con-
sciousness which creates a new and liberating gestalt of wholeness,
in which reality is seen as it really is. The fundamental bases of self-
knowledge shift in a hitherto unsuspected fashion to reveal the
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eternal co-presence of the divine and unconstrained consciousness
within the finite and limited awareness of the individual. What is
recognized is the Self, is ourselves. The nature of that Self is divinity,
is Siva, is blissfulness, and its recognition constitutes an end to all
dilemmas, all limitations, all problems. Thus, in the process of
recognition, ordinary awareness comes to encompass its own un-
bounded source. In the ritual and religious language of the tradition,
this leads to the ecstatic cry of recognition, “I am Siva—Sivo’ham.”
The PHy summarizes, in the compass of its twenty siifras and
their commentary, a vision of the cosmic process in which the
human dilemma arises. How does Siva come to forget that he is
Siva? Why is recognition necessary in the first place? This is a key
theological problem of the Kashmir Shaiva tradition, and it is articu-
lated in terms of a paradox. Siva is the field of unconstricted light
and consciousness, and as such displays unlimited freedom and
power. Thus, paradoxically, it is only Siva who has sufficient power
to forget himself, to fragment himself, to limit, bind, and constrict
himself. This process of fragmentation and bondage takes place
because Siva wills it, and it subsequently involves Siva (or, as the
text would have it, the power of consciousness, the citi-éakti) in the
cosmogonic process, the process of manifestation. This is the grand
and complex process which precipitates the appearance of the uni-
verse. As the PHy describes it, manifestation unfolds in terms of the
progressive coagulation of consciousness into energy and matter,
technically described by the appearance of the thirty-six tattvas. Side
b)f side with this process, there occurs the constriction of con-
sciousness by the three impurities (malas) to form the limited,
atomic self known as the aiu. The further operation of mayd and the
five sheaths (karicukas) results in the formation of the life-monad
known as the puryastaka—the eight-fold subtle body—and finally,

the embodied transmigrating self, the jiva, or as Ksemardja calls
him, the samsarin.

Thus, the great unconstricted light of consciousness, of Siva,
structures itself into the forms and shapes of the universe, as well as
into the myrigd individual, transmigrating souls. This is the game or
the sport of Siva. It is the play of consciousness which gives rise to
the realm of embodiment and of karmic entrapment, as well as to
the moment of release and liberation which will finally arise as a
result of recognition. In the PHy, Ksemaraja carefully and systemati-

cally sets out the details of this philosophical and religious vision.
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Given the centrality, indeed, the crucial and indispensible nature
of the process of recognition to the attainment of enlightenment, the
question may arise: how precisely does it come about? What triggers
the powerful experience of recognition? Most of the time, recogni-
tion arises from the liberating Saktipata, the descent of spiritual
energy from Siva. Ordinarily, the $aktipata is mediated to the practi-
tioner through the grace of the guru, the enlightened master.
Ksemarija felt that he had received this grace from his master,
Abhinavagupta. The PHr thus constitutes a technical narrative of the
nature and acquisition of enlightenment, made all the more vivid
and urgent by Ksemarija’s own experience of it. The release of the
energy of consciousness is capable of enlightening what is shad-
owed, of making unbounded what is limited, of liberating what is
caught in bondage. Nevertheless, recognition is a kind of non-event.
Once it occurs, it is accompanied by the realization that one knew all
along what has just been recognized. It is this deeply paradoxical
nature of the process which generates an ecstatic and blissful as-
tonishment in the practitioner.

These considerations lead Ksemarija to the notion of the jivan-
mukta, the one who is liberated while still alive. The PHy places
emphasis on the structure of manifestation and the construction of
the transmigrating entity, spelled out in terms of the thirty-six tattvas
or principles, precisely because the successive emanation of these
principles also creates the corresponding ladder of return back up to
the source. Ksemaraja is thus able to delineate the various levels of
spiritual experience—the pramatys—as the totality of Siva is gradually
approached. The PHy is an extended meditation in the citi-Sakti, on
the movement of consciousness into limitation and transmigration,
and then out of these into recognition and liberation. The parabolic
orbit of the path of consciousness reaches its vertex with the experi-
ence of recognition and there it begins its journey of return to Siva.
Impelled by the descent of the power of Saki, the actualization of this
power in the service of a guru, and the various initiatory rituals
which continue to dispense and intensify the original descent ot
power, recognition finally arises. As it does so, it consolidates the
victorious acquisition of freedom in this very body.

The present edition by Jaideva Singh facilitates the appreciation
of this vision of Kashmir Shaivism. In his Introduction, Singh
provides the reader with a classic, short statement on the philosophy
of Kashmir Shaivism written in a careful and technically precise way.
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Singh’s introduction will be especially useful to the first time student
of the tradition, as it gives an overview of the history of the text, its
author, and the meaning of the abundant technical terminology. In
addition, readers of the PHr in Singh’s translation are fortunate to be
guided at every step of the way by detailed notes that explain,
annotate, and define. Each sutra is presented in the body of the text
in transliterated Sanskrit form, and then translated along with its
commentary. Sanskritists will be happy to have the entire Sanskrit
text, including both siitras and commentary, given in an Appendix.

The words of a siddha transmit the inherent power of his or her
own enlightenment. To read them is to be impelled beyond a merely

rational understanding. May the following pages give the reader a
taste of the nectar of enlightenment.

Paul E. Muller-Ortega
Department of Religious Studies
Michigan State University
October 1989



Preface to the First Edition

Pratyabhijfiahydayam serves as the best introduction to the Pratyabhi-
jia philosophy of Kashmir. I have had the good fortune of studying
this work with Swami Lakshman Joo, who is practically the sole
surviving exponent of this system in Kashmir. Swamiji not only
embodies the tradition of the school, but he has also practiced the
yogic disciplines recommended by it. He has helped me not only by
explaining the technical words but also in identifying the sources of
most of the quotations occurring in the book. I am deeply grateful
to him for his kind help.

The Sanskrit text adopted is that of the Kashmir Sanskrit Series.
The translation closely follows the original—with a few words here
and there in brackets to make the sense clearer. The Devanagari text
appears in the Appendix. A person knowing even a little Sanskrit
can follow the translation almost word for word. I have tried to
make the translation as flawless as possible. Some of the highly
technical terms have been placed as they occur in the original, but
their connotation has been elaborated upon in the notes.

An introduction containing the chief features of the Pratyabhijna
system has been provided. An analysis of the contents of each siitra
has also been given. Notes on difficult words and terms have been
added, as well as a glossary of technical terms.

While the book was at the proof stage, I referred my difhiculties
with some of the siitras to Dr. Gopinath Kaviraja and profited greatly
from his illuminating exposition. I have used his suggestions with
advantage in some of the notes. I am deeply grateful to him for his
kind help. Acharya Pandit Rameshwar Jha helped to clarify some
difficult passages of the text. I therefore offer him my heartfelt
thanks.

JAIDEVA SINGH




Preface to the Second Edition

In this edition, both the Introduction and Notes have been consider-
ably enlarged. Three new topics have been added to the
Introduction; substantial additions have been made as well to the
Notes. For the sake of improved clarity, some alterations have been
made to the translation of the text.

With these additions and alterations, the book has been greatly
improved and will, it is hoped, be of significant value to the readers.

JAIDEVA SINGH



INTRODUCTION

The Saiva religion is perhaps the most ancient faith of the world. Sir
John Marshall says in his Mohenjodaro and the Indus Civilization that
excavations in Mohenjodaro and Harappa reveal that Saivism has a
history going back to the Chalcolithic Age or earlier and thus takes
its place as the most ancient living faith in the world. Its many off-
shoots have appeared in different forms throughout the world. In
India, there are three main forms of this religio-philosophy: the
Vira-$aiva form in Deccan-Karnataka, the Saiva-siddhanta in Tamila
Nadu, and the Advaita Saiva form in Kashmir. Some features are
common to all three, but important differences exist also. In this
volume, we are concerned with the Advaita Saiva philosophy of
Kashmir.

In India, there is no such thing as an armchair philosophy.
Philosophy is not only a way of thought, but also a way of life. It is
not born of idle curiosity, nor is it a mere intellectual game. Every
philosophy is a religion, and every religion has its philosophy. India’s
philosopher is not a tall, spectacled professor who dictates notes to a
class or weaves cobwebs of theories in his study. Rather he is one
moved by a deep inner urge to know the secrets of life, one who
lives laborious days of spiritual discipline and who sees the light by
the transformation of his life. Moved to compassion for his fellow
men, he tries to transmit the truth he experiences to the logical
faculties of man. Thus arose philosophy in India.

The Advaita 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 the course of time,
only the cult and ritual remained; the philosophical background was
forgotten. Although a select few perhaps still knew the philosophical
doctrine transmitted by oral tradition, the first thinker known to
history to reduce the main principles to the written form was

3
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Vasugupta. He is said to have lived toward the end of the eighth or
beginning of the ninth century A.p. Philosophical writing then
became an active process in Kashmir that continued for nearly four
centuries. The accumulated literature on this system today is so
extensive that its study would require almost a lifetime. Some works
of the system still remain unpublished.

SAIVA LITERATURE

The literature of the Saiva or Trika system may be broadly di-
vided into three parts: Agama Sastra, Spanda Sdstra, and Pratyabhijiia
Sastra.

Agama Sastra

These scriptures, believed to be a revelation, have been handed down
from teacher to pupil. Some of the works under this heading are:
M&Ir‘nfviqua, Svacchanda, Vijiianabhairava, Mygendra, Rudrayamala,
and the Siva-Siitras. Commentaries on the Siva-Siitras include the
Vrtti, the Varttika of Bhaskara and Varadaraja, and the Vimarsini by
Ksemaraja. Commentaries also exist on some of the tantras.

Spanda Sastra

These writings lay down the important doctrines of the system. The
main works under this heading are:

~ The Spanda Siitras or the Spanda Karikas, which elaborate the
principles of the Siva-Siitras. The following commentaries exist on
these: Vivyti by Rimakantha, Pradipika by Utpala Vaisnava, Upanda-
sandoha by Ksemarija, and Spandanirnaya by Ksemaraja. Upandasan-
doha contains a commentary only on the first karika.

Pratyabhijna Sastra

This $astra contains arguments and counter-arguments, discussions,
and reasonings. It provides a logical interpretation of the main
doctrines of the system. Sominanda composed Sivadysti. His pupil,
Utpala, is credited with another important work, Lvarapratyabhijfia.
The latter has the following commentaries: Vrtti by the author
himself; Pratyabhijiavimaréint and Pratyabhijiia-vivyti-vimarsint by Ab-
hinavagupta.
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A digest of the Pratyabhijna Sastra, named Pratyabhijiiahydayam,
was prepared by Ksemardja. Abhinavagupta’s twelve volume Tan-
traloka, along with his Tantralokasara, give an exhaustive treatment of
all the important doctrines and disciplines of the system.*

PRATYABHIJNAHRDAYAM

This digest of the Pratyabhijia system was prepared by
Ksemarija. 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, Ab-
hinavagupta flourished in the tenth century A.p. Since Ksemaraja
was his pupil, he must have also lived in the tenth century.
Ksemarija wrote the following works: Pratyabhijiiahrdayam, Spanda-
sandoha, Spandanirnaya, Svacchandoddyota, Netroddyota, Vijnana-
bhairavoddyota, Sivasiitra-vimarsini, Stavacintamanitika, Pardpravesika,
Tattvasandoha.

Very little is known of the life and parentage of Ksemaraja. It has
been very rightly said that his book, Pratyabhijfiahydayam, occupies
the same place in Saiva or Trika literature as Vedantasara does in
Vedanta. Avoiding all polemics it gives, in a very succinct form, the

main tenets of the Pratyabhijiia system. He says at the very outset of
his work:

® T FATHAAISHFACEIGH AEATTETAT: e fad-
TR ATET e St wlwrs SereorafiEee-
a<d WATE IEHIeT |

In this world, there are some devoted people who are undevel-
oped in reflection and have not taken pains in studying difficult
works (like Logic and Dialectics), but who nevertheless aspire
after samdvesa with the Highest Lord, which blossoms forth with
the descent of Sakti. For their sake, the truth of the teachings of

I§varapratyabhijiia is being explained briefly.

Ksemardja regarded the Ifvarapratyabhijiia of Utpalacarya as a
very great work on this system. His Pratyabhijiiahrdayam is a concise
manual for those who, as a result of divine grace, want to know the
main principles of “pratyabhijia,” but are unable to study the great

*] am indebted to J.C. Chatterji’s Kashmir Shaivism for this historical account.
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work of Utpalacarya because of their lack of training in Logic and
Dialectics. He has succeeded remarkably well in condensing all the
important principles of Isvarapratyabhijia while avoiding its
rigoristic logical discussion. This manual is, therefore, of utmost
importance for those who want to have an elementary knowledge of
“pratyabhijia.” Ksemaraja both composed the siitras and wrote the
comimentary.

The word pratyabhijfia means “re-cognition.” The individual Self
(or jiva) 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 recognize that his true nature, his real Self, is
none other than Siva, and to suggest to him the spiritual discipline
by which he can attain “at-one-ment” with Him.

The details of the teaching will be found in the body of this
book. We may review here the main ideas of the system under the
following heads: (1) Ultimate Reality (2) The Universe of the
World Process (3) Svatantryavida and Abhasavada (4) Sadadhva
(5) Comparison and Contrast with Sarnkara’s Advaitavida (6) The
Individual Self (7) Bondage (8) Liberation.

1. Ultimate Reality

Reality in its ultimate aspect is cit or Parsarnvit. Cit or Parasamvit is
untranslatable; generally it is referred to as “consciousness.” I have so
translated it for want of a better word. But it should be clearly
ux?derstood that cif is not exactly consciousness. The word “con-
sclousness’ connotes a subject—-ob_jcct 1’clationship, a knower and
known. But it is not relational. It is just the changeless principle of
all changing experience. It is Parisarhvit. It has, so to speak, the
immediacy of feeling where neither the “I,” nor the “This,” is
distinguished. It is the “coalescence i
“This.” The word “sciousness” may,
contained in cit or Pardsarivit. To
sciousness, the Ultimate Realit
itself.” In the words of the p
Samaya. The word prak

nto undivided unity” of “I” and
to some extent, express the idea
use the verb contained in con-
y or Supreme Self is the Self “sciring
ratyabhijia Sistra, it is prakdsavimar-
asa again is untranslatable. Literally, it means
light, illumination. In the words of Kathopanisad— Tameva bhantam
anubhati sarvam, tasya bhdsa sarvamidam vibhati. “It shining, everything
happens to shine. By its light alone does all this appear.” Sankara
Vedanta also calls Ultimate Reality “prakasa;” but the sun is prakasa;
even a diamond is prakasa. What is the difference between the two?
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The Saiva philosophy says, “Ultimate Reality is not simply
prakdsa; it is also vimarsa.” What is this vimarsa? Ultimate Reality is
not only “sciousness” (prakdsa), but a “sciousness” that also “scires”
itself (vimarsa). It is not simply prakasa, lying inert like a diamond,
but it surveys itself This sciring or surveying by the Ultimate
Reality is called vimarsa. As Ksemardja has put it in his Parapravesika,
it is “akrtrimaham 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 prakdsa and not also vimarsa, it would
be powerless and inert. Yadi nirvimarsah syat anisvaro Jjadasca prasajyeta
(Parapravesika, p. 2): It is this pure I-consciousness or vimaria that is
responsible for the manifestation, maintenance, and reabsorption of
the universe.

Cit “scires” itself as Cidriipint Sakti. This sciring itselfas Cidripini
Sakti is vimaria. Therefore, vimaria has different names, such as
parasakti, paravak, Svatantrya, aifvarya, kartrtva, sphuratta, Sara,
hrdaya, Spanda. (See Parapravesika, p. 2).

Tt will thus be seen that the Ultimate Reality is not only Univer-
sal Consciousness but also Universal Psychic Energy or Power. This
all-inclusive Universal Consciousness is also called anuttara—the
Reality beyond which there is nothing higher—the Highest Reality,
the Absolute. It is both transcendental (vifvottirna) and immanent
(visvmaya).

The Saiva philosophy has been called Realistic Idealism by some
writers. I do not think this is a happy characterization. The approach
of the Idealists of the West is entirely different from that of the
thinkers of 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 into Saiva philosophy. Ultimate Reality is not a
mere “idea,” whatever that may mean, but the Self underlying all
reality; the Changeless Principle of all manifestation.

2 Manifestation: The Universe or the World Process

Whether we refer to Ultimate Reality as Sciousness or Con-
sciousness, it has infinite powers and contains, in potential form, all
that is ever likely to be. It is the svabhava, 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.
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As Abhinavagupta puts it:

TETAREAT  AYAT  AeHREAC |
"ETE dfa qesag wafeaq
—Tantr. II11.100

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 Consciouness, but something like a jar.

We have seen that Ultimate Reality or Parama Siva is prakasa-
vimarsamaya. In such a state, the “I” and the “This” are in a state of
undivided unity. The “I” is the prakasa aspect, and the “This” or Its
consciousness of It as itself is the vimarsa aspect. This vimarsa is
svatantrya, Absolute will, or Sakti. This 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
vitarsa or Sakti is not contentless. It contains all that is to be.

—Paratrimsika 24
As the great banyan tree lies only in the form of potency in the

seed, even so the entire unjverse with all the mobile and immobile
beings lies as a potency in the heart of the Supreme.

Another image often used is that of the peacock. Just as a
peacock with all its variegated plumage lies as a mere potential in the
plasma of its €gg, so the entire universe lies in the Sakti of the
Supreme. The Sakti of the Supreme is called citi or pardsakti or
paravak.

Parama Siva has infinite Sakti, but the following five may be
considered 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—the aspect of absolute bliss. This is also called Svd-
tantrya—absolute Will which is able to do anything without any
external aid. (Svdtantryam anandasaktih: Tantrasgra. Ahn. 1). In this
aspect, the Supreme is known as Sakti. In a sense, c¢it and ananda are

the very svariipa (nature) of the Supreme. The rest may be called His
Saktis.
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3. Iccha—the Will to do this or that, to create. In this aspect, He
is known as Sadasiva or Sadakhya.

4. Jiana—the power of knowing. In this aspect, He is known as
I§vara.

5. Kriyi—the power of assuming any and every form (Sar-
vakarayogitvam Kriyasaktih: Tantrasara Ahn.1). In this aspect, He is
known as Sadvidya or Suddha Vidya.

The Universe is nothing but an opening out (unmesa) or expan-
sion (prasara) of the Supreme or rather of the Supreme as Sakti.

Tattvas of the Universal Experience (1-5)

We have seen that Parama Siva has two aspects: transcendental
(visvottirna) and immanent or creative (visvamaya).

1. Siva tattva is the creative aspect of Parama Siva. Again the
term tattva is untranslatable; it means the “thatness” of a thing. The
nearest English word is “principle.”Siua tattva is the initial creative
movement (prathama spanda) of Parama Siva. As has been said in the
first verse of the Sattriyisat-tattva-sandoha:

TR aiAeeTTiaa g STy |
e § we: wau: Ry oo

When Anuttara, or the Absolute, by His Svatantrya, or Absolute
Will, feels like letting go of the Universe contained in Him, the
first vibration or throb of this Will is known as Siva.

2. Sakti tattva is the energy of Siva. Sakti, in her jiidana aspect, is
the principle of negation (nisedha-vyapara-ripa). Sakti, at first, nega-
tes the “This” or the objective side of experience in Siva. The state in
which objectivity is negated is called the Void. The cit or Parasam-
vit, the “I” and the “This,” are 111d15tmgmshably united; in Siva
tattva, the “This” is withdrawn through the opcranon of Sakti tattva,
so that the “I” side of the experience alone remains. This state 1s
called Andsrita-Siva by Ksemaraja, who says:

st qufia: o @ fedwrenfmamtafiraatagrata-
YRARHAAT THTETAA THTATaar €h |

Siva, in this state, appears as a mere “I,” devoid of any objective
content. For Siva to appear as the Universe, a break in the unitary
experience becomes necessary. But this break is only a passing

phase. To the subjectivity disengaged from the objective content,
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the Universe is presented again, not as an indistinguishable unity
but as an “I-This.” In this phase, both are 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 not separate from Siva, but is Siva Himself in
His creative aspect. She is His Aham-vimarsa (I-consciousness), His
unmukhata (intentness to create). Mahe§varananda put it beautifully
in his Maharthamanjari (p. 40, Trivandrum Edition):

¥ g fazadfag a1 v SNE) wad |
afsreawE: sfaar geafmgaiastead: 1

He [5iva] Himself, full of joy, enhanced by the honey of the three
corners of his heart—Iccha or Will, Jaiana or Knowledge, Kriya or
Action—raising up His face to gaze at [His own splendor] is called
Sakti.

Maheévarananda continues:
B RS FEULINE LRSI LRI | afgaq ger wafr aar afe-

When He becomes intent to roll out the entire splendor of the
Universe that is contained in His heart (in a germinal form), He is
designated as Sakti.

Sakti is therefore His intentness to create; the active or kinetic
aspect of Consciousness.

An idea parallel to vimaria or unmukhata is found in the Chdn-
dogyopanisad (6.2. 1-3):

@ W W aiRwAafad - ade, ,
St ofi | e SR

At first !logically, not chronologically] there was only “Sat”—all
alone without a second. He gazed and thought to Himself “May I

be many, may I procreate!”

This Iksitrtva or Ik.sim!em;ma is parallel to vimarsa or unmulkhata,
but the implications of this Tksitakarma have not been developed by
Sankara Vedanta.

The Saiva philosophy does not conceive of the Supreme as a
logomachist but as an artist. Just as an artist cannot contain his
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delight within himself but pours it out into a song, picture, or
poem, so the supreme Artist pours out the delightful wonder of His
splendor into manifestation or creation. Ksemaraja gives expression
to the same idea in his commentary on Utpaladeva’s Stotravalr:

qrArsgfaar A FIATHTTATRHAT |

Sakti, thrown up by delight, lets Herself go forth into manifesta-
tion.

All manifestation is, therefore, only a process of experiencing
the creative ideation of Siva. In Sakti tattva, the dnanda aspect of the
Supreme is predominant.

Siva and Sakti tattvas can never be disjoined; they remain forever
united whether in creation or dissolution—Siva as the Experiencing
Principle, experiencing Himself as pure “I,” and Sakti as profound
bliss. Strictly speaking, Siva-Sakti tattva is not an emanation or
abhasa, but the Seed of all emanation.

3. Sadasiva or Sadakhya Tattva. The will (Iccha) to affirm the
“This” side of the Universal Experience is known as Sadasiva Tattva
or Sddakhya Tattva. In Sadasiva, Iccha or Will is predominant. The
experience of this stage is [ am. Since “am” or “being” 1s affirmed in
this stage, it is called Sadakhya 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 consciousness. That is why this experience is called nimesa.

fragts: garfua:

The “This” (Idam) is faintly experienced by “I” (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. Rijanaka Ananda in his Vivarana on Saftrimsat-tattvasandoha
(p. 3) rightly says:

T Seffaaarrfserad EHaE SORAn §SSTITIIAY |

In that state, the “This” side of the Experience is hazy, like a
picture of an artist that is about to be portrayed and hence that is
still in an ideal state (in the state of an idea). Hence in this state,
Will is predominant.
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So Ksemaraja says in his Pratyabhijiiahrdaya:

gaIfaaca sgrarsaTtearegegy fagad |

The Universe in Sadasiva tattva is asphuta or hazy, dominated by a
clear consciousness of “I.” Saddsiva tattva is the first manifestation.

,
For manifestation (abhasa), there must be a perceiver or knower
and perceived or known—that is, a subject and an object. In this
universal condition, both are bound to be Consciousness, for there is
nothing other than Consciousness. Consciousness in this aspect
becomes perceptible to Itself; hence a subject and an object.

4. Isvara or Aifvarya Tattva. In the next stage of the Divine
experience, Idam—the “This” side of the total experience—becomes
a little more defined (sphuta). This is known as Iivara Tattva. It is
unmesa or the distinct blossoming of the Universe. At this stage,
Jjfiana or knowledge is predominant. There now exists a clear idea of
what is to be created. Rajanaka Ananda says in his Vivarana:

I AT TRETAATEAT ATAAHRGE - |

At this stage the objective side of experience, the “This,” or the
Universe, is clearly defined; therefore jiiana-sakti is predominant.

Just as an artist has at first a hazy idea of the picture he has to
produce but later a clearer image begins to emerge in his mind’s eye,
so at the Sadasiva stage the Universe is just a hazy idea, but at the
Ié\_rara stage it becomes clearer. The experience of Sadasiva is “I am
this.” The experience of Tévara is “This am L.”

5. Sadvidyd or Suddhavidyd Tattva. In the Sadvidya tattva, the “I”
and the “this” side of experience are equally balanced, like the two
paps_of an evenly held scale (samadhytatulaputanyayena). At this stage,
Kriya Sakti is predominant. The “I” and “This” are recognized in this
state ‘w1th such equal clarity that while both “I” and “This” are still
identified, they can be clearly distinguished in thought. The experi-
ence of this stage may be called diversity-in-unity (bhedabhedavimar-
sanatmaka). While the “This” is clearly distinguished from “I,” it is
still felt to be a part of the “I” or Self. Both “I” and “This” refer to the
same thing (they have samanadhikarana).

_Ir} Siva tattva, there is the I-experience (Aham vimarsa); in
Sadasiva, there is the I-This experience (Aham-idam vimaria); in Isvara
fattva, there is the This-I experience (Idamaham vimaria). In each of
these experiences, the emphasis is on the first term. In Suddham’dyd
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tattva, there is equal emphasis on both. (Aham Aham—Idam Idam. 1
am I—This is This). Since this experience is an intermediate stage—
between the higher (para) and lower (apara)—in which there is a
sense of difference, it is called parapara dasa.

It is called Sadvidyd or Suddhavidyd, because at this stage the true
relation of things is experienced. Up to this stage, all experience is
ideal (in the form of an idea). Hence it is called the perfect or “pure
order” (fuddhddhvan)—a manifestation in which the svaripa or real
nature of the Divine is not yet veiled.

The Tattvas of the Limited Individual Experience
Maya and the Five Kaicukas (6-11)

At this stage, Maya tattva 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
kajicukas. Maya is derived from the root #ad, “to measure out.” That
which makes experience measurable or limited, severs “This” from
I and “I” from “This,” and excludes things from one another, is
Maya. Up to Sadvidya, the experience was Universal; the “This”
meant “All-this’—the total universe. Under the operation of Maya,
“this” means merely “this,” as distinguished from everything else.
From now on, limitation (sarikoca) starts. Maya draws a veil (avarana)
on the Self, owing to which one forgets one’s real nature; thus Maya
generates a sense of difference.

The products of Maya are the five karicikas or coverings. We
may note them briefly:

s Kald. This reduces the universal authorship (sarvakartrtva) of
the Universal Consciousness and brings about limitation with re-
spect to authorship or efficacy.

s Vidya. This reduces the omniscience (sarvajfiatva) of the Uni-
versal Consciousness and brings about limitation with respect to
knowledge.

» Raga. This reduces the total satisfaction (pirnatva
Universal and brings about desire for this or that.

= Kala. This reduces the eternity (nityatva) of the Universal and
brings about limitation with respect to time, i.e., division of past,
present, and future.

® Nityati. This reduces the freedom and pervasiveness (sva-
tantratd and vydpakatva) of the Universal and brings about limitation
with respect to cause and space.

) of the
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The Tattvas of the Limited Individual: Subject-Object
12. Purusa

Siva thus subjects Himself to Maya and, putting on the five
katicukas or cloaks, which limit His universal knowledge and power,
becomes Purusa or the individual subject. Purusa does not merely
mean a human being, but every sentient being that is so limited.

Purusa is also known as anu, which literally means point. Point
here does not mean a spatial point, for being divine in essence, anu
cannot be spatial. Purusa is called anu because of the limitation of the
divine perfection:

QUi qfcfraers e |

13. Prakyti
While Purusa is the subjective manifestation of the “I am this”
experience of Sadvidya, Prakrti is the objective manifestation. Ac-
cording to Trika, Prakrti is the objective effect of Kalai—

FeaTe w2 foret SuT g wT
—Tantral., Ahn. 9

Prakrti is the barest objectivity in contrast with Purusa who is
vedaka or subject. The gunas of Prakrti exist in a state of equilibrium.

Sankhya and Trika differ in their conception of Prakrti. Sankhya
believes that Prakrti is universal for all the Purusas. Trika believes
that each Purusa has a different Prakrti. Prakrti is the root or matrix
of objectivity.

Prakrti has three gunas—threads or constituents: sattva, rajas,
and tamas (producing respectvely sukha, duhkha, and moha). Prakrti
1s the Santa Sakti of Siva and the gunas sattva, rajas, and tamas are the
gross forms of His éaktis—]ﬁina, Iccha, and Kriya respectively.

Purusa is the experient (bhokta) and Prakrti is the experienced
(bhogya).

The Tattvas of Mental Operation
Buddhi, Aharitkara, and Manas (14-16)
Prakrti differentiates into antahkarana (the psychic apparatus), indriyas
(senses), and bhiitas (matter). First, we will examine antahkarana.
Literally, it means the inner instrument (the psychic apparatus of the
individual). It consists of the tattvas, buddhi, aharitkdra, and manas,
through which mental operation takes place.
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® Buddhi. The first tattva of Prakrti, buddhi is the ascertaining
intelligence (vyavasayatmika). Two kinds of objects are reflected in
buddhi: (1) external, such as a jar, the reflection of which is received
through the eye, and (2) internal—the images built out of the
impressions left behind on the mind (saritskaras).

® Aharikara. This is the product of buddhi. It is the I-con-
sciousness and the power of self-appropriation.

® Manas. As the product of aharitkara, manas cooperates with the
senses in building up perceptions; it builds up images and concepts.

The Tattvas of Sensible Experience
(17-31)
1. The five powers of sense-perception—]Jfianendriyas or Bud-
dhindriyas—are the products of aharitkdra. The five powers are:
Smelling (ghranendriya)
Tasting (rasanendriya)
Seeing (caksurindriya)
Feeling by touch (sparsanendriya)
Hearing (Sravanendriya)
2. The five karmendriyas or powers of action are also products of

aharikara. These powers are:

Speaking (vagindriya)

Handling (hastendriya)

Locomotion (pddendriya)

Excreting (payvindriya)

Sexual action and restfulness (upasthendriya)

The indriyas are not sense-organs, but powers that operate
through the sense-organs.

3. The five tanmatras, or primary elements of perception, like-
wise are products of aharitkdra. Literally tanmatra means “that only.”
These are the general elements of sense-perception:

Sound-as-such ({abda-tanmatra)

Touch-as-such (sparsa-tanmatra)

Color-as-such (riipa-tanmatra)

Flavor-as-such (rasa-tanmatra)

Odor-as-such (gandha-tanmatra)

The Tattvas of Materiality
The Five Bhiitas (32-36)
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The five gross elements or the pafica-Mahabhiitas are the products of
the five tanmatras.

Akasa (produced from Sabda-tanmatra)

Vayu (produced from sparia-tanmatra)

Teja or Agni (produced from ritpa-tanmatra)

Apas (produced from rasa-tanmatra)

Prthivi (produced from gandha-tanmatra).

3. Svatantryavida and Abhisavada

Svatantryavada
The Absolute in this system is known as cif, Paramasiva, or Ma-
hesvara. It is called Mahe§vara not in the ordinary sense of God as
the first cause that is to be inferred from the order and design in
Nature. It is called Maheévara rather because of its absolute sov-
ereignty of Will, sva-tantratd or svatantrya. This absolute Sovereignty
or Free Will is not a blind force but the svabhava (own being) of the
Universal Consciousness (cif). It is this sovereign Free Will that
brings about the objectification of its ideation. It is free inasmuch as
it does not depend on anything external to it; it is free and potent to
become anything. It is beyond all the categories of time, space,
causality, etc.; these owe their origin to it.

fafa: scaaaaien qammerwEifaT |
WEATHEAY Jagad T )
—I$vara. Pr. I, p. 203-4

The Divine Power is known as citi. Its essence is Self~Con-
Sciousness. It is also known as Para Vak. It is in itself ever present,
eternal. It is svatantrya. It is the main power of the Supreme Self.

Paravak, vimarsa, aisvarya are only the synonyms of Svatantrya.

AT THTAT AT T fyeft |
duT FICAT Sier g7d T@ e 0
—I§vara. Pr. I, p. 207-8

This citi or power of Universal Consciousness is the inner,
creative flash which, though in itself unchanging, is the source of
all apparent change; it is mahdsatta or absolute being. Inasmuch as
it is free to be anything, it is the source of all that can be said to
exist in any way. It is beyond the determinations of space and
time. In essence, this Free, Sovercign Will may be said to be the
very heart or nucleus of the Divine Being.
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Svatantrya or Mahe$varya means Absolute Sovereignty or Free-
dom of Will. It connotes unimpeded activity of the Divine Will and
is an expression of Self~Consciousness.

@y T 19 98 aA-evaEy qiEamE: |

Svatantrya means the Power to do according to one’s will; it is the
unimpeded, unrestrained flow of expression of the Divine Will.

Svatantryavida, or the doctrine of the Absolute Sovereignty and
Freedom of the Divine Will to express or manifest itself in any way it
likes, is beautifully explained in the following words by Ab-
hinavagupta:

e wEifreERTEIadr AagarfariaeTadr 7 safd-
foparfy wfafcear &7 @eqATSSIREAT & g g A fawear-
dersfir gema 3y wd TaTgeadrs: SeHifaa:

—I& Pr. VVPt.1,p 9

Therefore the Lord, Parama Siva (the Absolute Reality), whose
own being is Consciousness of the nature of Prakasa and Vimarsa,

who, as the undeniable, ever-present Reality, appears as subject
(from Rudra down to immovable entities) and as objects (like
blue, pleasure, etc. which appear as if separate, though in essence
they are not separate) through the glorious might of Svatantrya
(Free Will), which is inseparable from Sarhvit (Universal Con-
sciousness), and which does not conceal in any way the real nature
of the Supreme. This is the exposition of Svatantrya-vada (the

doctrine of Svatantrya)..

Abhdsavada
From the point of view of the creativity of Ultimate Reality, this
philosophy is known as svatantryavada; from the point of view of its
manifestation, it is known as abhdsavada.

In the Ultimate Reality, the entire manifestation is in perfect
unity, an undifferentiated mass, just as the variegated plumage of the
peacock, with its beautiful, rich color, lies as an undifferentiated
mass in the plasma of its egg. This is called, in this system, the
analogy of the plasma of the peacock’s egg (mayirandarasanyaya).

The underlying principle of all manifestation is cit or pure
Universal Consciousness. The world of ever-changing appearances
is only an expression of cit or Sasiwwid. All that appears in any form,
whether as object, subject, knowledge, means of knowledge or
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senses, all that exists in any way, is only an abhdsa—a manifestation
of the Universal Consciousness. Abhdsa is manifestation or ap-
pearance in a limited way. Every kind of manifestation has some sort
of limitation. Everything in existence is a configuration of abhdsas.

“gqurfaes gga Arearie e fafi o
ArfafraraT § 9weR gy = 1)
frreraaroniaara qaq gty
gl T gaisfy T fwraanafa serdeg 1

—Paramarthasara, 12-13

Just as in a clear mirror, varied images of city, village, etc., appear
as different from one another and from the mirror, though they
are non-difterent from the mirror, so the world, though non-
different from the purest consciousness of Parama Siva, appears as
different both with respect to its varied objects and that Universal
Consciousness.

Abhdsas are explained by the analogy of reflection in a mirror.
Just as a reflection is not in any way different from the mirror, but
appears as something different, so abhdsas are not different from Siva
and yet appear as different. In a mirror, a village or a tree or a river
appear different from the mirror, but are, truly speaking, no dif-
ferent from it. Similarly, the world reflected in the Universal Con-
sciousness is not different from it.

Two exceptions have to be noted, however, in the mirror anal-
ogy. First, in the case of the mirror an external object is reflected; in
the case of Mahesvara or Universal Consciousness, it is its own
ideation that is reflected. In the case of the mirror, external light is
what makes reflection possible; Universal Consciousness, however,
is its own light; it is the Light of all lights and does not require any
external light.

Second, the mirror being non-conscious does not know the
reflections within itself, but the Universal Consciousness knows its
own ideation, which appears in itself Abhdsas are nothing but the
ideation of the Universal Consciousness appearing as external to the
empirical subject.

grafawifa god swTcAdTg
agg faferemar aga=ern
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qrg: gAfTafeRmaTgEar
foed quafa At agwmET i

—quoted by Yogaraja in Paramarthasara, p. 39

Just as various objects appear within a mirror, so the entire
universe appears within Consciousness or the Self. Consciousness,
however, owing to its power of vimaria or Self-consciousness,
knows the world; not so the mirror its objects.

All abhasas rise, like waves in the sea of the Universal Con-
sciousness. Just as there is neither loss nor gain to the sea with the
rise and disappearance of the waves, so there is neither loss nor gain
to the Universal Consciousness because of the appearance and disap-
pearance of the abhdsas. They appear and disappear but the underly-
ing Consciousness is unchanging. The abhdsas are nothing but the
external projection of the ideation of the Divine.

faareds fg 3o feaafrseramgafy: |
TR feTRTRE T ST 1 )
—Is. PrI. 5.7

The Divine Being, whose essence is cit (Universal Con-
sciousness), makes the collection of objects that are internally
contained appear outside by His Will without any external mate-
rial, as a Yogi [makes his mental objects appear outside by his

mere will].

The Divine Being does not create like a pot-maker, shaping clay
into pots. Srsti simply means to manifest outside what is contained
within. The Divine does not require any external material for this; it
is accomplished by His mere Will power.

Things that are identical with the Divine Being’s knowledge or
Jjiiana appear by His Will as jiieya or objects; things that are identical
with His Self or “I” appear as “this,” or the universe. To the
empirical subjects, they appear as something external.

It is the Universal Consciousness itself that appears in the form
of subjects and objects. Therefore, this appearance cannot be called
false. This appearance makes no difference to the fullness or perfCC—
tion of the Universal Consciousness.

In this philosophy, Svatantryavada stands in contradistinction to
vivartavada and abhdsavada to parinamavada.
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4. Sadadhva

From another point of view, that of pardsakti, manifestation or
creative descent is described in the following way:

There is an unbounded potency or basic continuum of power,
which is known as nada. This potency condenses itself into a dy-
namic point or center, called bindu. The condensation is not a process
in time or space; it is the source of all manifestation. In the highest
stage of manifestation, vdcaka and vdcya (the indicator and the indi-
cated, the word and object) are one. Six paths or steps of creative
descent (adhvds) follow; these are known as Sadadhva. First of all,
there is the polarity of varna and kald. Primarily, kald is the aspect by
which Reality manifests itself as power for evolving universes. The
transcendent aspect of Reality, or Parama Siva, is known as niskala,
for it transcends kald or creativity. The immanent aspect of Siva is
sakala; for it is concerned with creativity.

But in the present context, coming after nada-bindu, kala means a
phase, an aspect of creativity. It is here that things begin to differenti-
ate from an integrated whole. Vicaka and vacya (index and object),
which were one at the paravak stage, begin to differentiate. The first
adhva or step of this differentiation is the polarity of varna and kala.
As Swimi Pratyagatmananda Saraswati puts it, varna in this context
dO?S not mean letter or color or class, but a “function-form” of the
Ob_]_ec.t projected from bindy. Varpa, therefore, connotes “the charac-
teristic measure-index of the function-form associated with the ob-
Ject.” Varpa is the “function-form,” kald is the “predicable.”

The, Next stage in the subtle plane is that of mantra and tattva.
Mantra is _the “appropriate function-form” or basic formula of the
next creative descent—tattva, Tattva is the inherent principle; the
source and.origin of subtle structural forms.

. The Fhlrd and final polarity is that of pada and bhuvana. Bhuvana
15 the‘ universe as it appears to apprehending entities like ourselves.
Pada is the actual formulation of that unjverse by mind reaction and

speech.
The Sadadhvi may be briefly indicated in the following table:
Vacaka or sabda Vacya or artha
varna kala
mantra tattva
pada bhuvana

The trika or triad on the vdcaka side is known as kaladhva; the trika or
triad on the vdcya side is known as desadhva,
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Varnadhva is of the nature of prama. It is the resting place of
prameya (object), pramdna (means of knowledge), and pramata (expe-
rient). Vama is of two kinds: non-mayiya and mdyiya. The mayiya
varnas arise out of the non-mayiya. The non-mayiya varnas are pure,
natural, without limitation, and innumerable. The Vacaka Sakti
(indicative power) of non-mdyiya varnas is inherent in the mayiya
varnas, just as power of heating is inherent in fire.

The kalds are five in number: (1) nivrtti kala, (2) pratistha
kald, (3) vidya kald, (4) $anta or Santi kala, and (5) Santyatita kala.

As for the tattvas and bhuvanas contained in each kald, see the
Diagram on page 97. According to Abhinavagupta, there are 118
bhuvanas; others claim there are 224.

5. Comparison and Contrast with Sarhkara’s Advaitavada

Sarhkara’s philosophy is known as Santa brahmavada, Kevald-
dvaitavada, or sometimes, as Maya-Vedanta-vada. The Saiva phi-
losophy of Kashmir is known as Iivaradvayavada or Pratyabhijiia or
Trika. Since Sarnkara believes that brahman has no activity, his phi-
losophy is mostly characterized as Santabrahmavada, or the philoso-

phy of inactive brahman, by the Saiva philosophers.

The first salient difference between Santabralmavada and ISvara-

dvayavada is that, according to the former, the characteristic of ¢it or
brahman is only prakdasa or jiiana, whereas according to the latter, it is
both prakdsa and vimarsa. In other words, according to Sarhkara, the
characteristic of brahman is only jiana (knowledge); according to
fg’paradmyaudda, it is both jaatrtva (or knowledge) and kartrtva (ac-
tivity). $arnkara thinks that kriyd or activity belongs only to the jiva
or the empirical subject and not to brahman. He takes kriya in a very
narrow sense. Saiva philosophy takes kartrtva (the power to act) in a
broad sense. According to it, even jiana is an activity of the Divine.
Without activity, cit or the Divine being would ’be inert and incapa-
ble of bringing about anything. Since Parama Siva is svatantra (has
sovereign Free Will), therefore he is a karta (doer). As Panini puts
it T Fat “only a free-willed being is a doer.” Svatantrya (Free
Will) and kartrtva (the power to act) are practically the same thing.
In Santabrahmavada, brahman is entirely inactive. When brahman
is associated with avidyd, it becomes I$vara and is endowed with the
power to act. The real activity belongs to avidya. The activity of
lévara ceases when he is dissociated from avidya. Sarikara says

categorically:
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Tegafraras I farfeERaddwwiawe gana geafaa
=, 7 gl faaaraaaiafacasy sranfrifaasrad st

AT IqqIT
—Br. Sii. 2. 1.14

Thus the potency of févara, his omniscience and omnipotence, 1s
contingent upon the limitation caused by the condition or associa-
tion of avidyd (primal ignorance). In the highest sense, when all
conditions are removed by vidya (spiritual illumination) from the

Atman, its use of potency, omniscience, etc., would become
inappropriate.

So all activity in the case of [¢vara is, according to Sarikara, due to
avidya.

On the other hand, jiatytva and kartriva (knowledge and activity)
are, according to ISvaradvayavada, the very nature of the Supreme.
The Supreme can never be thought of without His activity. In this
philosophy, activity is not an adjunct of §vara as in Sar'nkara, but
His very specific nature. In general, His activity may be summarized
in the five-fold act of emanation or projection (srsti), maintenance
(sthiti), withdrawal (sarithdra), concealment of the real nature (vilaya),
and grace (anugraha). He performs these five acts eternally, even
when he assumes the form of an empirical ego (jiva). According to
ISvaradvayavada, Siva is paiicakrtyakari (always performing the five-
fold act). According to San'lkara, brahman is niskriya {without any

actwliy). Mahesvarananda says that an inactive brahman is as good as
unreal.

T T AT T adar geeufe-
TR | qrerieTafy Al -

—Mahirthamaiijari, p. 52
This is the specific nature of p
He always performs the five-
accepted, Atmai, as defined b
by the want of the slightest ¢
good as unreal.

aramesvara [Highest Lord]—that
fold act. If this [activity] is not

¥y Maya-Vedanta, etc., characterized
race of stir or activity, would be as

[$varadvayavada also accepts avidya or mayd, but not as some-
thing that affects I$vara; it is rather Iévara’s own voluntarily imposed
limitation of Himself by His own $akri (power). In sum, according to
I$varadvayavada, activity belongs to I$vara; maya derives its activity
from Him.
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The second difference between the two philosophies is as fol-
lows: maya according to Santabrahmavada, is anirvacaniya (indefin-
able); according to I§varadvayavada, maya, being the akti of I§vara
or Siva, is real and brings about multiplicity and a sense of dif-
terence.

According to Santabrahmavada, vifva or the universe is unreal
(mithya ). Iévaridvayavida sees the universe as perfectly real; it is
simply a display of I$vara’s power. Since Sakti is real, the universe
which has been brought about by fakti is also real. Since Sarhkara
considers mdya as neither real nor unreal, his non-dualism is ex-
clusive, but the non-dual Saiva philosophy considers maya as Siva-
mayf (an aspect of Siva). Therefore, the Saiva non-dualism is inte-
gral, all-inclusive. If brahman is real and mayd is some indeterminate
force—neither real nor unreal, as Sarhkara maintains—then there
would be a tinge of dualism in Sariikara’s philosophy.

Again, according to [$évaradvayavada, even in the state of the
fold act of Siva continues; accord-

empirical ego or the jiva, the five-
f), even in the state of the

ing to $antabrahmavada, atma (the sel ° S _
empirical ego, is niskriya or inactive, Whatever activity there is
belongs to buddhi. _ o

According to Sarnkara’s vivartavada, all mamfestatpn is only
name and form (ndma-riipa) and cannot be regarded as real_ln the true
sense of the word. According to [¢varadvayavada, the c?{)_hasas are real
in that they are aspects of the ultimately real or Paral_na SIV-H. Thoggh
they do not exist in Parama Sjva in the same way n v»ihlch hrfnted
beings experience them, they exist in Parama Siva as His e}'cpenence
or ideation. So the abhasas are, in essence, real. What constitutes the
ideation of the Real cannot itself be unreal.

Finally, according to Sariakara, in liberation (mukti) the’ .world is
annulled; in Saiva philosophy, it appears as a gle;m of Siva-con-
sciousness, or an expression of the wondrous delight of Self-con-

sclousness.

We may summarize the views of these two systems as follows:

Santabrahmavada

1. Cit or brahman is only prakasa (light) or jiana (knowledge). It
is niskriya (inactive). )

2. Activity belongs only to maya or avidya. l$vara assumes
activity only when He is aftected by avidyd or maya.

3. Maya is anirvacaniya (indefinable). )

4. Maya, being indefinable, is loosely associated with I$vara and
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is, in the last analysis, unreal. Mayi seems to play the role of a
separate principle. Sarnkara’s non-dualism is, therefore, exclusive.

5. In the case of the empirical ego or jiva as well, the dtman is
inactive. All activity belongs to buddhi, the product of prakrti.

6. The universe is mithya or unreal. Manifestation is only ndma-
riipa and cannot be regarded as real in the true sense. Sarhkara’s non-
dualism is exclusive of the universe.

7. In liberation, the universe is annulled.

8. According to Sarnkara Vedanta, avidya is removed by vidya,
and when this happens, there is mukti or liberation; vidyd is the result
of Sravana, manana, and nididhydsana.

Isvaradvayavada

1. Cit is both prakasa and vimarsa (light and activity). Therefore
it has both jiiatriva (knowledge) and kartrtva (doership). Generally
speaking, it has the five-fold activity.

2. Mahesvara has svatantrya. Therefore activity belongs to Him.
Maya is not something that affects Mahesvara or Siva. Maya is His
own Sakti by which' He brings about multiplicity and sense of
difterence.

3. Maysa, being the Sakti of the Divine, is perfectly real.

4. Maya is Siva-mayt or cinmayi and is thus Siva’s own Sakti. It is
not a separate principle. Therefore, Saiva non-dualism is inclusive
and integral.

5. Even in the case of jiva, the five-fold activity of Siva never
ceases.

0. The universe is Siva-riipa and therefore real. It is a display of
the glory ’ot_’ the Divine. Abhisas, being the ideation of Siva, cannot
be false. Saiva philosophy is thus inclusive of the universe and real
non-dualism.

7. In liberation, the universe appears as a form of Siva-con-
sciousness or real I-consciousness.

8. According to non-dualistic Saiva philosophy, there are two
kinds of ajfiana: paurusa ajiiana, which is inherent in the purusa or anu,
and bauddha ajfiana, which is intellectual By vidya, only bauddha
ajfiana can be removed; paurusa ajfiana will still remain. Such a person
will be rooted only in blank abstractions, he will not realize Sivatva
or divinization. Paurusa ajfiana also has to be removed. This can be
done only by Saktipata, which comes about either by the diksd
(initiation) imparted by a self-realized Guru (spiritual director) or by
direct divine grace.
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6. The Individual Self or Jiva

The individual, according to the Pratyabhijna system, is much more
than simply a psycho-physical being. His physical aspect consists of
the five mahabhiitas, or highly organized gross elements. This is
known as his sthiilasarira. He also has the psychic apparatus known
as antahkarana (the inner instrument) consisting of manas, buddhi, and
aharkara.

Manas, buddhi, and aharikara, together with the five tanmatras,
form a group of eight known as puryastaka. This forms the
sitksmasarira, in which the soul leaves the body at the time of death.

Prana fakti also works in the jiva. This is the divine Sakti working
both in the universe and the individual. By this prana Sakti, every-
thing is sustained and maintained.

There is also kundalini that is a form or expression of Sakti. This
lies dormant in the normal human being.

Finally there is caitanya or Siva, his very Self, in the center of his
being. Though intrinsically the Self of man is Siva, he becomes an
anu or limited individual because of anava mala.

7. Bondage

The bondage of the individual is due to innate ignorance, which is
known as anava mala. It is the primary limiting condition, which
reduces the universal consciousness to an agt or a limited aspect. It
comes about by the limitation of the Icchd Sakti of the Supreme. Due
to dnava mala, the jiva 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 asuddha adhva,
or the order of the extrinsic manifestation, he becomes further
limited by mayiya mala and karma mala. Mayiya mala is the limiting
condition brought about by maya. It is bhinna-vedya-pratha—that
which brings about the consciousness of difference, owing to the
various limiting adjuncts of the body, etc. This comes about by the
limitation of the jfiana akti of the Supreme.

It is by these malas that the individual is in bondage and whirls
about from one form of existence to another.

8. Liberation

Liberation, according to this system, means the re-cognition (pra-
tyabhijfia) of one’s true nature. This means, in other words, the
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attainment of akytrima-aham-vimarsa—the original, innate, pure I-
consciousness. The following verse of Utpaladeva gives an idea of
pure I-consciousness.

og seaaaut At fawaicnfy amag: |
Tt faFew:, @ @A g fafaw=a: o
—I5. Pr. 1. 6.1

The pure I-consciousness is not of the nature of vikalpa, for vikalpa
requires a second (all vikalpa is relational). The normal psychologi-
cal I-consciousness is relational (the Self-Consciousness in contrast
with the not-Self).

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 Ab-
hinavagupta puts it:

et fg A dara: erewwad fz aq )
—Tantraloka. I. p. 192

Moksa (liberation) is nothing but the awareness of one’s true nature.

By this real [-consciousness, one attains Cidinanda—the bliss of
_the cit or Universal Consciousness. The citta or the individual mind
1s now transformed into cit or Universal consciousness (see Stitra 13
of 1?1'- Hr.). Th,e attainment of this pure I-consciousness is also the
attainment of Siva-Consciousness in which the entire universe ap-
pears as I or Siva.

According to this system, the highest form of dnanda or bliss is
Jjagadananda—the bliss of the world—in which the whole world
appears to the liberated soul as ¢jf or Siva.

Liberation cannot be achieved by mere intellectual gymnastics.

It comes by Saktipata (the descent of Divine Sakti) or anugraha—
Divine grace.

Saktipata or Anugraha
Those who, owing to the samskaras of previous births, are very
advanced souls receive fivra or intense Saktipdta. They are liberated
without much sadhand or praxis.
Those who are less qualified receive madhyama saktipata. This
induces them to seek a Guru or spiritual preceptor to get initiation
and to practice yoga. In due course, they get liberation.
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Those who are still less qualified receive manda (moderate)
faktipata. This creates in them genuine eagerness for spiritual knowl-
edge and meditation. They will also get liberation in due course of
time.

Upayas
But grace is not the outcome of caprice. It has to be earned by moral
and spiritual discipline. The means of earning grace have been
divided into four categories: Anavopaya, Saktopaya, Sambhavo-
paya, and Anupaya. These updyas are recommended to get rid of the
malas, enabling one to become fit for receiving grace.

Anavopdya is the means by which the individual utilizes his own
karanas or instruments as means for his transformation, for Self-
realization. It includes disciplines such as the regulation of prana,
rituals, concentration on one’s chosen deity. Ultimately, it brings
about Self-realization by the unfolding of madhya-dhama or susumna.
It is also known as kriyopdya, because kriyas—such as repetition of a
mantra and the practice of rituals—play an important part in it. This
is also known as bhedopaya, because this discipline starts with a sense
of bheda or difference. )

Saktopdya is concerned with those psychological practices that
transform the inner forces and bring about samavesa or immersion of
the individual consciousness in the divine. In this updaya, mantra Sakti
comes into play. With it, the individual acquires pratibha jfiana or true

knowledge; gradually his feeling of duality lessens and his con-
+sarivid. In this discipline, one’s meditation

sciousness merges in para : '
is something like: “I am Siva,” “The whole universe is only an

expansion of my true Self.”

In anavopaya, the senses, prana, and 1
service; in $aktopaya, tmanas functions actively. It is‘ a.ls'o know'n _as
Jianopdya, (because of the important role mental activities play in it)
and as bhedabheda-updya (because it 1s based both on dlftercfnce 'de
identity). By this updya, the kundalini rises from the mitladhara with-
out much effort, for the control of prana, and brings about Self-
realization.

S&f?rbi'rar)opdya is meant for advanced aspirants who, by meditat-
ing on Sivatattva, attain to His consciousness. This is the path of
“constant awareness.” One starts with the analysis of parica-kytya,
sadhana of vikalpa-ksaya, and the conscious practice of seeing the
universe as only a reflection of cit; later even these practices have to
be renounced. This leads easily to pure I-consciousness.

nanas are pressed into
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Anupaya can hardly be called an upaya. It depends entirely on
anugraha or grace. This grace may come through one word of the
Guru (spiritual director); light may dawn upon the aspiriant and thus
he may acquire an experience of the real self in a flash, or divine
grace may be showered on him directly and he may instantly realize
the Self. The prefix “an” in anupaya has been explained by some in
the sense of isat, or “very little.” In this sense, anupaya means very
little or nominal effort on the part of the aspirant. Whether it comes
directly or through a spiritual master, anupaya connotes realization
through very intense grace (tivratama saktipata) alone. Sometimes by
the very sight of a person who has acquired Self-realization, an
aspirant receives illumination and is transformed. Anupdya is gener-
ally designated as dnandopaya.

Ksemaraja says that by the development of the madhya or center,
one attains cidananda or bliss of the Supreme consciousness. This
madhya is distinct from the point of view of the three updyas above.
From the point of view of anavopdya, “madhya” is the susumna nadi
bcfzween the idd and pirgalad, which has to be unfolded. From the
point of view of saktopdya, “madhya” is the parasarivid, which has to
be reached. From the point of view of Sambhavopdya, akytrima aham,
or the pure [-consciousness, is the madhya or center of everything.
The madhya must be attained by one of the above means.

For the unfoldment of madhya, Ksemaraja recommends vikalpa-
"f.m}’ﬂ, Sakti-sarikoca, Sakti-vikasa, vaha-ccheda, and the practice of
adyanta-koti (for details, see Sitra 18)

E)f these, vikalpa-ksaya is $ambhavopdya; Saktisatfikoca and vikdsa
s S“kfﬂpd}’ﬂ;fmd vaha-ccheda and adyanta-kotinibhalana are anavopdya.

Pfatyabhyﬁi stresses meditation on paiica-kytya and the practice

of V"kalpf‘_'k.fa}’“- The former maintains that the fivefold act of Siva
Fsrﬁﬁl, Sﬂ?lttt,_sa‘n'?hcfra, vilaya and anugraha) is going on constantly, even
n the_ mdw@ual. The aspirant should constantly dwell on the
csoteric meaning of this fivefold act, in order to rise to higher
consciousness. The mental perception of the individual, with refer-
ence to a particular place and time, is the srsti in him; the retention
and enjoyment of what he perceives is the sthiti or preservation.
During the delight of I-consciousness, it is absorbed in con-
sciousness; this is sarihara. When, even after being withdrawn, its
impression is about to rise into consciousness again, it corresponds
to vilaya. When completely absorbed into cit or the true Self by the
process of hatha-pdka, it is anugraha. (See Sitra 11 for details.) This
practice qualifies the aspirant for pure ciddnanda.
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The mind is the happy hunting-ground for all kinds of ideas that
arise, one after another like waves on the sea. We get involved in
these ideas and are unable to get behind them to experience the
stillness of the Self. The practice of vikalpa-ksaya is recommended for
getting rid of ksobha or mental agitation and recapturing the underly-
ing consciousness, on the surface of which the vikalpas have their
play. This cannot be done by force, for that creates resistance. This
can be achieved only by alert passivity, by relaxing the citta or mind,
by not thinking of anything in particular, and yet not losing
awareness.

By these practices, one acquires samdvesa or immersion in the
divine consciousness. For this samdvesa to be a full, perfect, and
enduring experience, one has to practice Krama-mudrd (see Sutra 19).
By Krama-mudri, the experience of identification of the individual
consciousness with the Universal Consciousness has to be carried
out into the experience of the outer world. This system believes that
the samavesa that lasts only as long as samadhi (contemplation) lasts is
incomplete. In complete or perfect samdvesa, even after getting up
from contemplation the state continues; the world no longer appears
as mere ecarth, but as “clothed in celestial light,” as a play of the
Universal Consciousness. The aspirant also feels himself to be
nothing but that consciousness. Then the world is no longer some-
thing to be shunned, but rather an eternal delight (jagadananda).
Then one truly acquires akrtrima-aham-vimarsa—pure I-consciousness
in which the world does not stand against the I, in opposition, but is
instead the very expression of that L.

This is the conception of jivanmukti in the Pratyabhijna system.
The world-process starts from the pure [-consciousness of Siva. At
the level of man, that I-consciousness gets identified with its physical
and psychic coverings, and the world stands over against it as
something different toto caelo. The task of man is to recapture that
pure I-consciousness, in which it and the universe are one.

Surely such a stage cannot be reached all at once. The system
visualizes a hierarchy of experients who rise gradually in the evolu-
tionary process to the pure I-consciousness of Siva.

The normal individual is known as sakala. He has all the three
malas—kdrma, mdyiya and dnava. After many lifetimes as the play-
thing of Nature, both physical 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
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may become a pralayakala. He is free from karma mala and has only
mayiya and anava mala, but he has neither jiiana nor kriya. This is not
a desirable state. At the time of pralaya or withdrawal of the uni-
verse, every sakala becomes a pralayakala.

Vijfianakala is an experient of a higher stage. He has risen above
mdya but is still below Suddha Vidya. He is free from the karma and
mayiya malas, but he has still anava mala. He has jiana and iccha, but
no kriya.

Above the vijnanakala are the experients in successive ascent
known as Mantra, Mantre§vara, Mantra-maheévara, and giva—pra—
mata. These are free from all the three malas, but their experiences of
unity consciousness vary (see Chart on page 96 for details).

It is only to the Siva-pramata that everything appears as Siva.

Pure I-consciousness is the fons et origo of the entire world
process. Involution starts from the pure I-consciousness of Siva.
Evolution gets back to the same pure consciousness, but the pilgrim
goes back to his home, enriched with the experience of the splendor
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:

A w@egraT e gad Jafe faa:
qRRITRIEad FOE AT f&aT |

qaT WrwTeT wgfa T aued safeae
q W FAME eafregaaq aqfaffa o

—quoted in Maharthamanjari, p. 25

[tis Siva Himself, of unimpeded 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 1
know not to what the sound “world” is supposed to refer.



ANALYSIS OF CONTENT

Stitra 1 B The absolute citi (Consciousness), out of its own _free will,
is the cause of the siddhi of the universe.

Universe in this context means everything from Sadasiva down
to the earth. Siddhi means bringing into manifestation, maintenance,
and withdrawal. Citi—the absolute consciousness—alone is the
power that brings about manifestation. Maya, Prakrti, 1s not the
cause of manifestation. Inasmuch as it [cifi] is the source of both
subject, object, and pramdna (means of proof), no means of proof
can prove it [it is its own source].

Siddhi may be taken in another sense also. It may mean bhoga
(experience) and moksa (liberation). The absolute freedom of the
ultimate divine consciousness is the cause of these also.

The word hetu in this satra means not only cause, as interpreted
above; it also means means. So citi 1s also the means by which the
individual ascends to the highest consciousness, where he becomes
identified with the divine.

Citi has been used in the singular to show that it is unlimited by
space, time, etc. It has been called svatantra (of free will) to show that
by itself it is powerful enough to bring about the universe, without
the aid of Maya. Citi is, therefore, the cause of manifestation, the
means of rising to Siva, and also the highest end. This stitra strikes
the keynote of the entire book.

Stitra 2 B By the power of her own free will, she [citi] unfolds the

universe on her own screen.,

31
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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.

Siitra 3 B This [the Universe] is manifold because of the differentia-
tion of reciprocally adapted objects and subjects.

The universe appears to be different and manifold because of the
differentiation of experients and the objects experienced. These may
be summarized as follows:

1. At the level of Sadasiva-tattva, the I-consciousness is more
prominent; the experience of the universe is in an incipient stage. An
individual experient who rises to such a level of consciousness is
known as Mantra-mahe$vara and is directed by Sadasiva. He has
realized Sadasiva-tattva and his experience is—"I am this.” The con-
sciousness [of the universe] is not fully distinguished from the “I” at
this level.

2. At the level of Ifvara-tattva, the consciousness of both “I” and
“this” is equally distinct. An individual experient who rises to this
level is known as Mantresvara. The universe is clearly distinct at this
stage, but it is identified with the Self. Mantresvara is directed by
I$vara.

3. At the level of Vidya-tattva, the universe appears as different
from “L.” There is an experience of diversity, though it is diversity-
in-unity. Individual experients of this stage are known as Mantras.
They are directed by Ananta-bhattaraka. They have an experience of

diversity all around, of the universe as being distinct from the Self
[though it may still belong to the Self].

4. The stage of the experient below Suddha vidya, but above

Maya, is that of Vijfianakala. His field of experience consists of

sakalas and pralayakalas. He feels a sense of identity with them.

5. At the stage of Maya, the experient is known as pralaya-
kevalin. He has neither a clear consciousness of “L”

so his consciousness is practically that of the void.

6. From Maya down to the earth, the experient is the sakala
who experiences diversity all around. The average human being
belongs to this level.

Siva transcends all manifestation. His experience is that of per-
manent bliss and identity with everything from Sadagiva down to

earth. Actually it 1s Siva who flashes forth in various forms of
manifestation.

nor of “this,” and
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Siitra 4 B The individual [experient], in whom citi or consciousness
is contracted, has the universe [as his body] in a contracted form.

Siva or cit, by assuming contraction, becomes both the universe
and the experient of the universe. Knowledge of this constitutes
liberation.

Siitra 5 W Citi [universal consciousness] itself; descending from [the
stage of] cetana, becomes citta [individual consciousness], inasmuch as
it becomes contracted in conformity with the object of consciousness.

The universal consciousness itself becomes, by limitation, the
individual consciousness. By the process of limitation, the universal
consciousness has either predominance of cit or predominance of
limitation. In the former, there is the stage of Vijianakala when
prakasa is predominant, or Suddha—v_idyﬁ—pramﬁtﬁ, when both pra-
kasa and vimarsa are predominant, or Isa, Sadasiva, Anasrita-Siva. In
the latter case, there is the stage of Siinya-pramata, etc.

The universal consciousness itself, by assuming limitation, be-
comes individual consciousness. Jfidna, Kriya, and Maya of the
universal consciousness becomes sattva, rajas, and tamas in the case of

the individual.

Siitra 6 M The mayd-pramatd consists of it [citta].

The maya-pramata also is only citta.

Siitra 7 @ And [though] he is one, he becomes of twofold, threefold,
fourfold form, and of the nature of seven pentads.

The cit is Siva Himself, Consciousness cannot be split apart by
space and time.

Since, by limitation, it assumes the state of the experient and the
object experienced, it is also of two forms. As well, it becomes
threefold, as it is covered with the mala pertaining to anu, mayd, and
karma. It is also fourfold, because it assumes the nature of (1)
§unya, (2) prana, (3) pm‘ya,s!ﬂkﬂ, and (4) the gross body. The seven
pentads—the thirty-five tattvas that extend from Siva to the earth—
are also its nature. From Siva down to sakala, he also becomes the
sevenfold experient and of the nature of fivefold covering [from Kala
to Niyati].

Siitra 8 M The positions of the various systems of philosophy are only
various roles of that [consciousness or Self].
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The positions of the various systems of philosophy are, so to
speak, roles assumed by the Self.

1. The Carvakas, for instance, maintain that the Self is identical
with the body characterized by consciousness.

2. The followers of Nyaya practically consider buddhi to be the
Self in the worldly condition. After liberation, they consider the Self
as identical with the void.

3. The Mimarnsakas also practically consider buddhi to be the
Self, inasmuch as 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 prana as the Self,

6. Some of the Vedantins and the Midhyamikas regard non-
being as the fundamental principle.

7. The followers of Pancaratra believe Vdsudeva to be the high-
est cause.

8. The followers of Sankhya practically accept the position of
the Vijaanakalas. .

9. Some Vedantins accept Ivara as the highest principle.

10. The Grammarians consider Pasyanti or Saddfiva to be the
highest reality. .

11. The Tantrikas consider the Amman as transcending the uni-
verse to be the highest principle. i

12. The Kaulas consider the Universe as the Atman principle.

13. The followers of Trika philosophy maintain that the Afman
is both immanent and transcendent.

This sttra may be interpreted in another way: the experience of
external things [such as color] and internal things [such as the

experience of pleasure| becomes a means for the essential nature of
Siva or the highest reality to manifest.

Siitra 9 ® Due to its limitation of Sakti, Reality, which is all
consciousness, becomes the mala-covered sariisarin.

The Will-power being limited, there arises the dnava mala—the
mala by which the jiva considers himself to be imperfect.

Omniscience being limited, there arises knowledge of a few
things only. Thus comes into being mdyiya mala, which consists of
the apprehension of all objects as different.

Orinipotence being limited, the jiva acquires kdrma mala.

Thus due to limitation, sarva-kartrtva (omnipotence) becomes
kala (limited agency); sarvajiiatva (omniscience) becomes vidya (lim-
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itation with respect to knowledge); prirmatva (fulfillment) becomes
raga (limitation with respect to desire); nityatva (eternity) becomes
kala (limitation with respect to time); vyapakatva (omnipresence)
becomes niyati (limitation with respect to space and cause). Jiva ( the
individual soul) is this limited self. When his Sakti is unfolded, he
becomes Siva Himself.

Stitra 10 B Even in this condition [of the empirical self], he [the
individual soul] does the five krtyas, like Him [Siva].

Just as Siva performs the fivefold act in mundane manifestation,
as an unfoldment of His real nature, so does He do it in the limited
condition of a jiva.

The appearance of objects in a definite space and time is tanta-
mount to srasfrtd (emanation); their appearance in another space and
time, and thus their disappearance to the individual soul, constitutes
sarithartyta (withdrawal); continuity in the appearance of objects con-
stitutes sthdpakata (maintenance). Because of the appearance of dif-
ference, there is vilaya (concealment).

When the object is identical with the light of consciousness, it is

anugraha (grace).

Siitra 11 ® He also does the fivefold act of manifesting, relishing,
thinking out, setting of the seed, and dissolution. [This is so from the
esoteric standpoint of the yogin. |

Whatever is perceived is dbhdsana or srsti. The perception is
relished for some time. This is rakti or sthiti. It is withdrawn at the
time of knowledge. This is sarthara.

If the object of experience generates impressions of doubt, etc.,
it becomes the germinal cause of transmigratory existence. This is
bijavasthdpana or vilaya. If the object of experience is identified with
consciousness, it is the state of vilapana or anugraha.

Siitra 12 ® To be a samsarin means to be deluded by one’s own
powers because of the ignorance of that [authorship of the fivefold act].

In the absence of the knowledge of the fivefold act, one becomes
deluded by one’s own powers and thus transmigrates eternally.

While talking of Sakti, we would do well to realize that the
highest Vak sakti has the knowledge of the perfect “I.” She is the
great mantra, inclusive of the letters “a” to “ksa” and reveals the
empirical experient. At this stage, she conceals the pure distine-
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tionless consciousness and throws up ever-new forms, each different
from one another.

The empirical experient, deluded by the various powers, consid-
ers the body, prana, etc. as the Self. Brahmi and other faktis bring
about emanation and maintenance of difference, and withdrawal of
identity in the empirical subject (pasu-dasa).

At the stage of pati they do the reverse; they bring about the
emanation and maintenance of identity, and withdrawal of dif-
ference. Gradually they bring about the state of avikalpa. This is
known as pure Vikalpa power.

The above technique of establishing unity-consciousness is
known as Sambhavopaya.

In the Saktopaya or the Sakta technique of unity consciousness,
Cit-Sakti is known as Vamesvari. Her subspecies are khecari, gocar,
dikcari, and bhiicari, These bring about objectification of the Univer-
sal Consciousness. By khecart Sakti, the universal consciousness be-
comes an individual subject; by gocari sakti, he becomes endowed
with an inner psychic apparatus; by dikcari sakti, he is endowed with
outer senses; by bhucari, he is confined to external objects. By yogic
practice, khecari brings about consciousness of perfect agency; gocari
brings about consciousness of non-difference, dikcari brings about a
sense of non-difference in perception, bhucari brings about a con-
sciousness of all obejcts as parts of one Self,

There is a third technique known as anavopdya. When the
aisvarya Sakti of the Lord conceals her real nature, in the case of the
indi\-ridual, and deludes him by prana, by the various states of
waking, dreaming, etc., and by both the gross and subtle body, he
becomes a saritsarin. When, in the yogic process, she unfolds the
udana Sakti, and the vyana $akti, the individual comes to acquire the

experience of turya and turyatita states and becomes liberated while
Iiving.

Sutra 13 W Acquiring full knowledge of it [of the Sfivefold act of the
Self], citta itself becomes citi by rising to the status of cetana.

When the knowledge of the fivefold act of the Self dawns upon
the individual, ignorance is removed. The citta (individual con-
sciousness) is no longer deluded by its own limiting powers; it
recaptures its original freedom, and, by acquiring a knowledge of its
real nature, rises to the status of citi (universal consciousness).

Sttra 14 ® The fire of citi, even when it descends to the [lower]
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stage, though covered [by mayal, partly burns the fuel of the known
[the objects].

If citi intrinsically is non-differentiating consciousness, how can
it be characterized by a sense of difference at the level of the
individual?

The answer is that even at the level of the individual, citi cannot
completely lose its nature of non-differentiation; all the known
multifarious objects are assimilated into citi itself [in the knowledge-
situation], and the objects become a part and parcel of diti. As fire
reduces to itself everything thrown into it, so citi assimilates to itself
all the objects of knowledge. Being covered by Maya, citi does not
reduce objects of knowledge to itself completely; these objects ap-
pear again due to previous impressions (sariiskaras).

Siitra 15 W In the reassertion of its [inherent] power, it makes the
universe its own.

Bala or power means the emergence of the real nature of citi.
Then citi manifests the whole universe as identical with itself. This is
not the temporary play of citi, but is rather its permanent nature. It is
always inclusive; without this inclusive nature of citi, even the body
and other objects would not be known. Therefore, the practice
recommended for acquiring the power of citi is meant only for the
removal of the false identification of oneself.

Siitra 16 ® When the bliss of cit is attained, consciousness becomes
stabilized in cit as one’s only Self. Even the body is experienced as

identical with cit.

The steady experience of identity with ¢it means Jivanmukti
(liberation even in this physical body). This comes about by the
dissolution of ignorance upon recognition of one’s true nature.

Siitra 17 m With the development of the madhya (center), one ac-
quires the bliss of consciousness.

By the development of the center, the bliss of the spirit can be
obtained. Sariwit, or the power of consciousness, 1 called the center
because it is the support or ground of everything in the world. In the
individual, it is symbolized by the central nadi, (susumna). When the
central consciousness in man develops or when the susumna nadr
develops, then the bliss of universal consciousness exists.
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Siitra 18 ® The means [for the development of the center| are:
dissolution of vikalpa; safikoca-vikasa of fakti; cutting of the vahas;
the practice [of the contemplation] of the koti (point) of the beginning
and the end.

The first method is vikalpaksaya. One should concentrate on the
heart and not allow any vikalpa to arise. By thus reducing the mind
to an avikalpa condition and holding the Self as the real experient in
the focus of consciousness, one develops the madhya or con-
sciousness of central reality and enters the furya and turyatita con-
dition. This is the main method of Pratyabhijia for madhya-vikdsa.

The other methods, sarikoca and vikasa of sakti, do not belong to
Pratyabhijfia but are recommended for their utility. Sasikoca of akti
means withdrawing the consciousness that rushes out through the
gates of the senses and turning it inward, towards the Self. Vikdsa of
Sakti means holding the consciousness steadily within, while the
senses are allowed to perceive their objects. Another way of acquir-
ing saritkoca and vikdsa of Sakti is with the practice of prasara and
viSranti in the stage of drdhva kundalini. Emergence from samadhi,
while retaining its experience, is prasara or vikdsa; merging back into
samadhi and resting in that condition is visranti or sarikoca.

The third method is vaha-ccheda—cessation of prana and apdna
by repeating inwardly the letters “ka,” “ha,” etc. without the vowels
and tracing the mantras back to their source, where they are unut-
tered.

A fourth method is adyanta-koti-nibhalana—the practice of fixing
the mind, at the time of the arising of prapa and its coming to an

end, between the adi (the first, or heart) and the anta (the distance of
twelve fingers from the heart).

Siitra 19 B In vyutthana, which is Sull of the after-effects of samadhi,
one finds the attainment of permanent samadhi, by dwelling on one’s
identity with cit (Universal Consciousness) over and over again.

Even on the occasion of vyutthana, the yogin sces the entire
universe dissolve in cit by the process of nimilana-samadhi. Thus he
acquires permanent samadhi by\Kmmmfmdr&.

Siitra 20 ® Then [on the attainment of Kramamudra], as a result of
entering into the perfect I-consciousness or the Self—which is in
essence cit and ananda (consciousness and bliss) and of the nature of the
great mantra-power—one attains lordship over the group of deities of
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consciousness that brings about all emanation and reabsorption of the
universe. All this is the nature of Siva.

When one masters kramamudra, one enters into the real, perfect
I-consciousness or Self and acquires mastery or lordship over the
group of consciousness-deities that bring about emanation and ab-
sorption of the universe. The perfect I-consciousness is full of light
and bliss. No longer is the individual deluded into considering his
body [gross or subtle], prana, or the senses as the “I;” he now
considers the divine light within as the real “I.” This real “I"” is the
samvit, Sadasiva, and Mahesvara. This I-consciousness means the
resting of all objective experience within the Self. It is also called
Svatantrya or sovereignty of Will—the lordship and primary agency
of everything. This consciousness of pure “I” is the fons et origo of all
the mantras, and therefore it is extremely powerful. It is the univer-
sal cit itself. By acquiring this consciousness, one becomes the master
of these faktis that bring about the emanation and absorption of the

universe.
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THE DOCTRINE OF
RECOGNITION

OM—Adoration to one who
is the very embodiment of bliss

and auspiciousness. Now the
PRATYABHIINAHRDAYA
[The Doctrine of Recognition]’

Adoration to Siva,2 who eternally3 brings about the five processes,*
who makes manifest the Highest Reality, which is at the same time
the Highest Value5—His Selfe—[which is also the Real Self of each

1. See end note 1.

2. See end note 2.

3. Satatam (eternally) may be read with namal to mean “my eternal gdoration
to Siva” or with paiicakrtya-vidhayine to 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. See end note 3.

5. Paramdrtha. Parama means the Highest; artha means both “reality” and “goal
or value.” Paramartha connotes both the Highest Reality and the Highest Value.
In Indian thought, the Highest Reality is also the Highest Value of man. The
meaning and purpose of human life resides in the realization of the Highest
Reality.

6. Svatma may mean cither one’s nature or one’s self. In the former case, the
meaning would be “the Highest Reality, whose nature is cidanandaghana. In the
latter case, it would be “the Highest Reality—His Self.” There is a double
entendre in svatma: His Self (the self of Siva) and the self of each individual. The
implication is that His Self is identical with the Real Self of each person. This
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individual] that is a mass of consciousness and bliss.7

Out of the great ocean [of the Doctrine] of Recognition, which
is the quintessence of the secret doctrine® concerning Sarhkara,? is
drawn the cream [the essential part] by Ksemardja to nullify the
poison of satisara.10

In this world, there are some devoted people who are un-
developed in reflection, who have not taken pains to study difficult
works like Logic and Dialectics. They nevertheless aspire after Sa-
mavesall with the highest Lord, which blossoms forth with the

translation is preferable, as it is more in line with the general tenor of this
system.

7. Cidanandaghana means a mass of consciousness and bliss. In Sinkara Ve-
danta, the expression used is generally “saccidinanda”—sat (existence), cit (con-
sciousness), and dnanda (bliss). Here saf has been dropped as superfluous, for in
this system cit or consciousness alone is sat or real. Cit and sat—consciousness
and existence or reality—are synonymous. Nothing outside consciousness may
be called existent or real. Sankara also says, Sat eva bodha, bodha eva satti—
Existence itself is consciousness, and consciousness itself is existence.

8. Upanisat means sitting down near or at the feet of another (a teacher) to
listen to his words. It, therefore, has come to mean rahasya or secret knowledge
obtained in this manner. Here the word means secret or esoteric doctrine.

9. Sant karoti iti Sasitkarah, one who brings about happiness and welfare is
Samiikara. This is another name of Siva. Smhkaropani_mt, therefore, means the
esoteric doctrine pertaining to Sarhkara or Siva—or Saiva philosophy.

10. Samisara—Saritsarati iti sariisaral, “that which is always on the move or is in
continuous process.” The word “world” can hardly do justice to this idea.
Etymologically the word saisara also means the “wandering through” (a
succession of states) by the jiva or individual soul. In this sense, sarsara is called
visa or poison. It is not the world per se that is poison, but the “wandering
through” of the jiva, as a being disconnected from Reality, severed from his
mnnermost Center, that is poison. Visa is derived from the root vis, in the third
conjugation (vevesti), meaning “to pervade;” hence anything actively per-
nicious, like poison. The root vis, in the fourth conjugation (vispati), means also
“to scparate, to disjoin.” There may be a suggestion here that samisara is visa
because it disjoins us, disconnects us from Siva.

11. Samavesa, the noun form of sam-d-vis, means “to enter into.” Samadvesa,
therefore, means mergence or identification. Samdvesa with the Highest Lord
means identification of the individual self with the Universal Self. The individ-
ual, in this state, feels that he is nothing other than Siva. Samdvesa also means
“taking possession of the individual by the Divine.” The outcome is the
same—identification with Siva. According to Abhinavagupta, avesa means the
subordination or disappearance of the personal nature of the aspirant and his
identification with the divine nature of Siva.

Avesasca asvatantrasya svatadriipanimafjanat. Pavatadriipata Sambhoradyacchak-
tyavibhdginah.

Tantraloka—I volume I Ahnika, v. 173
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descent of Sakti.12 For their sake, the truth of the teaching of Isvara-
pratyabhijiial3 is being briefly explained.

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:

12. Sakti is the energy of Siva and therefore not different from him. With1t, he
brings about paricakrtya or the five cosmic processes. Sakti-pata means the
descent of Sakti. Sakti-pdta upon an individual means the imparting of any-
ugraha or grace to him.

13. This is an excellent work of Pratyabhijna by Utpalacarya, who flourished
in the ninth century.







S UTRA 1"

The absolute” citi," of its own free will,
is the cause of the Siddhi"” of the

universe.
Citih svatantra visva siddhi hetuh.

COMMENTARY

“Of the universe” (viva) means from Sadisival8 down to earth.
Siddhi means “in effectuation,” in bringing about systi (manifesta-
tion), sthiti (continued existence), and sasithdra (or resting) in the
highest Experient.19 [In bringing all this about,] the Highest
Sakti20—the divine consciousness or power, which is absolute and of
free will—consists of the highest vimarsa,2! and is not different than

14. Sitra (lit. thread) has come to mean that which, like a thread, runs through
or holds together certain ideas; a rule; a formula; a direction. Compare the
Latin, sutura, and English, suture. A siitra 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.

15. Svatantrd 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
terms: “absolute” and “of its own free will.”

16. Citi means universal consciousness-power and is feminine in gender. “Cit”
is generally used for Siva and “citi” for His Sakti. They are distinguished from
citta, which means “individual consciousness.”

17. Siddhi means effectuation, which includes: prakdsana or systi, emanation;
sthiti, maintenance of what is emanated; and sanihara, withdrawal or reabsorp-
tion.

18. See end note 4.

19. Parapramdty means the Highest Experient. Pramaty means measurcr or the
subject of experience. The highest experient is Parama-Siva, the highest Siva.
20." Parasakti—the highest Sakti. This is distinguished from the subsidiary saktis
that pervade the universe and bring about all kinds of things. They are various
aspects of the highest Sakti, 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.

21. Vimarsa is a highly technical term of this system. (See end note 5)
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Sivabhattarka22 and is the hetu (cause). It is only when citi, the
ultimate consciousness-power, comes into play that the universe
comes forth into being [lit., opens its eyelids] and continues as
existent; when it withdraws its movement, the universe also disap-
pears from view [lit., shuts its eyelids]. One’s own experience bears
witness to this fact. The other things, Maya, Prakrti, etc., since they
are [supposed to be]| different from the light of consciousness, can
never be sure of anything [lit. anywhere], for not being able to
appear, owing to their supposed difference from consciousness-
power, they are [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. Maya and Praksti are never the cause.
Therefore, space, time, and form, which have been brought into
being and are vitalized by it [citi], are not capable of penetrating its
real nature, because it is all-pervading, eternal [lit., ever-risen],23 and
completely full [in itself]. This is to be understood by the import [of
the satra].

If all is cif or consciousness then it may be objected that the
universe itself is non-existent [lit. nothing whatsoever|, different as it
is from cit (consciousness). If it be maintained that the universe is
non-different [from cif], how can one establish the relation of cause
and effect [between cit and Jagat]?[In the highest sense, causal relation
does not mean succession, but simultaneous expression. The flutter
of citi is simultaneous manifestation of the universe. |

The answer is, it is the divine consciousness alone (cideva
bhagavati), luminous, absolute, and free-willed as it is, which flashes
forth in the form of innumerable worlds. This is what is meant by
the causal relation here. It is used in its highest sense.24 Since this

22. Siva-bhattaraka—Derived from the root bhat, “to nourish,” bhattdraka, bhat-
tara, and bhafta have the same meaning. Literally they mean “the lord that
nourishes or supports.” The words bhattdra or bhattaraka mean venerable Lord,
a term that has been attached to Siva to show reverence.

23. Nityodita means “eternally risen.” In this system, nitya (eternal) is generally
not the word used for the foundational consciousness, but rather nityodita—
ever-risen, ever-existent. Nityodita is that which never sets, but is always risen;
whatever both rises and sets is called “Santodita.” This term is also used because
the system wants to emphasize that the eternal consciousness is ever active;
there is always spanda or vibration in it.

24. In causal relation, the effect is believed to be different from the cause. Cit is
supposed to be the cause of the universe, but if the universe is non-different
from the cause, how can it be its effect (for the effect must be different from the
cause)?
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[consciousness] alone is the cause of the siddhi—manifestation of the
universe which consists of pramaty25 (subjects or knowers), pramana26
(knowledge and its means), and prameya27 (objects or the known)—
knowledge (pramana), whose main function is to bring to light new
objects, is neither fit nor qualified to prove the [ultimate] con-
sciousness, which is absolute, unlimited, and self~luminous. This is
declared in Tiikasara [as follows].

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 it is with baindavt Kala.28

Since it [consciousness] is the cause of the siddhi of the uni-
verse—as well as samhdra, which consists in bringing about
sasarasya,2® or identity with the highest non-dual [consciousness],
therefore it is called svatantra,30 or free-willed. Its free will being
recognized, it becomes the cause of the siddhi (fruition, perfection,
attainment) of the universe. Such a siddhi is of the nature of bhoga
(experience) and moksa3! (liberation from the bondage of limited
experience). The siitra should be interpreted in this sense also.

[Here the word hetu is taken in the sense of “means.”] Agam,
visva or universe means [external objects like] blue, [inner feelings

25. Pramaty (lit. measurer), subject of knowledge.

26. Pramanpa (lit. mstrument of knowledge) means of knowledge, proof of
knowledge.

27. Prameya (lit. to be measured) means the known or object of knowledge.
28. Baindavi Kald. Baindavi means “pertaining to bindu.” Kald mcans “Sakti.”
Baindavi kald means the power of knowership of the highest Self of con-
sciousness—the power of Self-consciousness. Here it means that power by
which the Self is always the subject, never the object. In this verse, the feet are
compared to pramdna (means of proof); the head is compared to pramata, the
knowing Self. Just as it is impossible for one’s feet to catch up to the shadow of
one’s head, so is it impossible to know the knower (pramadta) by the various
means of knowing, for those means owe their existence to the knower.

29. Samsarasa—one having the same fecling or consciousness. Samarasya,
therefore, means identity of consciousness. In Saithdra or withdrawal, citi
reduces the universe to sameness with the Highest Reality. The foundational
consciousness is both the alpha and the omega of the universe,

30. Svatantra—Citi, or the divine FonsCiousncss, is called svatantrd, because
whether engaged in srsti (manifestation), sthiti (maintenance), or sarithdra (with-
drawal), she is sovereign; she docs not depend upon any extrancous condition.
31. Visva-siddhi may also mean the effectuation of both bhoga (enjoyment of the
bliss of real I-consciousness) and moksa (liberation). When the absolute free will
of ¢iti is recognized, she brings about real enjoyment as well as freedom from
limitation. In this sense also, she is the cause of visva-siddhi.
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like] pleasure, or [limited experient] body, prana, etc. Its [the Visva’s]
siddhi (fulfillment or establishment) is the hett or means of the
awareness of citi. This siddhi consists of avesa or merging in the Self,
which is the nature of vimaréa, by gradual mounting, beginning with
pramana or knowledge3? [and coming to rest in the pramata or
knower|. By “means” is meant here “easy means.” As it is said in the
excellent Vijfianabhattaraka (Vijiianabhairava, v. 106):

The consciousness of object and subject is common to all the
embodied ones. The yogins, however, have the distinction of
being mindful of this relationship. [The object is always related to
the subject; without this relation to the subject, there is no such
thing as an object. The yogi is always conscious of that witnessing

awareness, from which the subject arises and into which it
finally rests.]

Citi (consciousness) used in the singular [in the sitra] denotes its
non-limitation by space, time, etc., [and thus] shows the unreality of
all theories of dualism. The word svatantra (absolute, of free will) [in
the stitra] points out that the supreme power is of the essence of cit,
and thus is distinguished from the doctrine of Brahman33 [of
Sankara Vedanta, where the cif is considered non-active]. The word
visva declares that it (cif) has unlimited power, can bring about
everything, is an easy means [for emancipation], and is [itself] the
great reward.

But here a question arises. If citi is the cause of the universe, it
would presuppose material cause [to bring about this apparently
different universe] and [thus there would be] non-abandonment of
dualism. Apprehending this [question], he [the author] says:

32. Pramanoparohakramena—Dby gradual mounting, beginning with knowledge.
From the known, or prameya, one has to mount to pramdnpa or knowledge; from
knowledge one has to mount to the pramadtd or the knower, to the highest Self.
All pramanas rest in the pramdtd, the knower.

33. Brahmavada (the doctrine of Brahman) refers to Sankara-vedinta, in which
Brahman is said to be nonactive.
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S UTRA 2

By the power of her own will [alone],
she (citi) unfolds the universe upon her
own screen [in herself, as the basis of the

universe|.
Svecchaya svabhittau visvam unmilayati.

COMMENTARY

Svecchayi—by the power of her own will—not by the will of
another, as [is maintained by] the Brahman doctrine, and other
similar [systems]. Moreover “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. In this way [on the
presupposition of material cause], if the absolute free will is denied to
her [citi], her cit-ness itself would not be possible [cit and free will are
inseparable].

Svabhittau means on her own screen [in herself], not anywhere
else. She unfolds the previously defined universe [from Sadasiva
down to earth] like a city in a mirror, which though non-different
from it, appears as different.34 Unmilana means only making explicit
what is already lying [implicitly in citi]. By this is meant the exis-
tence of the universe [in citi] as identical with the light [of cifi].

Now, to make clear the nature of the universe by means of
analysis, he [the author] says:

34. Darpane nagaravat—Just as a city appearing in a mirror is not different from
the mirror but appears as different, so the universe appearing in citi is not
different from it, though it appears as different.
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S UTURA 3

That [the universe] is manifold because
of the differentiation of reciprocally
adapted (anuriipa) objects (grahya) and
subjects (grahaka).

Tan nana anuriipa grahya grahaka bhedat.

C OMMENTARY

Tat (that) means the universe; nana means manifold. Why [man-
ifold]? Because of the differentiation (bheda) between objects and
subjects, which are anuriipa, or in a state of reciprocal adaptation.

[The correspondence or reciprocal adaptation of object and
subject now follows:]

Just as in the Sadisiva principle [there is the experience of] the
total universe (Visva) as an object (grahya) of the nature of para-para,
or both identical and different, [a stage in which the experience is of
the form “I am this,” in which] the experience is dominated (dc-
chadita) by the Consciousness of I (ahanta), and [in which the
experience of] this-ness (idanta) is [yet] incipient (asphuta), so there is
the group of experients (pramatars) called mantramahesvaras who are
governed by the blessed Lord Sadasiva,35 and whose existence in
that state is brought about by the will of the highest Lord.

Just as in the Ivara tattva (principle) the entire universe is
apprehended (grahya) [in the form, “I am this”] where both the
consciousness of “I” (ahantd) and that of “this” (idanta) are simulta-
neously distinct (sphuta), so [tathavidha eval is [the consciousness of]
the group of individual experients, [known as] mantresvara, governed
by the venerable I$vara.36

35. See end note 6.

36. Ifvara tattva is the next stage of manifestation; in it the consciousness of an
“I” and a “this” is equally prominent. The ideal universe, which is involved in
the absolute consciousness, becomes clearly defined here as a “this.” Jilana is
predominant in this tattva. Corresponding to this fattva is the individual [mys-
tic] experient, known as Mantresvara, who has realized the Lfvaratattva, and
whose consciousness is also of the form “I am this.” The universe here is
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In the stage of Vidya or Suddha Vidhya, just as there are the
experients, called Mantras, of different states together with many
secondary distinctions, governed by Anantabhattaraka, so also is
there, as an object of knowledge (prameya), one universe whose sole
essence consists of differentiations.37

Above Maya [and below Suddha Vidhya] are the experients,
called VijAanikalas, who are devoid of [the sense of] agency (kartria),
and who are of the nature of pure awareness (Suddha-bodhatmanah).
Corresponding to them is their object of knowledge or field of
experience (prameya), which is identical with them (tadabhedasaran),
[consisting of] sakalas and pralaydkalas known to them [paricita] in
their previous states of existence (pirvavastha).3s )

At the stage of Maya [are] the experients of the void (Sumnya) or
pralayakevalins. Their field of experience consists of the insensible,
which is quite appropriate to their state.3?

[After the pralayakalas] are stationed the sakalas [from Maya] up
to the earth, who are different from everything and limited. Their
field of experience is as limited and different as themselves (tat-
habhiitam).40

identical with the Self The consciousness of Sadasiva is Ahamidam—"1 am

this.” The consciousness of I§vara is Idamaharn—"This am L."

37. Vidha or Suddha Vidyd is the stage where diversity or bheda begins, though

there is unity in diversity. Kriyd is predominant in this tattva. Corrcspond_lﬂb’. to

this are experients called Mantras, who sce diversity, though it is diversity-1n-

unity. The Lord who rules over these experients is called Anantabhattaraka.

The consciousness of this stage is Idam ca Aham ca or Aham idam ca—the

universe as different but also as belonging to me. Though the “this” appcars as

distinct from “I,” it is only an aspect of “L" It is distinct from “1” but not

different. Hence the consciousness of this stage is known as Suddha Vidya.

38. Vijiianakala is the experient of the stage below Suddha Vidya b_ut_abovc"
Maya. Here the experient is devoid of agency; he is pure awarencss. Hls_ hcld_ot

experience consists of sakalas and pralaydkalas. He has a sense of identity with

his field of experience (tadabhedasaram). He is free from Mayiya and Karma mala,

but is still subject to Apava mala. ) )

39. In this state, the experient has neither the clear cousmousncss.ot aham (1)
nor of idam (this). His I-consciousness i_s idm}ric&] with the v_01d rlmt. one
experiences in deep slecp. He has the feeling of a vague something, which is
practically nothing. The Pralaydkala-pramard is identified with the prakrti at the
time of dissolution. The yogins who have an experience only of the void are
like the pralaydkala-pramata. He is free from Kdrma mala but is subject to Anara
and Mayiyamala.

40. The sakalas are the devas (gods) and jivas (individual selves) who do not
have true knowledge of the Self, and whose consciousness is-anly that of
diversity. The average human being belongs to this level. The sakalas aresubject
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Sivabhattaraka, however, who transcends all these [all the expe-
rients from Mantramahesvara to Sakala], is constituted only of
prakasa (light, consciousness).#! Again in blissful Paramasiva (high-
est Siva), who both transcends the universe and is the universe, who
is the highest bliss and consists of a mass of prakasa (light, con-
sciousness), flashes the entire universe from Siva down to the earth in
identity [with Paramasiva]. Actually [in that state], there is neither
any other subject (grahaka) nor object (grahya). Rather, what is
practically meant to be stated (abhihitaprayam) is this: in actuality the
highest blissful Siva alone manifests himself in this way, In numerous
forms of multiplicity.

As the Lord has the entire universe as his body, so:

The [individual] experient also, in
whom citi or consciousness is contracted

has the universe [as his body] in a
contracted form.

Citi sarhkocatma cetano’pi sarhkucita
vi$vamayah.

b

COMMENTARY

The magnificent highest Siva, desiring to manifest the universe,
which lies in Him as identical with Himself in the form of Sadigiva
and other appropriate forms, flashes forth (prakasamanataya sphurati)
at first as non-different from the light [of consciousness] (pra-
kasabhedena), but not experiencing the unity of consciousness [in

to all the three malas—Anava, Mayiya and Karma.

41. The suggestion is that in this state vimarsa is latent; only prakdsa is predomi-
nant. (See chart on page 96 for details of Satra 3.) From Vijnanakala up to
Sakala, there is no presiding deity, because the operation of Mahimaiya begins
from the Vijianakala stage and because ignorance begins from the Mahiamiya
stage.
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which the universe is identified with consciousness; cidaikya-
akhyatimaya].#2 Known also as anasrita-siva (anasrita-siva-prayaya),+3 it
is [as yet] more void than the void itself [from the point of view of
any objective manifestation].#4 Then He unfolds Himself in the
totality of manifestations—principles (tattvas), worlds (bhuvanas), en-
tities (bhavas) and their respective experients (pramataras)—that are
only a solidified form (ayanataripa) of cit-essence.45

As the Lord is universe-bodied (bhagavan visvasarirah), so the
[individual] experient—because of consciousness being contracted—
has the body of the entire universe in a contracted form, much like
how the vata tree resides in a contracted form in its seed. Likewise,
the Siddhanta [the settled doctrine of the system] say: “One body
and embodied really include all the bodies and the embodied.”

Tridiromata®6 also declares that the subject or self becomes the
universe in contracted form. It begins by saying:

The body is of the form of all gods;*7 hear now, concerning i,

42. Akhyiti is the state that, for the first time, negates or keeps away from Siva
the consciousness of his full nature (Siva svariipapohanam).

43, An&s’r:’ta-Siua-paryﬁym—m:ﬁs’rim means unrelated to anything; lit. whose
synonym is Siva, who has no objective content yet. Below Saktitattva and
above Sadiéiva-tattva, avasthd refers to a state, not a tattva. This refers to that
phase of reality where Sakti begins temporarily to veil the Sclf, and thus to
isolate the universe from the Self, producing akhydti—ignorance of its real
nature. This is why dakti is said to be sva-svaripapohanatmakhydtimayi
nisedhavydpara-riipa (Paramarthasdra, p. 10)—Sakti brings about akhyati by nega-
ting or isolating the universe from the Self and thus veiling its real nature. The
full experience of the Self is that in which the “I” and the “This” (or the
Universe) are one. The loss of this whole or full experience of the Self is
saviisdra; the regaining of it is nukti.

44. Sinyatisinyatayi—Dbeing as yet more void than the void itself. It is called
fiinya here from the point of view of absence of objective content or objectivity.
45, As’y&rm!ﬁ means solidification—concrete manifestation of the subtle essence
of cit (cit-rasa). Rasa is sap or juice in this context; as juice may be solidified, so cit
may assume concrete manifestation.

46. Trisiromate—the mystical doctrine concerning the three-headed Bhairava.
The three heads of god, Bhairava, are the symbolic representation of the three
Saktis of the Divine: Pard, Parapara, and Apara, Para is the supreme state
in which there is no distinction or difference whatsoever between Siva and
Sakti. In Paripara there is identity-in-distinction, while in Apard there is
complete difference.

47. Sarvadevamoyah kdyah—the universe is considered to be like a body, con-
stituted by all the gods. The gods here symbolize both the pramatd and the
prameya, all the subjects and objects—the experients and the experienced.
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my dear.48 It is called earth because of its solidity, and water
because of its fluidity.

It ends by saying,

The three-headed Bhairava®’ is present in person (saksat
vyavasthitah), pervading the entire universe.

The implication is the experient or subject is identical with Siva,
whose body is the universe, because the light [of consciousness] is
his true nature, and because of the reasoning of the Agamas [just]
mentioned. Only because of his [Siva’s] Maya-Sakti does he [the
experient| appear as contracted; his real nature is not manifested.
Contraction also, on [close] examination, consists of only it (con-
sciousness); contraction is manifested only as of the nature of cit,
otherwise it becomes mere nothing. Thus every subject is identical
with the revered giva, whose body is the universe. It has been said
by myself [elsewhere]:

[f it be said that akhyati or nescience is that which never appears,
[which is never experienced], then appearance or knowledge alone
remains. If it be said that akhyati does appear [is experienced in

some form], then [obviously], being of the nature of knowledge,
knowledge alone remains.50

With this intention, the identity of the jiva (the individual experi-
ent) and Siva [the universal experient] has been declared in

Apothcr reading is Sarva-tattva-mayal kayah—the body of the universe is con-
stituted by all the tattvas.

48. Priye—Dear one, or My dear. The Agama literature is generally in the
form of a dialogue between Siva and his consort Pirvati. Hence, “Priye”—O
dear one.

49. Bhairava means the terrible one who destroys the weakness of the lower
self. This 1s the name of Siva. In the hermencutic interpretation of Bhairava,
“bha” indicates “bharapa”—maintenance, “ra” indicates “ravana”—withdrawal,
“va’ ejecting or manifesting of the universe. Thus,

va” indicates “vamana”
Bhairava indicates all the three aspects of the Divine. Bhairava has been called
“three-headed;” the three heads symbolically represent cither his three Saktis—
pard, pardpard, and apari—or Nara, Sakt, and Siva.
50. The source of this verse has not yet been traced. The idea here is expressed
as a paradox. But what docs “akhyati®—nescience or non-knowledge—mean?
Docs it appear or not? In other words, is it experienced or not? If akhydti is
never experienced, then it is nothing and only khyati or knowledge remains. If
akhyati does appear (is experienced), then being khydti or experience, khyati
again remains. So khyati or knowledge cannot be climinated in any case.
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Spandaiastrad! [in the verse] starting with, “Because the Jiva is identi-
cal with the whole universe,” and ending with [the line] “Hence
whether in the word or object or mental apprehension, there is no
state that is not Siva.”52 (Spandakarika of Vasugupta—Nisyanda, II,
v.3-4)

Knowledge of this truth alone constitutes liberation; want of the
knowledge of this truth alone constitutes bondage. This will be
surely clarified later on [lit., this will come to pass].

An objection might be raised about the subject or experient
being of the nature of vikalpa,53 and vikalpa being due to citta.54 Citta
being there [being the nature of the subject], how can he [the subject]
be of the nature of Siva?55 Apprehending [such an objection] and in
order to settle [the connotation of] cifta, the [author] says:

Citi (universal consciousness) itself
descending from [the state of| cetana

(the uncontracted conscious stage ) becomes
citta (individual consciousness) inasmuch
as it becomes contracted (satikocint)

in conformity with the objects of
consciousness (cetya).

Citireva cetana padadavaridha cetya
sarhkocini cittam.

51. The reference is to Spandakarikd, Ch. 11, vv. 3-4.

52. Another reading of the last half of this line is: na savastha na ya Sivah.

53. See end note 7.

54. Citta means the individual consciousness.

55. The objector means to say: The subject goes on making all kinds of
vikalpas, for he does all his thinking by means of citta, and (he nature of citta is to
form vikalpas. So long as the citta lasts, how can the subject be of the nature of
Siva, who is nirvikalpa?
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COMMENTARY

Truly speaking, citta (individual consciousness) is the exalted citi
(universal consciousness) itself. When citi, concealing its real nature,
accepts contraction or limitation, then it has only two aspects.
Sometimes it flashes forth with the predominance of cit, subordinat-
ing 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
of prakasa only [without vimarsa], its pramdty, or experient, is Vi-
Jjfianakala. In the case of both prakasa and vimaria being predomi-
nant,36 the experient is vidyapramata.57 Even in this state (prakdsa-
paramarsa-pradhanatve), as the contraction [of consciousness] is gradu-
ally less, there are the stages of I$a, Sadasiva, and Anasrita-Siva.38 In
the predominance of cit, however, acquired through effort of con-
templation [samadhi], the knowership of the pure path5? reaches the
highest degree by stages.60

Where, however, contraction or limitation [of cit] is predomi-
nant, there occurs the knowership of the void, etc.6!

This being the position, citi (the universal consciousness) itself—
in the form of the limited subject, descending from its stage of cetana
(universal consciousness), disposed towards comprehending objects,
being limited by external and internal objects of consciousness [like
blue and pleasure, respectively|—becomes citta (individual con-
sciousness). Thus has it been said in the excellent Pratyabhijia.

Jhana, Kriya, and the third Sakti, Maiya of the Lord (giva),
Appear as sattva, rajas and tamas in the case of the pasu (individual jiva)

56. Paramarsa here is a synonym of vimarsa.

57. Vidyapramatrti—the experients of vidya-tattva—Mantras.

58. Sadadiva, ISa, Anisrita-éiva, see end note 5, and fn. 36 and 43.

Tarm’t& here means attenuation, not corporeality.

59. Siva, Sadasiva, I$vara, and Suddhavidyi together are known as Sud-
dhadhva—the pure or higher path. Mantra, Mantresvara, Mantra-mahesvara,
etc. are Suddhadhva experients. Predominance of it is common to both
Vidyapramatiras and Suddhadhva-pramitaras. But in the former case, it is
natural whereas in the latter, it is acquired through the effort of samadhi.

60. The idea is that cit-pradhanatva (predominance of cit) is either natural (sahaja)
or acquired through the effort of samadhi (samadhi-prayatnoparjita). In the first
(natural) type, there may be either predominance of prakdsa only—in which
case the experient is Vijianikala—or of both prakdsa and vimarsa—in which
case the experients are the Vidyapramataras. In the second type, the Sud-
dhapramataras reach the highest degree by stages.

61. Sanyapramitr, etc. See fn. 39. The word adi, i.e. etc. includes sakalas also.
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with respect to the objective realities which are like His [Lord’s| own
limbs.62 By this and other such statements, [it is clear that] cifi
(universal consciousness), which is of the nature of absolute freedom
and which has the powers of jiiana, kriya, and maya, appears, owing
to excess of limitation in the state of pasu (the individual soul), as citta
(individual consciousness), which is of the nature of sattva, rajas, and
tamas.63 This has been stated in Pratyabhijiia (i.e. I§vara-pratyabhijia
of Utpaladeva 1.4, 3).

The individual consciousness is, even in the state of Vikalpa,6+
of the nature of the highest Real (Siva). With a view to pursuing That
(tat, the Highest Real), it has been said in the excellent Tattva-garbha-
Stotra:

Therefore in all those who are pursuers of the Highest Truth, the
self-luminous character of their innermost nature never disappears
[in any condition].

In view of the fact that citta alone is the real nature of Maya-
pramadty, it is said:

The Mayapramatr® consists of it [citta].

Tanmayo maya pramata.

62. The meaning of the verse is: what is jiiana in the case of Siva appears as
sattva in the case of pasu or jiva (the individual); what is kriya in the case of Siva
(the Absolute Consciousness) appears as rajas in the individual; what is mayd in
the case of Siva appears as tamas in the individual.

63. Sattva, rajas, and tamas are the three guuas that characterize Prakrti, the root
principle of manifestation. This has been elaborately described by Sankhya and
accepted by practically all systems of Hindu philosophy. Guna means strand, a
constituent, an aspect of Prakrti. Sattva is the aspect of harmony, goodness,
enlightenment, and sukha or pleasure. Rajas is the aspect of movement, activity,
and dufikha, or commotion. Tamas is the aspect of inertia, and moha, or dullness
and indifference.

64. Vikalpa—see end note 7.

65. Miyapramita is the experient of the impure path—the sphere of limitation.
Mayapramiti includes pralayakalas and sakalas. See fus. 40 and 41 and the chart
on p. 96,
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C OMMENTARY

Citta is predominant in the sphere of life and body. The sphere of the
void also consists of the sariskdras (impressions) of the citta, other-
wise one who awakes [from the experience of the void] would not
be able to follow one’s duties. Therefore, mayapramaty consists of citta
only. With this purport, the Sivasitras, while discussing reality (vasti-
vytta-anusarena), having said that universal consciousness (caitanyam)
is the Self, say again that “individual consciousness (cittam) is the
Self,” when the occasion for discussing the characteristics of may-
apramaty arises.

Since mukti or liberation is possible only by correct knowledge
of the true nature of the Self, and transmigration (sarisara) is due to

incorrect knowledge, it is therefore appropriate to analyze the true
nature of it [the Self] bit by bit.

And [though] he is one, he becomes of
twofold, threefold, fourfold form, and of
the nature of seven pentads.

Sa caiko dviriipas trimayas caturatma sapta
paiicaka svabhavah.

COMMENTARY

From the viewpoint of what has already been stated, exalted Siva,
who is of the nature of cit, is the one Atmi and none other, because
the light [of consciousness| cannot be divided by space and time, and
the merely inert cannot be a subject.66

Since consciousness [light of consciousness| itself, through the
sovereignty of its free will,67 assumes the limitation of prana and the
state of the experient of limited objects, thus it is of twofold form:

66. This means the jada, or the merely inert, can only be an object of experi-
ence, not a subject of experience.

67. Svatantrya is the abstract noun of Svatantra, which means “one’s own rule,”
“not conditioned by anything outside oneself,” such as mayd. It is the absolute,
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the manifester [the light of consciousness] and limited manifestation.

Owing to its being covered by the mala%8 related to anu, maya,
and karma, it becomes threefold.

It [also] becomes fourfold because of its assuming the nature of
Sﬁnya,69 prana, puryastaka,70 and the gross body.

The seven pentads—the thirty-five tattvas (principles) from Siva
down to the earth—are [also] its nature [or sapta and parsica here may
be taken separately as seven and five]. So from Siva down to sakala,
the consciousness consists of a heptad of experients.7! Though its
essential nature is that of cit (consciousness), ananda (bliss), iccha
(will), jiiana (knowledge), kriya (action)—a fivefold nature—it as-
sumes the form of another pentad, limited by the coverings of kala,
vidyd, raga, kala, and niyati,72 owing to akhyadti (nescience). Thus
only when it is recognized that the one Reality, which is only Siva,
becomes thirty-five principles, seven experients, a pentad of five
powers consisting of cif, only then does it [consciousness| become a
bestower of [spiritual] liberty; otherwise [in the absence of this
recognition], it is the cause of saiisdra (passing on from existence to
existence).

The positions of the various systems of
philosophy are only various roles of that
[Consciousness or Self].

Tad bhamikah sarva darsana sthitayah.

spontancous, free will of the divine consciousness, outside the causal chain; the
free, creative act of the Universal consciousness.

68. See end note 8.

69. Of the nature of Sinya—Sinya pramdtd or pralaya-kevali—whose field of
experience is the void.

70. Puryastaka—literally, the city of eight; refers to the subtle body consisting
of the five tanmatras (the fundamental undifferentiated essence of the five gross
clements), manas, buddhi, and aharitkara. It is also known as sitksmasariva or linga-
sarira, which is the vehicle of the saritskaras.

71. The seven experients are Siva-pramata, Mantra-mahesvara, Mantresvara,
Mantra, Vijaanakala, Pralayakala, and Sakala.

72. See end note 4.




60 Doctrine of Recognition
COMMENTARY

The positions of all systems of philosophy [Carvakas 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 Carvakas (followers of the Carvaka system) maintain
that the Self is identical with the body characterized by con-
sciousness. The followers of Nyaya73 and Vaisesika consider the Self,
so long as it is in the worldly condition, as practically identical with
buddhi (intuitive faculty of certain knowledge), which is the sub-
stratum of knowledge, and other qualities. In liberation, when
buddhi disappears, they regard the Self as almost identical with the
void. The followers of Mimarisa are also tied down to buddhi in that
they think the “I” veiled by the upadhis,?* or the limiting conditions
of pleasure and pain, is the Self. The followers of Sugata’s also stop
with only the functions of buddhi, maintaining that the fundamental
principle is only a continuum of cognitions. Some followers of
Sugata also stop with only the functions of buddhi, maintaining that
the fundamental principle is only a continuum of cognitions. Some
followers of Vedanta regard prana (the vital principle) as the Self.

The Brahmavidins (advocates of the Veda) consider non-being
(abhava) as the fundamental principle on the grounds [of the Up-
anisadic dictum] that “all this was originally nonbeing.” They accept
the position of the void, and they are [thus] rooted in it. The
Madhyamikas76 are also in the same position.

The Paficaritras?7 [believe] that Lord Visudeva is the highest
cause (prakrti);78 the individual souls are like sparks of him, and so,

73. By etc. is meant Vaisesika.

74. Updd'hi—_llt., something placed near, which affects or limits a thing with-
out entering into it as its constituent.

75. Sugata (lit., one who has fared well) is a title of the Buddha. Therefore his
followers are known as Saugatas.

76. The Madhyamikas are the followers of the Madhyamaka (the system of the
middle way) school of philosophy. They belicve in Sinya (the void) as the
fundamental principle.

77. The Pajicaratra or Bhdgavata system is the main philosophy of Vaisnavaism.
On the origin of Pancaratra, see Sir R.G. Bhandarkar’s Vaisnavaism, Saivism and
Minor Religious Systems. The word Paficardtra perhaps refers to some religious
rites, lasting for five nights. The followers of Piicardtra are called Pificardtras
here.

78. The word prakrti here does not mean the Prakrti or root-matter of the
Sankhyas. Pard prakiti here means the highest cause. The followers of the
Paricardtra system consider Vasudeva both as the material cause and controlling
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taking the individual souls to be transformations of the highest
cause, they cling to the non-manifest”? [as the source of everything].
The Sankhyas,80 and others [of similar views], cling to the stage

Other knowers of Vedanta cling to the I§vara-principle [as the
highest] status, [depending as they do on the Upanisadic dictum]}—
”Being alone was there in the beginning.”

The exponents of Vyakarana,82 considering the Atman (Self)
principle as $abda-brahman83 in the form of pasyanti,84 attribute the
highest reality to the status of Sri Sadasiva. Likewise other systems
may also be inferred [to represent only a part of our system]. This
has also been described in the Agamas85 [in the following verse]:

The Buddhists rest content with the Buddhi principle, the
Arhatas86 with the gunas, the Veda-knowers with the Purusa, and
the Pancaratrikas8? with avyakta.

The Tantrikas88 maintain that the atman principle transcends the

cause of all manifestation.

79. Ksemarija seems to have become confused here. The Paficaratras consider
Vasudeva, not “avyakta” (non-manifest), as the ultimate source. Sankara puts
their position quite correctly in his commentary on Brahmasitras, in Utpat-
tyasambhavadhikarana:

a0 Iq ATEgSAd AISE AT, qAOseTFRT SfaE: qXHreT
FATHT §  STHATCHTAATET sqgrafeaa gfd, = b

80. Sankhyas here means “the followers of Sankhya.”

81. See fn. 38.

82. The Vaiyakaranas were the followers of the Grammar School of Philoso-
phy, which considered grammar a means of spiritual liberation. Their philoso-
phy has been described under the heading “Panini-dar$anam” in Sarva-darsana-
sariigraha by Madhava. The reference is obviously to Bhartrhari’s Vakyapadiya,
which considers pasyanti as Sabdabrahma or Reality as Vibration.

83-84. See end note 9.

85. The agamas (here Saiva-Agamas) refer to a body of literature containing
the doctrine of the Saivas. Agama means tradition, that which is handed down
from generation to generation.

86. By Arhatas (the deserving, dignified) is meant the Jains. They maintain
that the universe consists of paramdnus (atoms of matter) which are eternal.
They are subject to change or development inasmuch as they assume different
gunas (qualities). The Agama quoted means to suggest that the Jains consider
these gunas as the highest reality they have discovered and they are unable to go
further than the gunas.

87. Panicaratrikas—sce fn. 77,

88. The followers of Tantra are known as tantrikas. The word “tantra” has been
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universe. Those who are wedded to the sacred texts of Kula8?
consider that the atman principle is steeped in the universe [that the
universe is only a form of the Atman]. The knowers of Trika%
philosophy, however, maintain that the atman principle is both im-
manent 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 are due to the degree to which that absolute free will
chooses to either reveal or conceal itself. Therefore there is only one
Atman, pervading all these [roles).

Those of limited vision, however, identify themselves with the
various [limited] stages of His will. Even when it is clear that the
essential reason for the erroneous concepts of the experients lies in
their identification with the body, they are unable to comprehend the
great pervasion [of the Atman] described above [by Tiika philoso-
phy|—that the Atman is both immanent and transcendent—unless
the Sakti®! of the Highest descends upon them. As has been said:

The Vaisnavas and others who are colored [whose minds are
colored] by the attachment or color of Vidya,%2 do not know the
highest God, the omniscient, full of knowledge. Likewise, [it has
been said] in Svacchanda Tantra, (10th Patala, verse 1141):

explained in two ways: (1) from the root “tan,” to expand; that in which the
principles of reality are expanded and elaborately described 1s tantra. (2) from
the root tantra” to control, to harness; that which teaches how to control and
harness the various forces of reality is tantra.
( w 1 . a » g

8). Kula here means “Sakti” (the divine manifesting power). The reference here
is obviously to the Saktas, the worshipers of Sakti.

90. Tr:ka—Thc It’f'frtyabhy'ﬁri philosophy is known as Trika inasmuch as it
describes Parama Siva or the Highest Reality as manifesting itselfin a group of

three (trika): Siva, Sakti, and Nara. From “ct cetera” in Trika, may be under-
stood Tripura or Mahartha.

91. Parasaktipata—The grace of the Highest. éakrip&m or grace is of two kinds:
para (highest) _:md apara (lower). Parasaktipata connotes the transmutation of the
empirical or limited ego into the fullest Divine Consciousness. Such grace can
be imparted only by the Divine. In Apara Saktipata (lower grace), though the
ego realizes his identity with the Divine, he is yet unable to realize that the
entire universe is only a manifestation of himself and has thus not yet obtained
the fullest Divine Consciousness of Siva. Apara Saktipata (lower grace) can be
imparted by a spiritual director or gods.

92. Vidya (as one of the five kaiicukas) is impure knowledge (asuddha-vidyd). It is
the principle of limitation, which does not allow the individual to have a
synoptic view of reality.
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It is only Maya that whirls these [followers of other systems]
around, who desire to obtain liberation (moksa) in non-liberation
[in those disciplines and scriptures that arc incapable of offering
liberation].

[It has been said in the Netra Tantra, 8th Patala, verse 30]:

Those who are attached to the limited as the Self [the body as
Self, the buddhi as Self, etc.] do not reach the highest stage of Siva.

Also [there is another interpretation of the satra: If darsana 1s
understood not as a system of philosophy, but merely as knowledge;
sthiti, not as a stage, but as inward cessation; bhilmikd, not as a role,
but as means, then the interpretation is as follows]: The sthitis, or the
inward cessation of all daréanas, all empirical knowledge—such as the
experience of [an-external thing as] the color blue, or an [inner]
experience like pleasure—becomes a means of manifestation for the
essential nature of tat, Siva, who is of the nature of consciousness and
a mass of bliss. So, whenever the external form [of consciousness|
comes to rest in the essential nature [of the knower], there ensues the
cessation of the external thing (sarithdra), rest in a condition of inner
peace, and then commencement of a continuous series of various
experiences (sanivit-santati,) which will be arising anew (ude,syat_).
Thus this venerable turya®? (fourth) consciousness, whose nature 1s
to hold together emanation, maintenance, and reabsorption, flashes
forth ceaselessly—now sending forth diversities of various emana-
tions (created things), and now withdrawing [them [—always [both]
emaciated and yet always full and also not undergoing any of these
forms.94 It has been said in Sri Pratyabhijiia-tika: “When reabsorbing
the objects, she [gakti] flashes [rises in her nature], and so she is
full.95 This venerable [power] being resorted to more and more
makes her devotee her own, step by step.

If Atman, (the Self) as described [above]|, has [such| greatness,

93. Sece end note 10.

94. This exhausts all four alternatives. The idea is that through fnyd, Sarivid
goes on projecting things out of hcrsclf(wh_ich shows that she is perfectly full
and rich), and reabsorbing them into herself (which shows that she is depleted
and must take back things to make up her loss); yet in herself she transcends all
these alternatives.

95. Avaleha means licking, devouring—reabsorbing the objects. Space,
time, and objects are devoured by turiyd, in which only I-consciousness re-
mains.
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how can it be an anu (jiva) covered with mala, enclosed with kalg®?
and other kaficukas, a sarisarin (transmigrating from one life to
another)? [In answer to this question|, the author says:

As a result of its limitation of Sakti,
reality, which is all consciousness,

becomes the mala-covered samsarin.

Cidvat tacchakti sarhkocat malavrtah
samsari.

C OMMENTATRY

When the highest Lord, whose VEry essence 1s consciousness, con-
ceals by His free will pervasion of non-duality and assumes duality
all round, then His will and other powers, though essentially non-
limited, assume limitation. Then only does this [soul] become a
transmigratory being, covered with mala. Thus the Will-power [of
the Absolute], whose sovereignty is unrestricted, assuming limita-
tion, becomes anava-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 [only] a few things. By assuming
extreme limitation, beginning with the acquisition of an inner organ
and organs of perception, it acquires mayiya-mala,%8 which consists
of 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 [only] a few things. Starting with assum-
ing limitation in the form of organs of action, it becomes extremely
limited and acquires karma-mala,99 which consists of doing good or

96. For anu and mala, see end note 8.

97. Kald here means limitation with respect to authorship and efficacy. Regard-
ing kala and the other kasictkas, see end note 4.

98. Mayiya-mala—see end note 8.

99. Karma-mala—see end note 8.
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evil. Thus by accepting limitation, the Saktis (powers)—omnipo-
tence, omniscience, perfection, eternity, omnipresence—appear re-
spectively as kala (limited agency), vidya (limitation with respect to
knowledge), raga (limitation with respect to desire), kala (limitation
with respect to time), and niyati (limitation with respect to space and
cause). 100 Thus constituted this [atman or Self] is called sarsarin ( a
transmigratory being), poor in Sakti. With the [full] unfoldment of
his saktis, however, he is Siva himself.

Is there any mark appropriate to the Siva state, by which the
Self, even in the sarsdarin stage, may be recognized as Siva himself? It
is declared, “There is,” [and so the next satra] says:

Even in this condition [of the empirical
self], he [the individual] does the five

krtyas (deeds) like Him [like Siva].
Tathapi tadvat panca krtyani karoti.

COMMENTARY

Here lics the distinction between the Ifvarddvaya'o! philosophy and
[that of] the Brahmavadins:102 that the divine, whose essence 1s
consciousness, always retains his authorship of the fivefold act.103

100. Kala. . -niyati—end note 4; see p. 13 for more detail on the limitation of
the powers of Siva.

101. ISvaradvaya-darsana means the system of philosophy that does not believe in
any other principle (advaya) than Tévara, the Lord. This is the characterization of
the Saiva pl—ulosophy of Kashmir, which maintains that Siva is the ‘whole and
sole reahty There is “no second” (advaya), no principle other than Siva. I§vara
here is a synonym of Siva. He appears both as the world or the field of
experience and the experient; as the knower (pramata), knowledge (pramana),

and the knowable (prameya).

102. Brahmavadins refers to those Vedantists who believe that a principle other
than Brahman, called Maya, is responsible for systi, sthiti and sarihara. Literally,
it means advocates of the Brahman doctrine.

103. Pasica-vidha-kytya—the fivefold act. For details see end note 3. In Sitra
10, the fivefold act is described epistemologically.
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This is in accordance with what has been stated by the grand
Svacchanda and other disciplines [of Saiva philosophy], (See Svac-
chanda Tantra, 1st Patala, 3rd verse): “[I bow to the] Divine who
brings about emanation (systi), reabsorption (sarithara), concealment
(vilaya), maintenance [of the world] (sthiti), who dispenses, grace
(anugraha), and who destroys the affliction of those who have bowed
down [to Him].” )

Just as the Exalted One (Siva), by the process of expansion in the
extrinsic course!®4 (mundane manifestation), brings about emana-
tion, as an unfoldment of his real nature, so does He carry out the
five processes even in the condition of sariisdra, by limiting His
consciousness-power. So [it has been said| (in ffuarapmtyablnjﬁd, VI
Ahnika, 7th verse).

This being the position [tat evam here means fat evam sati], even in
the empirical state (vyavahare’pi), the Lord entering into the body,
etc., causes the objects [lit. collection of objects] to appear
outwardly by His Will, though appearing within Himself.

[The fivefold processes in the condition of the world are shown
below. |

Thus according to the Pratyabhijiiakarika, when the great Lord,
who is consciousness [lit. whose form is consciousness|, enters into
the sphere of the body, prana—on the occasion of the attention
becoming external—makes objects, like blue, appear in definite
space and time. This is His act of emanation (srastrtd). Objects
appearing in another space and time refers to His act of withdrawal
or absorption (sarithartyta). The actual [continued] appearance of
blue, etc. is His act of maintenance (sthapakata). Its appearance as
different refers to His act of concealment!05 (vilayakarita). The ap-
pearance of everything as identical with the light [of con-

104. Suddhetara-adhva (lit., course other than the intrinsic)—Suddhdadhva is the
intrinsic or supramundane manifestation; afuddhddhva is the mundane or extrin-
sic manifestation. Sadasiva, Isvara, and Suddhavidya are in the region of
Suddha-adhva or supramundane manifestation. The tattvas from mdya to the five
gross elements are in the region of afuddha-adhvd, the extrinsic course or
mundane manifestation. This has been called asiuddha-addhva or impure course,
because in this there is a sense of bheda or difference. In Suddha-adhva, or the
pure course, there is a sense of abfieda or non-difterence.

105. This is called vilaya, because the real nature of the Self is veiled in this
state.
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sciousness|106 refers to His act of grace (anugrahityta). 1 have
demonstrated how the Lord is always the author of the fivefold act
extensively in Spandasandoha. If this authorship of the fivefold act,
which occurs within one’s own personal experience, is pursued
steadily with firm understanding, it reveals the Lord’s greatness to
the devotee. Those who always ponder over this [fivefold 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 maintains (itydmndtah). Those who do not
ponder this, seeing all objects of experience as essentially different,
remain forever bound.

This is not the only mode of the authorship of the fivefold act.
Another esoteric mode exists apart from this. So he says:

These [five deeds are] manifesting,
relishing, experiencing as self, settling of
the seed, dissolution.

Abhisana rakti vimarsana bijavasthapana
vilapanatastani.

Cc OMMENTARY

107 this is [syntactically] connected with
the viewpoint of the highest end (ma-
hrough the successive function-

He does these fivefold acts;
the previous siitra. From
harthadystya), 108 whatever appears t

106. In the matter of knowledge, the object known i a way becomes one with
amiti (knowledge), divested of the accidents,

the knowing subject. The actual pr _
of the prameya (the known object), will be found to be one with the parmdty (the

knowing subject). ) .

107. Here the fivefold act is described from the point of view of the esoteric
experience of the yogin, in which dabhdsana is systi; vakti is sthiti; Vimarsana is
Sarithdra; bijavasthapana is vilaya; and vilapana is anugraha.

108. Mahdrtha is the esoteric aspect of this system.
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ing [lit. expansion] of the goddess of sight and other [perceptual
functions] is, [so to speak]| emanated (syjyate) [this is abhdsana or
manifesting]. An object being thus emanated (brought forth into
appearance), when [the Self], without closing the eye relishes it for
some time, is maintained [in experience| by the goddess of mainte-
nance. [This relishing of the experience for some time represents
sthiti or maintenance.]| It is withdrawn at the time of vimarsa (vimar-
$ana-samaye), also called a sudden flash of delight (camatkara). 109 [This
knowledge of the object represents sarithara.]110 As Rama has said:

The mountain of manifoldness that cannot be split by others,
even by the thunderbolt of contemplation [samadhi, lit. collected-
ness of consciousness|, is experienced as oneself and thus

destroyed by those who are endowed with the power that accrues
from devotion to you.

However, if during reabsorption or withdrawal [of the experi-
ence of manifoldness or differentiation], it [the object of experience]
generates various satiiskaras (impressions) of doubt inwardly, then it
acquires the state of saritsdra in germinal form. This state is bound to
spring forth into existence again, and thus it superimposes [on the
experient] the state of vilaya (concealment of the real nature of the
Self). On the other hand, if while it [the world that has been reduced
to a germinal form] is being held inwardly, along with anything else
being experienced at that time, it is burned to sameness in the fire of
consciousness, by the process of hathapakalll and by the device of
alarigrasa, 112 then he [the yogin], by bringing about perfection,
enters the state of grace. This kind of authorship of the fivefold act,
though always within reach of everyone, does not becomes manifest

109. Vimarsana or camatkdra is the experience of “Ah! How wonderful!” It is like
the delight of an artistic experience; hence it is called camatkdra, which means an
intuitive flash of artistic experience.

110. The knowledge of the object.is called sarithdra here because the object is
withdrawn. The object as an object disappears and only its knowledge remains.
111. Hathapaka. An object of experience is brought into sameness with the real
essence of the experient in two ways: (1) $anti-praiama and (2) hathapaka
prafama. Prdsama means “reducing completely the world of experience to
oneness with the experient.” This is a slow, gradual process; hathapdka is an
mtense, persistent process.

112. Alarigrasa. Alam means paripiirariipatayd, nis-saniiskaratayi—fully, per-
fectly, when no impression or germ of sassdra, as separate from consciousness,
is allowed to remain; grdsa is grasanam (lit., swallowing). Here it means svar-
masatkaranam—Dbringing it to sameness with the Self.



Pratyabhijiahrdayam 69
without the instruction of a good Guru (spiritual master). One
should, therefore, take to the reverential service of a good Guru so
that this [the experience of the fivefold act] may become manifest to
him.

He, however, who does not acquire the complete knowledge [of
the authorship of the fivefold act], owing to the lack of guidance
from a good Guru, remains deluded by his own powers (Saktis),
since the real nature of each [fakti] is concealed [from him]. There-
fore it is said:

To be a samsarin means being deluded by
one’s own powers, because of the
ignorance of that [authorship of the

fivefold act].
Tad rhaparijiiane svasaktibhir vyamohitata
sarsaritvam.

cCcoOMMENTARY

Tat or “of that” [in the siitra] means the authorship of this fivefold
act, which is always happening; aparijfidne or ignorance means “not
flashing forth” due to the absence of the manifestation of one’s own
power, which becomes effective through the descent of Sakti. [The
rest of the siitra means] acquiring the condition of a satiisarin (tran-
migrant) is due to delusion (vyamohitatvam), [which means| being
nailed by various doubts created by the dastras (scriptural text) and

worldly opinions.
As stated in the excellent Sarvavirabhattaraka:

Through ignorance, people are subject to uncertainty; hence

follow birth and death.
The essence of all mantras!!3 consists of letters or sounds,

[and] the essence of all letters or sounds is Siva.

113. In mantra, man implics manandt (by pondering), and fra implies trayate
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Now, the vaksakti (power of speech) [known as] parall* (su-
preme)—who is identical with the light of consciousness (Siva), who
is of the form of the great mantra that is eternally sounded, who
consists of the consciousness of the perfect “I,” who contains within
herself (who is pregnant with) the whole assemblage of §aktis formed
by the sound beginning with “a” and ending with “ksa”115—brings
into manifestation the sphere of the [limited] subject or experient
through the successive phases of pasyantt,116 madhyama, etc. In this
state [of the limited experient], she conceals her real form as pard and
produces in the empirical subject (mdya-pramatuh) evernew vikalpa
activity'17 every moment, which brings into view objects that are
obscure and particular. She also presents the stage of avikalpal18 as
veiled by the [vikalpa activity], though [the avikalpa state] itself is
quite pure. Under these circumstances, and deluded by the peculiar
Saktis in the form of “ka” and other consonants that are presided over
by Brahmi!!? and other deities, the deluded man helplessly consid-
ers the limited body, pranas, etc. as the Self.

Brahmi and the other deities, in the state of the pasu (bound
soul)}—manifesting emanation and maintenance with respect to dif-

(protects, saves). Mantra, therefore, means “that by pondering which protects,
or saves.” Mantra is a sacred word (or words) which, when properly uttered
and meditated upon, becomes efficacious in all sorts of ways; here, in bringing
about liberation.

114, Paravik. It is citi (consciousness-power), which consists of an inner sound
born of non-mayiya letters. It is ever sounded, ever throbbing. It is the Sva-
tantrya Sakti, the free, unfettered, absolute Will-power, the main glorious
supreme sovercignty of the Divine. It is called para because it is supreme,
perfect. It is called vak because it sounds forth, utters forth, the universe by its
“I-consciousness.” Also see end note 8. (iévara pr. vi., p. 253.)

115. A to kfa includes all the letters of the Devanagari script. These letters,
according to the Saiva philosophy, represent various $aktis.

116. See end note 9.

117. See end note 7. The vikalpa-activity refers to the viksepa aspect of Sakti,
which projects all kinds of differences. The dcchadana, or veiling, refers to the
dvarana aspect of Sakii. It throws a veil over the real nature of the Self, and thus it
conceals the avikalpa stage of the Self In this one sentence, the writer has
referred to both the viksepa and the avarana aspects of Sakti.

118. Avikalpa is the distinctionless consciousness. It is the opposite of vikalpa.
It is mere awareness, without a “this” or “that.” It is turydtita avastha, a stage of
consciousness beyond the turya.

119. Brahm (lit., pertaining to Brahma). The class of letter presided over by
this deity is Ka. The other faktis and their class of letters are: Mahegvari (Ca),
Kaumari (7a), Vaisnavi (Ta), Varahi (Pa), Indrani (Ya), Camunda (Sa), and
Mahalaksmi (A).
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ferences, and withdrawal with respect to non-difference!20—bring
about only limited vikalpas. In the pati (lord) stage, however, these
[deities] manifesting withdrawal with respect to difference and ema-
nation and maintenance with respect to non-difference, gradually,
by reducing the vikalpas, [ultimately] disclose the great avikalpa
stage, which enables one to enter into the blissful bhairava-mudra.121
At this stage, they [the Saktis] cause to appear the pure vikalpa sakti,122
which is deeply merged in consciousness and bliss [and which
enables one to feel like the following]:

He who knows that all this glory [of manifestation] is mine
[belongs to the spirit], who realizes that the entire cosmos is his
Self, possesses mahesatd!23 even when the vikalpas'?* have their

play.

(Isvara-pratyabhijna,
Agamadhikira II, Ahnika, 12th verse.)

Hence the state of a sarsdrin (transmigrant) consists, as ex-
plained above, of the delusion brought about by one’s own Sakfis.

[The above is known as Sfimbhmmpﬁya or the Sambhava tf:Ch—
nique of attaining unity-consciousness. The S&ktopdya or the Sakta

technique follows. ]

Further, the exalted consciousness-power (citi-sakti) known as
Vimesvari, 125 because she emits (projects) the universe and also
because she has to do with the contrary course of sasiisara, displays
herself wholly in the condition of the bound subject (pasu), as the

120. See end note 11.

121. See end note 12. . : - .
122. Suddha (pure) vikalpa—This is the m'k_a.’pa in Whl.C]l thc S_adhaka feels
Sarvo mamayam vibhavah—all this glory of mam_festatlon is of (my) Self; he
identifies himself wich Siva. lt is a total consciousness and the means for
passing into nirvikalpa, or consciousness free from- d.iffcrcntiatious. This 1s
called suddha vikalpa or pure vikalpa, because th_OL_Jgh it is still vikalpa or mental
formulation, it is suddha or pure inasmuch as it is a mental formulation of the
identity of oneself with the Divine.

123. Mahetati— This is an abstract noun form of “Mahesa,” which means the
great Lord (Siva). Mahesata or Miheévarya, therefore, means the power or
status of the great Lord, Siva. It connotes the state in which the soul is perfected
and identified with Mahega, the great Lord or Siva.

124, Vikalpas—See end note 7.

125. Vameévari—The author here states why this sakti is known as vamesvart:
The word vama is connected with the verb vam, which means “to spit out,
emit, eject.” The Sakti is called Vamesvari because she emits or sends forth the
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[empirical] subject in the form of khecari,126 as the inner organ in the
form of gocari, as the outer organ in the form of dikcart, and as
objective existents in the form of bhiicart. Resting in the stage of the
void [concealing the true nature of the Self], she shines forth, having
concealed her highest reality as cid-gagana-cart through the khecart
group. The latter consists of the Sakti of kala, of the nature of limited
doership, etc. She appears, through the gocari group, in the form of
the deity antah-karanal27 (the inner psychic apparatus) whose main
functions are ascertainment of difference (bheda-niscaya); [in its buddhi
aspect| identification [of the Self] with different things (bheda-ab-
himana), and ideation of things as different (bheda-vikalpana); [in its
manas aspect] by concealing her real nature, which consists of the
ascertainment of non-difference, etc. She also appears through the
dikcari group, in the form of the deity of the outer senses whose main
function is perception of difference, by concealing her real nature.
She appears, through the bhiichari group, in the form of knowable
objects that have the nature of differentiated appearances all round,

by concealing the real nature of the Universal Self; and by deluding
the heart of creatures. 128

In the pati stage, however, the dakti manifests herself as
cidgaganacari, whose essence consists of universal doership; as gocart,
whose essence consists of the ascertainment of non-difference; as
dikcari, whose essence consists of the perception of non-difference; as
bhitcart, whose essence consists of [revealing] objects as non-dif-
ferent, like one’s limbs. All of these open up the heart of the pati.

Venerable Damodara, who commands unfeigned respect due to
his innate camatkdra (bliss), also says in the Vimuktakas (independent

universe, out of the Absolute. The word vama also means “left, reverse,
contrary, opposite.” This sakti is called Vamesvari also because while in the
Siva state there is unity-consciousness; in the state of Sarhsara, the contrary or
opposite condition happens (there is difference-consciousness), and also because
everyone considers the body, prdna, etc., to be his Self. This play on the word
vama cannot be retained in the translation.

126. See end note 13.

127. There are three apsects of antahkarapa—buddhi, aharitkara and manas. Bud-
dhi ascertains; ahanikara brings about identification of the Self with the body,
etc., and assimilation of experience with oneself, and manas determines a thing
as this or that.

128. Though cakra means group, assemblage, or wheel, it suggests an array of
forces (like an army) that has to be penetrated before the individual can ascend

to universal consciousness. It is difficult to bring out this subtle suggestion in
translation.
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verses): “Viames$a (Vamesvari), and other goddesses, having their
sphere in the knowing subject [as khecarr], in his inner organ [as
gocarT], in the outer senses [as dikeari], and in objective existences [as
bhiicari], bring about liberation by full knowledge (parijiiana), thus
making him whole (piirna) and bondage by ignorance (ajfiana), thus
making him limited (avacchinna). So, being a sarisarin consists of
being deluded by one’s own Sakfis.

[The anavopaya—the anava-technique of attaining unity-con-
sciousness—follows. |

Again the highest Lord, whose essential nature is consciousness,
has his own unique aisvarya-sakti.12% His essential nature consists of
doership, 130 which is essentally a sphuratta or flashing forth13! of
divine light. When she [aivaryasakti], by concealing her real nature,
causes delusion in the pasu state (the state of a bound soul)—by the
phases of prana, apana, and samana {aktis, 132 by the states of waking,
dream, and deep sleep, and by the kalas133 of the body, pr‘fftm: and
puryastakal3+—then this delusion is the condition of one’s being a
sarisarin (transmigrating from life to life). When, however, she un-
folds the udana-saktil3> that appears in madhyadhama'3¢ as of the

129. Aisvaryasakti is the sovereign power of the Lord. This is also His Sva-
tantrya-sakti, His absolute free Will. » :
130-131. Flashing forth or sphurattd is here another name of prakasa. Diership
or kartytd is another name of vimarsa. Regarding the distinction between prakasa
and vimarsa, see end note 5.
132, See end note 14.

133. Kalds means organs or

world. e )
134. Puryastaka. This is synonomous with sitksmasarira, the vehicle of the

sasiskdras, which is not cast off at death like the sthiila sjﬁrr'm"or the physical
body. Puri means “a city” and astakam means “a group ofelght§ P_’”’Yaﬂﬂkﬂ thus
means the city of the group of eight. This group of eight consists of the five
tanmatras, manas, buddhi, and aharitkara. )
135. Uddna fakti is the akti that appears when prana and apana become equally
balanced. Uddna then becomes active, moves up through the madhya-dhama or
susumnd, and brings about the turya or fourth state of consciousness. .
136. Madhya-dhama is the middle nadi, or susumna. There are two nadis running
parallel to the susumnd. They are not physical but pranic and are known as ida
and pisngala. Prapa flows through the ida and apana through the pingald. Susumna
is a prapic nadi travelling upward inside the spinal column towards the brain.
Normally, just the prana and apana Saktis are active. When, however, through
the practice of yoga, prana and apdna currents arc equilibrated, the susumna nadt
becomes open and the uddna current flows through it, bringing about the turya
state of consciousness.

phases; here, those phases that bind the soul to the
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nature of turyal37 state and vyanasakti,138 whose essence is to pervade
the universe and which appears as of the nature of turyatita,139 and
both of which are a mass of consciousness and bliss, then even in the
embodied state one reaches the stage of patil40 and attains liberation
while still living.

Thus “being deluded by one’s own saktis (powers)” has been
interpreted in three ways.

The cidvat sitral41 (Sttra 9) states that the light of consciousness,
assuming limitation, becomes a sariisarin (an individual migrating
from one conditioned existence to another). Here it has been said,
from a different angle, that it becomes a samisdrin because it is
deluded by its own powers. It may be observed from yet another
angle that one with limited powers [an individual soul]—in spite of
his having prana and other [limitations]—when not deluded by those
powers, becomes, according to the thesis of the sacred tradition, the
Lord [Himself], with a body. In other words, he can be described as
the venerable Siva Himself. As the Agama says:

They are the highest Lord in a veiled form, having entered a
human body.

It has also been said in a commentary 142 on the Pratyabhijiia that:

137. See end note 15.

138. Vyana-fakti—Macrocosmically, it pervades the entire universe, and micro-
cosmically, when the kundalini becomes awakened, it pervades the entire body
and brings about the turydtita condition.

139. Turyatita means transcending the fourth state. It is a state beyond the turya.
Turya is turiya (fourth) in relation to the three states of waking, dream, and deep
sleep; but in turydtita, the above three states disappear as separate states. Hence
when the three states have disappeared, turya can no longer be called turya. It is
called turydtita, in which the turya or fourth state has been transcended. It is a
state where pure consciousness is like an ocean without any agitation what-
soever; it 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. In turya,
manas becomes attenuated; in tirydtita it is dissolved in $akti. When the turya
state becomes fully developed and reaches perfection, it is transformed into
turydtita. In this state, everything appears to the individual as Siva or the Self
140. Pati—This refers to the condition in which the individual soul realizes his
identity with the universal Self or Siva.

141. In Satra 9, the sarisaritva has been described from the metaphysical point
of view; here it has been described microcosmically, both in the individual’s
pasu daa (bound state) and pati dasa (liberated state).

142. It is not clear which Pratyabhijna-tiki is referred to here. Perhaps it may
be the untraced vivsti on the Pratyabhijiia-karikas by Utpalacarya.
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They also attain to perfection who consider the body or even the
Jar, consisting of the thirty-six tattvas (principles), as a form of
Siva.

To reveal the essential truth, the meaning of the above siitra has
been put conversely:

Acquiring the full knowledge of it [the
authorship of the fivefold act of the Self],
citta' (the individual consciousness)
itself, by inward movement, becomes
citi"™ (universal consciousness) by rising
to the status of cetana."”

Tat parijfiane cittam eva antarmukhi-
bhavena cetana padadhyarohat chitih.

CcC OMMENTARY

From the viewpoint of the knowable object, this sutra has been
already discussed in connection with the explanation given for Stiitra
12. From the viewpoint of wording, however, it is being explained
as follows:

After full knowledge of it [the self’s authorship of the fivefold
actl—due to the lack of knowledge being removed, the delusion
caused by one’s own Sakfi (power) having ceased because of the
attainment of svatantrya—the citta [explained in Satra 5] gives up the
limiting tendency of extroversion, becomes introverted, and rises to
the status of cefana. That is, gradually it rises to the status of the
knowing subject, whereby dissolving the aspect of limitation, and

143. Citta means the limited individual consciousness; the psychological status
of the individual.

144. Citi means the universal consciousness, consciousness in its initial, uncon-
ditioned state. It is also known as cit.

145. Cetana in this context means the consciousness of the Self.
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attaining its real nature, it becomes citi. It now enters its highest stage
of cit.

A question arises here. If the nature of cit-Sakti in its highest
aspect cancels [lit. devours] all differences, it should remain so [retain
that nature] even in the maya-sphere [even in its condition of man-
ifestation of the universel—just as the Sun manifests objects even
when it is covered by clouds. [It is the nature of the Sun to manifest
objects, and it does so even when it is covered by clouds. Likewise, if
it is the nature of citi to cancel all difference, it should retain this
nature even when it is covered by maya. Citi is compared to the Sun,
maya is compared to clouds.] Raising this issue, the author replies
below:

The fire of citi, even when it descends to
the (lower) stage, though covered [by
Mayal], partly burns the fuel of the
known [objects].

Citivahnir avarohapade channo’pi matraya
meyendhanarn plusyati.

COMMENTARY

Citi is [here likened to] fire because it devours [assimilates to itself]
the [phenomenal] universe. In its stage of descent in the maya-
pramata [experient conditioned by mdyal, though covered [by maya),
because of its [inherent] freedom, it partly burns, or assimilates into
itself, the fuel of the objects of knowledge, such as blue, yellow, etc.,
This occurs 1n spite of its true nature being veiled, just as fire bufns
fuel even though covered by copious ashes.146 [The sense is that
since the objects of knowledge are assimilated by consciousness to
itself, their difference is annihilated. As knowledge, the objects are

simply part and parcel of consciousness itself.] The intention of

146. The ashes here are compared to maya; citi is compared to fire.
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using the word matra [in part, partly] [in the sitra] is this: Though
devouring [the object of knowledge], it consumes it only in part,
because it again makes it rise by means of the sariiskaras (the impres-
sions of the object left on the mind). That all experients have the
power of devouring [assimilating objects of experience to con-
sciousness] is proved by one’s own experience. As has been [rightly]
said by the revered Utpaladeval47 in his hymns:

Since all the creatures, even Brahmi, Indra, and Visnu, 48 go on
devouring [assimilating], therefore, O God, I adore the universe
that is of your own form.#?

(Siva-stotravali xx.17)

When, however, [the aspirant], by accomplishing the prasara or
going forth of the [divine] senses, adopts the means of the practice of
sarga or emanation [of the objective existence] and, by accomplish-
ing the sarikoca or withdrawal [of the senses], adopts the means of the
practice of sarithara, or withdrawal [of the objective existence], 159
then

In acquiring the [inherent| power of citi,
the aspirant assimilates the universe [0
himself.

Balalabhe vi§vam atmasat karoti.

147. Utpaladeva or Utpalicirya flourished in about 900-950 A.p. This quota-
tion is from his Stotrdvalf in praise of Siva. )

148. The traditional trinity consists of Brahma, Visnu, and Siva. Since, in this
system, Siva is the term most often used for the Absolute, Indra has been
substituted for Siva in the trinity.

149. The idea is that all conscious beings go on devouring or experiencing
objects in various ways—assimilating things into themselves; therefore, “I
adore the universe, which is simply yourself inasmuch as you constantly
assimilate it to yourself.”

150. Here, prasara and sarikoca of the senses are connected successively with
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C OMMENTARY

Citi, by the submergence of the covering of the body, prana, etc.,
and by bringing into prominence her essential nature, by her emer-
gence, is bala or power. As has been said,

Then having resorted to that power, the mantras!5! [acquire the
power and efficiency of the all-knowing, Sival.

Thus when the power [of consciousness| is gained—when one
assumes one’s real nature that has now emerged—one makes the
universe, from the earth to Sadasiva, one’s own. That is, one makes
the universe appear as identical with one’s Self. This has been said by
the ancient teachers in the Kramasiitras in their own characteristic
language:

Just as a fire set ablaze consumes fuel, so should one consume the
objects of sense, which act like fetters.

It would not be right to say, “The all-inclusive role of citi, when
it assimilates to itself the entire universe, is only temporary. How
then can it [the inclusive role| be accepted?” [This objection is not
valid], for the inclusive nature of citi appears as temporary only
because of the emergence and immergence of the body, etc. In
reality, the temporary appearance of the inclusive nature of c¢iti is due
to the emergence of the body, etc. which are brought into manifesta-
tion by the sovereign will of citi herself. This all-inclusive role,
however, is continuously manifesting. Otherwise [if ¢iti were not
continuously manifesting|, even the body would not be manifest
[would not appear as an object of consciousness|. Therefore the
[yogic| practice is recommended to remove the |false] identification
of the experient with the body, etc., not for attaining the status of the
experiencing consciousness that, by its very nature, is always lumi-
nous.

sarga and sarithara of the objective existence. Sasikoca in this context does not
mean contraction or limitation, but closing or withdrawing.
151. This is a quotation from the Spandakarika (11, 10) of Vasugupta. The full

verse 1s translated as: ; &
JETFH g9 HeaT: qaaaauTia:
S STHF T HLOE AfGART 1

“The mantras, having resorted to that power [of ciri] alone, acquire the power
and efficiency of the all-knowing [Siva| and then proceed to carry out their
specific functions, as the senses of the individual [carry out their specific
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This is what the author of the excellent Pratyabhijiia means.
And thus:

When the bliss of cit is attained, one is
stable in the consciousness of identity with
cit, even while the body, etc., are being
experienced. This state is called
Jivanmukti (liberation even while one is
alive).

Cidananda labhe dehadisu cetyamanesvapi.
Cidaikatmya pratipatti dardhyar jivamuktih.

COMMENTARY

When, on the attainment of the bliss of consciousness—on the
attainment of samdvesal32 or the contemplative experience of unity
consciousness in which the entire universe is experienced as identical
with the Self, even in vyutthdna,153 in which the body, prana, blue,
pleasure, etc.154 are experienced like so many coverings—there is
firmness in the consciousness of identity with cit. That is, there 1s a
lasting experience of unity consciousness with cit. This is due to the
force of the [residual| impressions of unity-consciousness | produced|
during contemplation, which are strengthened by the various means
to be propounded. That firmness of consciousness, of identity with
cit, is jivanmukti—liberation of one who is still alive, who still retains

functions by the power of the individual, not by themselves].”

152. Samdveia means samadhi in which there is unity-experience—in which the
entire universe appears as the Self; in which the consciousness of the empirical
Self is completely subordinated and becomes identitied with the consciousness
of Siva.

153. Vyutthana means literally “rising up”—rising up from the condition of
contemplation to everyday normal experience,

154. Deha-prapa-nila-sukhadisi. Deha and prana are examples of the “subject”™ in
whom deha is relatively outer and prana, inner; nilasukhddisi arc cx;\mplc-s of the
“object” of which again nila is outer experience, and sukha is inner experience.
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his vital breaths. In that condition, the fetters [of ignorance] com-
pletely dissolve and one recognizes one’s true nature.
As has been said in the Spandasastra:

He who knows thus [the universe is identical with the Self] and
regards the whole world as a play [of the Divine], being ever
united [with the universal consciousness] is without doubt, liber-
ated even while alive.

(Spandakarikd, Nisyanda I, v. 5)

How is the bliss of cit acquired? In this regard, the sitrakara
(composer of the siitras) says:

S UTRA 17

With the development of the madhya
(center) comes the acquisition of the bliss
of consciousness.

Madhya vikasac cidananda labhah.

COMMENTARY

The exalted sarivit (universal consciousness) is itself the center, as it is
present as the innermost [reality] of all, and inasmuch as the form or
nature of anything is not possible without jts being attached to it as
the ground or support. In spite of this [of its being the innermost
reality and ground of every possible thing], according to the dictum
“at first samvit is transformed into prana,” it conceals its real nature in
the stage of Maya. Accepting the role of prana-saktil55—resting in the
planes of buddhi, body, etc., in descending order—it has followed the
course of the thousand nddis. Even there [at the stage of the individ-
ual embodiment] it remains principally in the form of the madhyama-

155. Prana-sakti here means the primal energy, not pranavayu or the breath of
that name. The transformation of consciousness into prina is a step towards its
progressive materialization. This prana is also known as mahdaprana.
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nadi, 156 whose substratum is Brahman in the form of prana-Sakti,
right from brahmarandhra'57 down to adho vaktra,158 like the central
rib of a palasal3® leaf. [It is called madhyama-nadi or central nadi
because it is the source and the resting place of all functions. Even
with such a construction, its nature remains hidden to the pasius (the
ignorant jivas). When, however, the exalted samvit (consciousness)
being the innermost reality of all forms, the center (madhya), de-
velops by the means described above [the practice!®0 of paricakrtyal
or when the central brahma-nadil6! develops!62 as is to be described,
then, because of that development, there comes the attainment of
the bliss of cit (the universal consciousness). Then comes liberation
while one is alive, as described earlier.

Regarding the method that brings about the development of the
center, it is said:

156. See end note 16. "

157. Brahmarandhra. According to Tantra, there are cakras or centers of prana

located in the prapd-maya-kosa. These are callcc? cakras b_ccausc tl_lcy_ are like a

wheel in appearance. They absorb and c.iismbutc prana or vitality to the

pranamaya-kosa, and through it, to the Pl}YSlCﬂ] body. o
When the higher cakras are fully activated, they impart to ic individual

certain subtle and occult experiences. Their names, togcthr_‘.r with the nearest

physical organs, are: Malidhira (below the genitals), Svadhisthana (above the

genitals), Manipiira (navel), Anihata (heart), Visuddha (throat), Ajni (third

eye), Sahasrira or Brahmarandhra (crown).

158. Adho-vaktra (lit., the lower organ) is the medhra-kanda, which is situated

below the miiladhdra at the root of the rectum.

159. Palaéa is the butea frondosa or the Dhaka tree, as it is otherwise called.

Susumna is compared to the midrib of the paldsa leaf, and nadis springing from it

are compared to the small fine veins joined to the midrib of the paldsa.

160. “When, however, the exalted samvit. . . above.” This refers to the develop-

ment from the Saimbhavopaya and Siktopaya points of view.

161. Brahmanadi is the same as the madhya-nadi or sugumnd.

162. “When the central brahmanadi develops.” This refers to the development

from the dpavopdya point of view.
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S UTRA 18

The means [for the development of the
madhya] are dissolution of vikalpa,
satikoca and vikdsa of Sakti, cutting of the
vahas, the practice [of the contemplation]
of the koti (point, extremity) of the
beginning and the end.

Vikalpa ksaya Sakti sarhkoca vikasa
vahacchedadyanta koti nibhalanadaya
ihopayah.

COMMENTARY

In the unfolding of the central $akti, the dissolution of vikalpa, etc. is
the means. It has already been explained that the unfoldment of
samvid, which forms the center of all, is achieved by following the
authorship of the fivefold process. However, another means is also
being mentioned. There is an easy means by which one can dispense
with all the fetters of rigorous disciplines like pranayama,163
mudrd, 164 bandha,'65 etc. When [an aspirant] keeps his citta (individ-
ual consciousness) concentrated on the samvid or cit (lit. heart], 166
restraining, by the method alluded to, the vikalpas167 that obstruct
staying in one’s real nature, by not thinking of anything whatsoever,
and thus by laying hold of the avikalpa state, he becomes used to
regarding his cit as the [real] knower, untarnished by body, etc. So

163. Prapayama means breath control. Various methods of breath control can
be found in books on yoga,

164. Mudra literally means “seal,” or “mark.” In yoga, it means certain finger
positions practiced in yogic discipline. In a wider sense, it means control of
certain organs and senses that help in concentration: also it means con-
centration—Bhairavi-mudra. See Gherandasarithita, Upadesa 3.

165. Bandha—This is a yogic practice in which certain organs of the body are
contracted or locked.

166. Hrdaya here does not mean the physical heart, but the deepest con-
sciousness. It has been called hydaya because it is the center of reality. It is the
light of consciousness, in which the entire consciousness is rooted. In the
individudal, it is the spiritual center.

167. See end note 7.
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within a short time, he attains absorption into furyal68 and the state
transcending turya (turyatita).169
As has been stated in the [fvara-pratyabhijiia, (IV A.L A., ka, 11):

By giving up vikalpa, and by gnc—pointcdness [of mind], one
gradually reaches the stage of Isvara-ship.

The excellent Spanda also states:

When [mental] agitation would dissolve, then would ensue the
highest stage.
(Spandakarika, Ni. 1, ka. 9)

So also in the Jianagarbha:

When, O mother, men renounce all mental activities and are
poised in a pure state, being free from the bondage of the pursuit
of sense-activitics, then by thy grace is that supreme state realized
at once, which rains down the nectar of undiminished and
unparalleled happiness.

This means has been described first because it is the highest and
because it has been taught in the Pratyabhijiid doctrine. The sarikoca of
Sakti, etc., though not taught in the Pratyabhijna doctrine, have been
mentioned nevertheless, as they belong to the sacred tradition or are
incidentally connected with it. If many means are described, some-
one may enter [the state of samavesa] through any one of them. The
sarikoca of Sakti means the turning in toward the Self, by the process
of withdrawal of that consciousness that is spreading out through the
gates of the senses [towards the objects]. As stated in the first mantra
of Chapter 4 of Kathavalli, belonging to the Atharvaupanisads. 179

The self-existent one pierced the openings [of the senses]
outward,

Hence one looks outward, not within one’s Self.

Some wise man, wishing to taste immortality

With reverted eyes (introspectively)

beholds [lit. beheld] the immanent Self.

168. Tirya (lit., fourth) is the same as turiya. See end notes 9 and 14. It is the
state in which there is pure consciousness of atman, and the sense of difference
disappears. In this Uddna $akti is active.

169. Tiryatita is the state higher than turya. Unity consciousness that began in
turya is consummated in turydtita, in which the whole universe appears as the
_Sf:lf. See I_s'vampmr)fa-bhl_'iﬁﬁ-vimar_x’ini, Vol. II, pp. 246-47. In turyatita, vyana sakti
1s active. See fn. 139.

170. Katha Upanisad really belongs to the black Yajurveda. The original read-
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Or [the sarikoca of the fakti may be| the [sudden] turning back
from all sides of the externally spread sakti, like the contraction of the
limbs of the tortoise, and its withdrawal into the interior when
afraid. As has been said, “It being reverted there is resting in the ever-
present [itman].17! The vikdsa of Sakti hidden within results from
the simultaneous opening of all the sense organs.

The object [of one’s aspiration] is to be seen within, while the

external sight may be kept steady without closing and opening of
the eyelids.

This technique of inner absorption with external expansion of
the senses is known as bhairavimudrad,

As has been said in Kaksyastotra:

Throwing, by will, all the powers, like seeing, etc., simulta-
neously and on all sides, into their respective objects and
remaining [unmoved] within like a golden pillar, you [O Siva]
alone appears as the foundation of the universe.

Kallata, the great scholar, has also said: “That [the development
or vikasa of madhya Sakti] is accomplished by transformation [by
viewing the inward- and outward-going consciousness as the same],
even in the presence of forms. As far as sarikoca and vikdsa of Sakti are
concerned, vikdsa connotes the practice of the condition of expan-
sion and resting of sakti in the stage of the irdhva-kundalini. 172 This is
gradually brought about by restraining the prana between the eye-
brows by means of the power of the subtle prana, which develops

gradually though the regulation of the vibrations in the cavities of
the nose.

ing is icchan (wishing; seeking); the reading here adopted is ashan (eating,
tasting). In this context asnan means “wishing to taste.”

171. There are two states of clear Self-consciousness: santodita and nityodita. 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.

172. Urdhva-Kundalini is the condition where the prana and apdna enter the
susumnd and the kundalini rises. KundalinT is a distinct Sakti that lies folded up in
three and a half valayas or folds in the miilddhdara. When she rises from one three-
fourths of the folds, goes up through the susumna, crosses Lambiki, and picrces
Brahmarandhra, she is known as Urdhva-kundalini; this pervasion of hers is
known as vikdsa or visa. Lambika is the pranic crossroad of four pranic channels,
near the palate. The first two channels are for the flow of prana for all the jivas.
The third channel is the one through which the yogin rises from the miiladhara,
by means of drdhva-kundalini, to Brahmarandhra. The fourth channel is for
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In the state of adhah kundalini,173 whose location is indicated by
the sixth organ of medhrakandal7* after strengthening the prana Sakti,
there is entrance or absorption in its root, tip, and middle. As has
been said in the Vijiana-bhattaraka:

One should throw [concentrate] the delightful citta in the middle
of vahni and visa,175 whether by itself or permeated by vayu
(pranic breath); one would then be joined to the bliss of sexual
union (smarananda).176

(Vijiianabhairava, 68)

Here vahni represents the stage of sarikoca by the process of the
entrance of prapa [in medhra-kanda). The visa locus represents the
stage of vikdsa, by the technique of prasara in accordance with the
etymological explanation of the root “to pervade.”

By “both vdlas” is to be understood prana and apana. One
[apana) is concerned with the left, and the other [pranal is concerned
with the right [nadi or channel of vdyu]; cheda means cessation oOr
pause by the sounding of anacka sounds, 177 like ka, ha, etc., -
wardly, before which, however, they should be stopped in the heart.
As has been said in Jfiana-garbha:

In the heart lotus of one whose mind has been controlled, whose

two nadis (the channels of vayu) [whose flow of vayu in the two
nadis] extending on both sides have been stilled by the rc'str.:amt
brought about by sounding voweless “K” and whose blinding

those accomplished yogins whose pragavdyu rises directly to Brahmarandhra

without having to pass through maladhara.

173. The field of Adhah-kundalini is from Lambiki down to one thrce—fourt}}s
of the folds of kundalini lying folded in the mitladhara. P_rdam goes down in
adhah-kupdalinf from Lambika towards the miiladhara. This is known as sarikoca
or vahni.

174. Sastha-vaktra. The ears, eyes, nose, mouth, and the anus are, in this
system, known as paiica-vaktra or five organs; medhra-kanda, near the root of the
rectum below the mitladhara, is the sastha-vaktra, the sixth organ.

175. See end notes 17 and 18.
176. Smarananda (bliss of sexual union). When the citta can be restrained

between the adhah and iirdhva kundalini in this way, then one has the joy of
sexual union. This is “inverted” kima. Sexual union is external; this union is
internal.

177. Anacka. Aca means a, i, u, 1, |, €, o, ai, au—all the vowels; anacka 1s
sounding ka, ha, etc, without the vowel. The real meaning of the yogic practice
of anacka sounding is to concentrate on any mantra back to the source, where it
1s unuttered.
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darkness has been dispelled, arises that sprout of your knowledge,
This, O [world mother], is adequate to produce paramesa-ship
even in the pau.178

The first point is the heart. The last point is the measure of
twelve [a measure of twelve fingers].179 Nibhalana means exercise or
practice by fixing the mind at the time of the rising of prana and its
coming to an end between these two!80 [between hydaya and dvada-
éanta]. As has been said in Vijiianabhairava (v. 49):

He whose senses are merged (nilinaksah) in the ether of the heart,
who has entered mentally into the center of the heart lotus, who
excludes everything else from consciousness [who is one-
pointed], attains supreme happiness, O Beautiful One. 151

It has also been said in the Vijianabhairava (v. 51):

If one turns one’s mind to dvdadasanta, howsoever and where-
soever, the fluctuation of his mind will diminish every moment,
and in a few days, he will acquire an extraordinary status.

3

The word adi, “et cetera,” refers to the practice of the unmesa
condition. As has been said in the Spanda (Spandakarika N. 3, Ki. 9):
“That is to be known as unmesa;182 one may see it for oneself.”

178. The following points have to be noted. This is in praise of jagadamba—the
world mother: tava (your) refers to “jagadamba.” Anackaka...cchido; vidhrta-
cetasah and daritandhamasah are compounds qualifying “hrdaya-pankajasya.” Vid-
yarikuro is connected with “tava,” or daritandha-tamasah may be taken as qualify-
ing “tava.”

179. Dvadasantah means a measure of twelve fingers; literally, it means the end
of twelve fingers.

180. The prana starts at the point of hydaya (prapollasa), which here means the
center of the diaphram, and ends (visranti) at dvadasanta—a distance of twelve
fingers from it. Apana (vayu) starts from dvadasinta (distance of twelve fingers)
and ceases at hydaya (the center of the diaphram). Nibhalana means fixing the
citta or mind at the start of prana at the heart, and at its cessation at a distance of
twelve fingers from the heart, and at the start of apana from dvddasanta and its
cessation at hrdaya. This is known as Sakti-dvadasanta, or kaundalinf; it is like the
prandpana smiti (pandpana sati) of Buddhist yoga. There is another dvadasanta,
over the crown of the head, which is known as Siva dvadasanta or prakriyanta.
181. “Beautiful one” refers to the devi (the goddess). This is addressed to the
devi. Most of the mystic teachings in this system are in the form of a dialogue
between Siva and the Devi (goddess).

182. Unmesa (lit., unfolding) is a technical term of this yoga. Only half of the
verse has been quoted in the text. The full verse is, Eka-cinta prasaktasya yatal
syad aparodayah, unmesah sa tu vijiicyah svayam tam upalaksayet. This means while
one is engaged in onc thought, and another arises, the mental resting at the
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Under this concept are also summed up the tasting, etc., of
pleasant objects. As it is said in the excellent Vijiianabhairava, (v. 72,

73, and 74):

When one experiences the expansion of the joy of savor
arising from the pleasure of eating and drinking, one should
meditate on the perfect condition of this joy, and then one would
become full of great bliss.

When a yogin mentally becomes one with the incomparable
joy of song and other objects, then of such a concentrated yogin,
there is identity with that [with the incomparable joy], because he
becomes one with it.

Wherever the manas (the individual mind) finds its satisfac-
tion, let it be concentrated on that. In every such case, the true
nature of the highest bliss will shine forth. 183

Similarly, any other bhdvand [meditation] on the Self full of bliss
may be inferred. The words “et cetera” in the siitra refer to methods
such as these for the development of the madhya (center).

From the development of the madhya results the attainment of
the bliss of the spirit. This indeed is the samadhi [at-one-ment] of the
highest yogin, also known as Samavesa, 184 samdpatti, and other such
synonymous terms. For bringing about its permanence [the perma-
nence of samdadhi], the [following] method has been mentioned.

junction point between the two is known as unmesa. The nature of the n}ind is
to pass successively from thought to thought; but if one rests mentally imme-
diately after one thought, just before another arises, one develops the gual;ty of
unmesa. It means resting in the spanda between two thoughts or images—
resting in the consciousness that is the background of both the thought or
images. It is the unfoldment of the creative naturc of the Supreme. This is the
explanation according to S{ikmp(?yﬂ.

According to Sambhavopdya, the emergence of the paramarthika bhava or the
highest Reality, while one is engaged in meditating on the object of one’s
devotion, is known as uniesd.

183. Three methods have been recommended here for rising to the highest
bliss by concentrating on aesthetic enjoyment: (1) asvada-dharapd, concentrat-
ing on the savor of eating and drinking, (2) sabda-dharand, concentrating on the
aesthetic enjoyment of music, and (3) manastusti-dhdarand, concentrating on
whatever pleases the mind .

184. See end note 19.
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SUTRA 19

In vyutthana, which is full of the after-
effects of samadhi, one finds the
attainment of permanent samadhi by
dwelling on one’s identity with cit (the
universal, supreme consciousness) over
and over again.

Samadhi samskaravati vyutthane bhayo bhiiyas
cidaikyamarsan-nityodita samadhi lahhah.

COMMENTARY

A great yogin who has attain Samavesa is still full of the samadhi state,
even during what is considered to be vyutthana.185 In the condition
of vyutthana, he beholds the [entire] mass of entities to be dissolving
in the cit-sky, like a bit of cloud in autumn, 186 reeling joyfully from
the savor of samadhi, like one intoxicated, resorting to introversion

again and again, and meditating on his identity with cit by the
process of nimilana-samadhi.187

As stated in the Krama-sitras,

The sadhaka (the aspirant practicing yogic discipline), [even] while
gazing outward remains in samdvesa by Kramd mudra, 88 which is
characterized by inwardness. Owing to the force of avesa, there
takes place in this first an entrance of consciousness from the
external into the internal, and [then] from the internal into the
external. Thus this mudra-krama is of the nature of both the
external and internal.

185. Vywutthana—Literally “rising.” In yoga, it means coming to normal con-
sciousness after contemplation.

186. This state appears when dehatma-bhiva or the delusion of identity with the
body disappears.

187. Nimilana-samadhi 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 becomes one with cit. This is
real introversion, or antarmukhatd, and leads to full I-consciousness or pir-
nahantd.

188. Krama-mudrd or Mudra-Krama. This is defined in the text itself by the
Krama-sitra. In this, the mind swings alternately between the internal and the
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The meaning of this quotation is as follows: Krama-mudraya, by
krama-mudra; Krama means the succession of the cyclic consciousness
of emanation (systi), maintenance (sthiti), and reabsorption (sarithyti).
Mudrd means mudrayati—the turiyd (fourth) power of consciousness
[consciously] makes one’s own the world-process that [already] rests
in the [highest] Self. Antah-svariipaya means by the essential nature of
the full or perfect “I.” [The entire sentence means: The sadhaka or
aspirant, the yogin of the highest type, becopqes samavista—one who
has realized the unfolding of the highest Sakti—even while extro-
verted, even while he is busying himself with sense-objects. [This
he is able to do] by Krama-mudra, 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 exter-
nal sense-objects into the internal, into the highest cifi plane [the
plane of highest or universal consciousness|—penetration into the
inner, or samdvesa, by the very process of assimilation. Again there
occurs, through the internal—through the realization of the nature of
citisakti by the power of samavesa—a penetration or entrance into the
external or the totality of externalization (vamana). This [pravesa,
penetration or entrance] is [also] a samdvesa of the nature of the
manifestation of the solidification of the essence of cit (universal
consciousness).

His eternally active (nityodita) samavesa, which is external and
internal at the same time, is of the nature of mudra, 18 because (1) 1t
distributes muda—joy—on acount of its being of the nature of the
highest bliss; (2) it dissolves (dravanat) all fetters; (3) it seals up the
universe into the being of the inner furiya (the fourth or highest
consciousness). .

It is also called Krama (succession, cycle) because (1) it causes
emanation, etc., to appear in succession (krama) (2) it itself consists

of their successive appearance (krama).
Now he describes the fruit of the attainment of this samadhi.

external. The internal appears as the universal consciousncss,‘and the external
no longer appears as merely the world, but as the form of Siva or universal
consciousness. Mudrd here is not used in its ordinary sense of certain finger
postures. The sense in which it is used here is given further on in the text itself.
189. Mudrd is etymologically derived in three ways: mudam rati (dadati), that
which gives mud or joy; mum dravayati, that which dissolves mu (bondage);
mudrayati iti, that which seals up [the universe in turiyal.
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S UTRA 20

Then [on the attainment of krama-
mudra], as a result of entering into the
perfect I-consciousness or Self, which is in
essence cit and ananda (consciousness and
bliss) and of the nature of the power of
great mantra, there accrues the attainment
of lordship over one’s group of the deities
of consciousness that brings about all
emanation and reabsorption of the
universe. All this is the nature of Siva.
Tada prakasananda sara mahamantra
viryatmaka puarnahanta vesat sada sarva
sarga sarnhara kari nija samvid devata
cakre$varata praptir bhavatiti sivam.

COMMENTARY

On attaining lasting samadhi, there accrues lordship over the group
of the deities of consciousness.190 The group (cakra) always brings
about every kind of emanation and reabsorption of the universe—
beginning with Kaldgni191 and ending with the last Kala (phase)
[known as $antd kald|—by entering into the natural camatkdra or bliss
of Self-consciousness. Camatkara is of the essence of prakasa and
ananda, sheer compact consciousness and bliss—which is the very
soul of all the mantras (sarvamantra-jivita-bhiita), which is perfect
(piirnd), the highest vimarsa (parabhattarika-riipa).192 This lordship

190. SamVi!-devarri-mkmm—Macrocosmically, the samvit-devatds are the khecari-
cakra, gocari-cakra, dik-cari-cakra, and bhicari-cakra described earlier. Micro-
cosmically, this consists of limited knowership,
and limited objective knowledge.

191. Kalagnyadeh carama-kald-paryantasya—From Rudra, known as kalagni-

bhuvanesa in Nivrttikali—the lowest phase of manifestation—up to the highest

phase known_as s’rh_z!ﬁ-kal'ci. Kala here means phase of manifestation. See the
Chart of Manifestation, p. 97.

192. Para-bhattdrikad here refers to the highest vimarsa. There are three kinds of

internal and external senses,
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accrues to the greatest yogin referred to in this context. Iti Sivam is to
be construed as “all this is [really] the form of Siva;” this is the
conclusion. This being so, then the essence of whatever is cognized
(prameya) is cognition (pramdna). Of this again, the inwardly turned
experients (pramatds), full of self-consciousness, are the essential
truth.

Of these [experients|, sadasiva-iSvaraship is the essence in which
the sense of identification with the limiting adjuncts of body, etc.,
has dissolved and whose body is the whole universe. And the
highest reality of this [sadafiva-isvaraship] is the blissful great Lord
Himself, who is full of camatkaral93 or vimarsa (the bliss of perfect
self-consciousness) of the entire universe, brought about by one-ness
of being194 (eka-sadbhava) with prakasa (the substratum of all man-
ifestation). 195

Nothing can manifest unless it shares [lit. enters| the light [the
source and substratum 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 the state of full jagadananda.19¢ He made the entire VVOF](?I—’
consisting of indicator or word (vacaka) and indicated or object

vimarsa: para, apara, and pardpara. Para is the vimaria of Siva in which tl},cre 1s
abheda or complete non-difference between “1" and “this, “.know_t-:r and
“known;” apara is the vimarsa of anu, or the empirical individual, in which _there
is bheda or difference between “I” and “this,” knower and known; pardpara is the
vimaria or sakti in which there is bhedabheda—the difference between “I” and
“this” is posited and forever transcended. . o
193. Camatkdra is the wonderful joy of creativity. Here it means aham-vimarsa—
the bliss of perfect Self-consciousness, the bliss of the consciousness of the
entire manifestation as “I.” This ahani-vimarsa 1s the result of the fecling of
oneness of being with prakaia (consciousncss—cxistcncc). Regarding prakasa and
Piﬂml'fﬂ, see fn. 20-21. The ultimate 1s p!'ﬁkrﬁﬂ-l)ﬂlldl'fﬂ-lllﬂ)’d. It 1s both the
universe, in its manifested and unmanifested state, and also its permanent
substratum.

194. Eka-sad-bhdva means oneness of being with (prakasa).

195. Ksemarija gives here the ascending stages of reality. The first is samvedya
or prameya, the known. The second is samvedana or pramana, knowledge. The
third is the pramata, the experient who has self-consciousness. The fourth and
deeper stage of reality is that of Sadigiva, whose consciousness is not identitied
with the limiting adjuncts of body, etc., but whose body is the whole universe.
The highest stage of reality 1s Mahesvara, whose consciousness of Self includes
the entire manifestation and is identical with his prakdsa.

196. See end note 20.
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(vacya)—his own by reflection [lit. seizing mentally] on the entire
assemblage of non-mayiya words197 from “a” to “ksa.”

Therefore the extended universe, beginning with [the letter] “a”
which is the nature of the highest “akula”198 up to the letter “ha,”
indicative of the unfolding or expansion of Sakti—“ksa” indicating
only the end of the expansion—that [universe] flashing forth or
vibrating, by virtue of the combination of “a” and “ha” and being
accepted inwardly in the manner of pratyahara,199 rests in the High-
est Reality in the form of bindu,200 indicative of the consciousness of
non-differentiation. Thus this natural vimaréa or inward experience is
of the nature of the congregation of words.

As has been said (by Utpaladeva in Ajada-pramaty-siddhi, v.
22-23):

Resting all objective experience20! within oneself is what is meant
by I-feeling. This “resting” [within onesclf] is called Sovercignty
of Will, primary doership, and lordship because of the cancellation

of all relational consciousness and dependence on anything outside
oneself.

This I-feeling is the stage of great power, for all mantras arise
from and come to rest in it; by its power all activities with an object
are performed.

It has been said in the excellent Spanda (beginning with Span-
dakarika, Nisyanda II, vv. 1-2) “All mantras approaching this power”
and closing with “All these [mantras] are endowed with the nature of
the characteristic mark of Siva.”

The Siva Siitras also state: “By unification with the great lake,202
one acquires the experience of mantra power.”

Here [in this satra] 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

197. See end note 21.

198. Akula: kulam Saktiviti proktam, akulam Siva ucyate (Svacchanda tantra)—kula
is Sakti and akula is Siva. Kula, (total) or the entire manifestation, is Sakti. One
who is not lost in this total (manifestation) is akula, or Siva. The letter Ha.
from the point of view of madtrkd-cakra, is of the nature of Siva.

199. See end note 22.

200. See end note 23.

201. Prakasa here does not mean “the divine light,” but ghatasukhadi-vedya-
praksasya—all objective experience like jar, pleasure, etc.

202. Mahdahrada—the great or deep lake

refers to the Supreme Spiritual
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achievement of that stage (of perfect Self), and by immersing in its
essence the [experience of] body, blue, etc. So that then whatever
appears—the body, pleasure [inner experience], blue [experience of
outer objects], etc., or whatever is known for certain [by buddhi], or
remembered, or thought out [by manas]—becomes the play of citi-
Sakti that 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
maya-sakti, appearing as of this or that nature owing to her assuming
[considering herself] the nature [lit. color] of manifested body, blue,
etc., is considered by the mdyd-subjects [jivas or empirical selves] as
knowledge, ideation, resolution, etc. In reality, however, this citi-
Sakti is one and the same. As has been said (in Iévarapratyabhijia,
Jhanadhikara, VI Ahn. v.1):

That consciousness which is colored [identified] with the succes-
sion of different objects (tat-tat-padamrthakrama) is nothing other
than the great Lord, the highest knower, and of the nature of
successionless, 203 infinite consciousness.

_ So [also] it has been said (in [évarapratyabhijiia, Jianadhikara, V
Ahn. v. 18):

Owing to the mdya sakti of the Lord, she herself, having to do
with different knowables, is called knowledge, ideation, resolu-

tion and by other names.

Thus it is one and the same citi-fakti that appears in various ways
under all conditions. If by means of entry into and firm grip of her
she is attained [as described in Sutra 18], then, by entering into her,
and by the means previously described (successive unfolding and
unfolding of the senses) because of everything being of the nature of
everything else, even in the reabsorption, etc. of everything, what-
ever group of natural consciousness-deities exists (the non-madyiya
group of inner and external senses, which is ever projecting and ever
withdrawing over all this) the highest yogin acquires lordship and
parabhairava-ship [becomes the highest bhairava).

As has been said:

awareness. It has been so called because it is clear, uncovered by anything,

infinite, and profound.
203. Mahesvara would be limited by time, if there is succession in His con-

sciousness. His consciousness is akrama (timeless), ananta (spaceless).
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When one is rooted in the one place—in the Spandatattva consist-
ing of the perfect I-consciousness—then controlling the udbhava
(emanation) and laya (absorption) of it [of the puryastaka or
Siiksmasarira—the subtle body and thereby also of the universe, by
means of unmilana and nimilana samavesa], one acquires the status
of a [real] enjoyer, and then becomes the lord of cakra [of the
group of the sense-deities].

(Spandakarikd, Nisyanda 11, 19)

Here “the one place” [is explained in the following, Span-
dakarika, Nisyanda III.12]

Everything should be deposited into the one place [into the cit-
Sakti).

Ekatra or “one place” should be interpreted as the state of the
general vibration of cit, being of the nature of unmesa.

Then the word tasya204 in the verse cited above is to be under-
stood to mean puryastaka (subtle body), inasmuch as the previous
sutra [in Spanda Karika 11I. 17] begins with “held or bound by
puryastaka (subtle body).” It is not to be interpreted as “in one place,
L.e. gross or subtle body,” as Kallatacarya,295 the author of Vivarana,
has done.

And it has been lauded by me [in the following verse|:

He who has become an independent ruler206 [who is no longer
under the control of the senses] of the citicakra and the great lord,

being served by the group of sense-deities, 207 is a rare being that
excels all.

The word iti in this siitra connotes conclusion. The word Siva
here means that whatever is the body of the above text [whatever has
been said in the text] is Siva, because it is 2 means to the attainment

204, Tasya (of it) as interpreted by the text refers to puryastaka or the subtle
body; a better interpretation, as given by Swénﬁ Laksamaua_]oo, is that it refers
to Sakti-cakra or the group of Saktis, for it is the Sakti-cakra that is responsible for
laya (absorption) and udbhava (emanation).

205. Kallatacarya was the pupil of Vasugupta and wrote a vrtti on the Span-
dasiitras. He flourished in the latter half of the ninth century,

206. Cakravarti has a double meaning here: (1) ruler of the cakra—circle or
group of sense deities, and (2) universal sovereign.

207. When the senses are divinized, they become satnvit-devata-cakra, or ka-
ranesvaris.
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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 in all the phases of waking, dream, and dreamless
sleep, by the body, prana, pleasure, etc., does not recognize his own
citi (consciousness), which is of the nature of the great power 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 fqam
[of the ocean of the nectar of awareness| on all sides, is said to be Siva
Himself in disguise.

This instruction in the truth has been given for those who have
accrued the descent of Sakti wrought by Siva but who, for want of
the discipline of serious study, are unfit for keen arguments and are
thus incapable of understanding the fs’vam-pmryabhy'ﬁ& (the Pratyabhi-
Jj#ia philosophy by Utpaladeval.

The Pratyabhijiiahydaya (The Doctrine of Recognition) 1s con-
cluded.

This work, by the glorious teacher Rajanaka Ksemardja, 1is
dependent on the lotus feet of the glorious Abhinavagupta, the best
among the great venerable Saiva teachers.

May there be welfare (for all)!
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Chart 2. Kalas and Bhuvanas According to Abhinavagupta

5. Santatita

4. Santi Kala

3. Vidya Kala

5. Pratistha Kalz

Yo R

/”_—_———'

: . is divided i = .
The whole manifestation ** d dinto gye Kalds or phases. The
lowest is:

the first Kala, is formcd mainly of prthet tattva
of existence. The Jowest of these is called
his bhuvana thy, Ksemaraja refers to in

1. NIVRTTI-KALA,
and has 16 bhuvanas or plancs
Kalagni rudra-bhuvana. It is t
Kalagnyadeh.

2. prATISTHA KALA. T
lowest. It consists of 23 faf!

contains 56 bhuvanas. : .
2. il iR, "This third Kala contains seven fattvas, from purusa
rands.

his 15 the second Kgld counting from the
vas, from jala-taprpa to praketi tattva, and

tattva to mdya tattva, and 28 bt i _
4. ¢AnNTA KALA. This fourth Kala contains three tattvas—Suddha

Vidya, Isvara, and Sadagiva—and 18 bhuvanas. ;

5. §AnTATiTA KALA. This fifth Kald is comprised of only Siva and
Sakti tattvas and has no bhuvana.

Parama Siva transcends all Kalds. The total bhuvanas (16 +56+
28+ 18) is 118.







END NOTES

1. Recognition. This doctrine teaches that the individual self (nara or
iva) is identical with the Universal Self (Siva). He has forgotten his Real
Self, due to the limitations of his psychophysical mechanism. The Saiva
doctrine of Kashmir is called Pratyabhijiia-dariana, or The Doctrine of
Recognition, because it brings home to the individual this truth: once he
recognizes his Real Self, he will be free from his ego—the product of his
identification with his psycho-physical mechanism. Thus he will realize
that his Real Self is identical with the Universal Self. Iivara-pratyabhijia-
vimarsini by Abhinavagupta gives the following exposition of Pratyabhifiia:

SATHTATRTTEAR {H ThTe: Seafasr | Sy gfa—areat-
awmEl fg 7 srqaeEistafroaysnrear o, 7 § aT~ermdafafses

2 e e

59 fawfeuq g7 @teay 3fq gead | v T—wEsTERHEIEEET-
qifewt, ¥ waw da@-fa wfgeama afagesm aqgft e,
AHSTT UAEgA TA qEETE FOH AT, Al SHIRHAT 1
e qERfeEETEER  aftwefuenfats W sater—sfa

Hafgaa | it sfeggroragrammmamETfafeagmieeasg
vy, wfy wrrafagdg aofeeasy s 91f, 0 ' |
frisgy—afa’ (p. {’-%0)

“Prati” means pmrfp-mlr—thougll known, now appearing as forgotten
through delusion. “Abhi” means facing, close at hand. “Jna” means
illumination or knowledge. So Pratyabhijida means re-cognition of the
real Self. “Pratipam” implies that it is not that the consciousness of Self
has not been a fact of experience before—for the Self is a light that can
never be cxringuishcd—but that, as will be explained, through its own
Power, it appears to be extinguished or limited. Recognition (Pratyabhi-
jiid) is the unification of what appeared before with what appears now, as
in the judgement “This 15 the same Caitra.” It 1s a cognition by recollec-
tion, referring to what is directly present.
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In ordinary life also, recognition is the unification of experiences at the
time of a subsequent appearance of one who was known before. This can
be either in general or specific terms, such as “the son of so and so, of such
and such qualities and description,” or like “so and so has been recognized
by the king.”

Here also, with the knowledge of the Lord, as one who has perfect
power, acquired through the well-known Puranas, Siddhanta Agama,
inference, etc. and the immediate experience of one'’s Self, re-cognition
arises. Through the unification of the two, one experiences “Certainly, [
am that very Lord.”

This system is also known as Trika dar§ana—the system of the triad:

(1) Nara, the bound soul (2) Sakd, the divine power, and (3) Siva, the
lord who releases the bound soul. This is a mystic philosophy, describing
all three of these conditions.

Itis also called Spandaiastra, or the system of vibration, because it is to
the vibrating energy or Sakti of Siva that the world-process owes its
existence.

2. Siva. This word is derived from the root i (to lie), and from the
root §vi (to cut asunder). Both meanings are implied in Siva: (1) the one
“in whom all things (all objects and subjects) lie or rest,” and (2) the one
who cuts asunder (syati papam iti Sivah) all sins. Siva is thus both the
fundamental 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 soteriological point of view.

In addition to Pratyabhijiid, Trika, and Spanda, this system is also
known as Saiva-daréana or Bhairava-darana—the system positing Siva as
the all-of-reality-and-good. As this system is non-dual, it is sometimes
called Kashmirian Saiva philosophy to distinguish it from the dual Saiva
philosophy of the South.

3. Paficakrtya or the five acts brought about by Siva are:

(1) Srsti—letting go; casting out of oneself. The usual translation,
“creation,” is misleading because it implies that the creator acts upon an
external material, and thus brings about the world-process. Srsti is dcrivcd
from the root srj, which means “to let go,” “to pour forth,” “to cast out.’
This implies that the world process is already implicitly contained in Siva;
he merely lets it go or casts it out of himself, According to Saivism, the
world is not a creation, but an emanation; it is a theophany. (2) Sthiti—
maintenance (of the world-process). (3) Sasithara or Samhypti—withdrawal
or reabsorption. It does not mean destruction. There is no destruction of
the world; it is only reabsorbed by Siva for a time, Destruction is only a
metaphorical and secondary sense of sarithdra. (4) Vilaya or pidhina—
concealment of the real nature of the Self. (5) Anugraha—grace. These five
krtyas 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
cycle is called a kalpa. There is no end to the world-process; the cosmic
process is repeated from eternity to eternity.

LI
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Anugraha is the act of grace by which Siva brings about the liberation
of man. The first four kptyas are cosmological, the last is soteriological.
The five krtyas are not an artificial mixture of two standpoints—one
cosmological and the other soteriological. Rather anugraha is the raison
d’etre of the first four kytyas; it is that for the sake of which the first four
krtyas come into play. It expresses the abounding love of Siva.

4. Sadasivadeh bhiimyantasya—from Sadasiva down to the earth. Ac-
cording to this system, there are thirty-six tattvas or principles. These are
divisible into: (1) the Suddha adhva, the pure or the supramundane way or
course and (2) the Asuddha adhva or the impure, the mundane way or
course. Suddha adhva is that which is above Mayd, in which there is no
difference between the knower and the known. Asuddha adhva is that in
which difference begins right up to the earth. The thirty-six tattvas are
given below in descending order from Siva, the Supreme principle:

Above Manifestation

1. Siva, the Highest Principle or universal consciousness. In this, cif or
consciousness is predominant.

2. Sakti is Siva’s inseparable conscious energy. In this, ananda or bliss
is predominant.

These two fattvas are the source of all manifestation, and so they are
above manifestation.

Supramudane Manifestation or Suddha adhva

3. Saddsiva, the ever benevolent. In this fattva, ahanta or [-con-
sciousness and icchd or Will are predominant. Idamta or this-consciousness
(world-consciousness) is not so prominent. It is also called sadakhya tattva,
for in this state there is the first notion of “being” (sat dkhya yatah). It is the
incipient world-experience. The world is indistinct at this stage. The
consciousness of this state is Aham idam—"1 am this.” There is no distinc-
tion between “I” (the Divine Experient) and “this” (the universe). This is a
state of perfect identity.

4. Ifvara, the Lord. In this, both I-consciousness and world-con-
sciousness are equally prominent, and jiidna or knowledge is predominant.
The consciousness of this state is Idan aham—"This is 1,” the universe is I.
The universe has come distinctly into consciousness but is still identical
with the Divine Self This is a state of abheda, or non-difference between
the “I” or Self and “this,” or the universe.

5. Vidya, Suddhavidyd, or Sadvidya is pure, unlimited knowledge.
Here the consciousness is Aham idam ca—"1 am I and also this (universe).”
This state is one of bhedabheda—the universe is a distinct object to con-
sciousness, yet its distinction is overcome in Self-consciousness. It appears
only as an aspect of the Self. This is a state of “identity in difference.” Kriyd
or action is predominant here.

The first five—from Siva to Sadvidyi—are called Suddha adhvd, be-
cause the object is perceived as a part of the subject to this state; there is no
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veiling of the Self so far. These five tattvas represent the universal aspect of
consciousness.

Mundane Manifestation or A$uddha adhva

6. Maya, the universally formative or limiting principle. Sometimes
this is not included in the kasicukas, as it is a principle that gives rise to

them. Maya veils the real Self and brings about the consciousness of
difference and plurality.

The Five Coverings (Kaficukas) of Maya

7. Kala, limitation with respect to authorship or efficacy.

8. Vidya, limitation with respect to knowledge.

9. Rdaga, limitation of fullness, giving rise to desires for various ob-
jects (I could enjoy this, I could own that, etc.)

10. Kala, limitation of eternity, giving rise to division of past, present,
and future.

11. Niyati, limitation of freedom, giving rise to limitation of space
and cause.

12. Purusa, when the Divine, by his Miya, veils His real Self and
accepts the status of a limited experient, he is known as Purusa, At this
stage, the Sarvakartytva or omnipotence of the Divine is reduced to kald or
limited authorship: His sarvajiiatva or omniscience is reduced to vidyd or
limited knowledge; His piirnatva or all-fulfillment is reduced to rdga, or
desire; His nityatva or eternity is reduced to kdla, or time-division: His
vydpakatva or all-pervasiveness is reduced to cause and effect relationship.

The principles from Kald to Niyati are generally known as the five
kaficukas or coverings, veils of Miya put on by the divine.

13. Prakrti, the root or matrix of objectivity from Buddhi down to
carth.

14. Buddhi, the ascertaining intelligence.
15. Ahasikara, the ego-making principle.
16. Manas, the conceptive consciousness,

17-21. The five jianamendriyas or organs of perception (audition,
touch, vision, taste, and smell).

22-26. The five organs of action (karmendriyas)

27-31. The five tanmatras—the undifferentiated origins of the five
perceptions.

32-36. The five mahdbhiitas; the gross elements—akdsa (ether), vayu
(air), agni (fire), dpas (water), and bhiimi (carth).

5. Vimarsa. The root mgs means to touch: vimré means to touch

mentally. It is a highly technical term of this system. Paramasiva, the
ultimate reality, is not only prakdia or luminous consciousness, but also
vimarfa—conscious of its consciousness. Vimaréa is Self-consciousness or
pure I-consciousness of the highest Reality. It is this vimaria or sclf-
consciousness of reality that brings about the emergence of the universe
(srsti), its manifestation (sthiti,) and its withdrawal (sarizhara) into it again as
identical with its joy of pure I-consciousness. Vimaréa assumes three mo-
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ments: going out of itself (srsti), maintaining its continued existence (sthiti),
and then returning to itself (sawihara).

lha khalu paramesvarah prakasioma; prakasasca vimarsa-svabhavah;
vimar§o nima vi§vakirena, viSvaprakddanena, viSvasarhharanena ca
akrtrimaham iti visphuranam.

Parapravesika, pp. 1-2, Kashmir Sanskrit Series

The entire universe is already contained in the highest consciousness
or the highest Self, just as the variegated plumage of the peacock is
contained in the plasma of its egg (mayirandarasa-nydyena). Vimarsa is the
positing of this Self, which leads to manifestation.

6. Sadasiva tattva may be said to be the first principle of manifestation.
Out of the Siva-sakti state emerges Saddfiva tattva, where consciousness is
of the form, “I am this.” “This” (idantd) here refers to the total universe. “I”
(ahanta) refers to the Divine Experient. It is the absolute or universal [. The
first consciousness of the absolute in manifestation is, “I am this.” The
“this” (idantd) or the entire universe is already implicitly contained in the
absolute consciousness, but when it begins to posit the “I” as the “this,” the
“this” becomes the first glimmer of the universe to be. In this stage of
consciousness, the “this” aspect is in germinal form; it is dominated by the
“I” aspect (ahantdcchadita-asphuta-idantamayam), where the viiva or universe
is both different and non-different (pardpara riipam) from Sadasiva. In this
stage, Iccha or Will is predominant. In the consciousness “I am this,”
existence or being is clearly posited; hence this principle is also known as
sadakhya-tattva. The system now starts giving a hierarchy of individual
experients, Corresponding to the universal experient or Sadasiva is the
individual (mystic) experient, Mantramahe$vara, who has realized Sadasiva
tattva and whose experience is, therefore, of the form—"T am this.” The
whole universe is identified with his Self. See end note 4 for a discussion of
the thirty-six rattvas.

7. Vikalpa means difference of perception; an idea as different from
other ideas; differentiation. Vikalpanam (visesena vividhena kalpanam) means
ideating a “this” as different from “that;” the differentiation-making ac-
tivity of the mind. Vikalpa is the nature of the individual mind (citra) which
differentiates between one thing and another. Compare the vivrti of
Yogarija in verse 11 of Paramdrthasara of Abhinavagupta: Vikalpo hi any-
apoha-laksapo’dvayam ghataghata-riipam aksipan, aghatat vyavacchinnam ghatam
niscinoti (p. 33): vikalpa is of the nature of differentiating one thing from
another. For instance, dividing an experience into jar and non-jar, it marks
out the jar from the non-jar, and thus ascertains it as a jar. In the Yoga Siitra
of Patanjali (Samiadhi-Pada, 9), vikalpa means a mere fancy, which has no
foundation in reality. That is not the meaning here.

The objector is driving at this: The nature of the individual mind is
differentiation-making, knowing “this” as different from “that,” whereas
Siva or the Universal Consciousness is free of all vikalpas or differentiating
ideas. How then can you call the individual experient non-different from
Siva, so long as the differentiation-making mind of the individual lasts?
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8. Mala means dust, dirt, impurity, taint; dross. Dross is the best
English equivalent. Mala is what conceals and limits the pure gold of
divine consciousness. It is of three forms: anava mala, mayiya mala, and
karma mala. In this system, mala means those cosmic and individualistic
limiting conditions that hamper the free expression of the spirit.

Anava mala is the mila-mala, the primal limiting condition, which
reduces the universal consciousness to an anu, a small, limited entity. Itis a
cosmic limiting condition over which the individual has no control. Duc to
it, the jiva (individual soul) considers himself apiirna, 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. The
anava mala is brought about in two ways. Bodha or knowledge loses its
svatantrya or unimpeded power, and svdtantrya or Sakti loses its bodha or
inherent knowledge.

Mayiyamala is the limiting condition brought about by mayd that gives
to the soul its gross and subtle body. It is also cosmic. It is bhinna-vedya-
pratha—that which brings about the consciousness of difference, owing to
the differing, limiting adjuncts of the bodies.

Karma-mala is the vdsanas or impressions of actions done by the
JAdnendriyas and karmendriyas under the influence of antahkarana. It is the
force of these vdsands that carries the jiva from one life to another.

It may be noted that Vijnanikala has only anava mala; Pralayakala has
tWo—anava and mdyiya mala; and Sakala has all three—dpaca, mdyiya, and
karma mala.

9. Sabda-brahman. The philosophy of Vyikarana considers the Abso-
lute or Highest Reality as “Sabda-brahman.” Sabda (word) 1s to them
consciousness itself, whereas thought and word are the same and are not
yet distinguished. Brahman is the external word from which emanates
everything. According to the Trika system, the universe of objects, and so
also of thoughts and words, is always potentially in Parama Siva. This is
the stage of the Paravak—the highest word, which is yet unmanifest. The
next stage is that of Pasyant, which is the divine view of the universe in its
undifferentiated form, far beyond human experience. Ksemaraja means to
say that the grammarians go only as far as Pasyanti, which is confined to
the stage of Sadasiva but not up to Parivik, which refers to the stage of
Parama Siva. After Pasyanti, comes Madhyama, which marks the next
stage of the manifestation of the universe from undifferentiated mass to
differentiated particulars. Madhyama (lit. the middle onc) 1s thus a link
between Pasyanti, the vision of the undifferentiated universe, and Vaikhari,
the stage of differentiated particulars, the stage of empirical thought and
speech. Itis word in a subtle form in the mind, or antafikarana. In Vaikhari,
the “word™ appears separately from “thought” and “object.”

10. Tiriya or the fourth state of consciousness. In Sarnskrta, catur
means “four.” When the iyar suffix is added to catur, ca is dropped and the
“t” of fyat suffix is dropped, and thus the word becomes turiya, which
means “fourth.” Every man’s consciousness is in three states: jagrat (wak-
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ing), svapna (dreaming), susupti (deep sleep). These states are mutually
exclusive. When a man is in one state, he does not have access to the
others. Tiriya is the witnessing consciousness of these three states. The
ego, limited by body, prana, and manas, has no experience of turiya,
although it is always present as the background of all three states. Only
when avidya (the primal ignorance) is removed does man have the experi-
ence of turiya consciousness. Microcosmically, the fourth state holds to-
gether the other three. Macrocosmically, the fourth state holds together the
three kytyas (srsti, sthiti, and saiithara). Srsti-sthiti-sarithara-melana-riipa iyam
turiyd: Just as a string holds together various flowers in a garland, so it
holds together the other three forms of éxperiences 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 tniyd, the sense of difference disappears.

Tiriyd has been described as piirnd (full), from the point of view of
sarithdra or withdrawal, because in that condition she has withdrawn all that
had emanated from her: kréa or emaciated, from the point of view of
udvamana or emanation, because in that condition she is letting go the
entities that she had held in her. So Turlya may be said to be ubhaya-ripa—
both full and emaciated. In the highest sense, however, she is anubhaydtma,
beyond the conditions of fullness and emaciation.

11. Pasu and Pati Stages. The idea is that so long as the soul is in_ the
pasu (bound) stage, the Sakti-cakras (the Sakris with their differentiation-
making hosts) cause systi and sthiti to appear—the emanation and mainte-
nance of bheda or difference only, and sarithdra or complete disappearance _OF
abheda or non-difference or oneness. At this stage, consclousness of dif-
ference is created and maintained, and consciousness of oneness i1s com-
pletely withdrawn. At the pati stage, when bondage of the soul dissolves,
the reverse of the previous condition happens. Here the daktis bring about
systi and sthiti, emanation and maintenance of abheda, non-difference or
oneness of all, and sarithdra or complete withdrawal of bheda or diffcrcncc.
The pati stage is of two kinds: (1) anadisiddha, eternally present as n ic
case of Siva and (2) }’bgj-dafé,—tlmt which appears at the stage of yogin.
Pati-dasa here means the latter.

It should be borne in mind that at the pati stage, the cakras (the
diffcrcntiation—making hosts) of the saktis dissolve, and the saktis begin to
function in their pure state. In the pasu stage, these are called khecart cakra,
gocari cakra, dikcari cakra and bhiicari cakra, but in the pati stage, these are
called simply cidgaganacari or lehecart, gocari, dikcart, and bhiicar respectively.

12. Bhairava-mudrd has been defined thus:

TJeaeredl) afgg efaRutragaton: |
= qr SR gaaAy AT 0

This is kind of psychophysical condition brought about by the follow-
ing practice:
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Attention should be turned inwards; the gaze should be turned outwards,
without the blinking of the eyes. This is the mudrd pertaining to Bhairava,
kept secret in all the Tantras.

13. Khechari. Khechari, gocari, dikeari and bhiicari are only subspecies of
Vamesvari éakti. Khecari is connected with the pramata, the empirical
subject, the limited experient; gocar? is connected with his antahkarana, the
inner psychic apparatus; dikcari is connected with the bahiskarana, the outer
sense; bhiicari is connected with the bhdvas, existents or outer objects. These
fakti-cakras indicate the processes of the objectification of the universal
consciousness. By khecari cakra, one is reduced from the position of an all-
knowing consciousness to that of a limited experient; by gocari cakra, he
becomes endowed with an inner psychic apparatus; by dikcar? cakra, he is
endowed with outer senses; by bhiicar? cakra, he becomes confined to bhdvas
or external objects.

Khecari is one that moves in kha or dkdsa. Kha or dkdsa is here a symbol
of consciousness. The Sakti is called khecari because her sphere is kha, or
consciousness. Gocarl is so called because her sphere is the inner psychic
apparatus. The sariskrta word go indicates movement, and thus the terms
light-rays, cow, senses are known as “go,” because they are all connected
with movement. The antahkarana is the seat of the scnses and sets them in
motion; it is the dynamic apparatus of the spirit par excellence. Hence it is
said to be the sphere of gocari. Dikcari is literally the Sakti that moves in dik
or space. The outer senses have to do with the consciousness of space.
Hence the outer senses are said to be the sphere of dikcari. The word bhii in
bhiicar? means “existence” (world). Hence existent objects are the sphere of
bhiicari Sakti. The empirical individual experient, his psycho-physical
powers, and his objects of experience have all been described here as
expressions of various Sakti-cakras.

14. Prana, apana, samana Saktis. There are five pranas—prana, apana,
samana, udana, and vyana. These are, however, vayus or vital airs. Pranas are
the vayus that carry out the functions of vegetative life. They are distinct
from the body. Like vitalism, Indian philosophy maintains that life is
something different from mere matter. Life is maintained by various
prapas. Breath is the most palpable and concrete expression of prana. The
five pranas are divided according to various functions: Roughly, prapa is the
vital vayu that goes out, apana is the vital vayu that goes in downward
toward the anus. Samadna is the vital vayu that is said to be located on the
interior of the body. It helps in assimilation, etc., hence it is known as
samana. Vyana means “going in all directions.” It is everywhere in the
body. Uddna means “going upward.” Here the word fakti has been used,
not vdyu. The various vdyus are the functions of the various sakfis of the
same name. By means of prana, apana, and samdna saktis, one becomes a
bound soul (pasi); by means of udana and vydna saktis, one is freed; one
becomes a pati.

15. Tirya literally means the fourth (see fn. 139). Normally man’s
waking consciousness functions only in three states: walking (jdgrat,)
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dreaming (svapna,) and dreamless sleep (susupti.) When udana akti becomes
active in the madhya-dhama or susumnd, 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 waking condition, the body, prana, manas, and senses are active.
In the dreaming condition, only prana and manas are active. In the state of
deep sleep, even the manas stops functioning, and atman or pure con-
sciousness is in association with mere void. In the turya or fourth state, the
atman is detached from these limitations and remains pure consciousness
and bliss (cidanandaghana). Our waking, dream, and deep sleep states are
exclusive of each other; when we are in one state, we are not aware of the
other two states. But turya is integral awareness—it is always aware or
conscious of all the three states; it is not cut off from any of them. When
turya awareness is established, the habit of manas—of knowing things in
parts or fragments, of departmentalized awareness—is reduced. Tirya is a
consciousness that is aware of all the three states: walking, dream, and deep
sleep. It is not under the influence of mayd, which brings about a sense of
difference. Though piercing all the three states, the furya is unaffected by
them, for it is completely free from any impressions of subject-object
duality, being pure consciousness and bliss. See Yogardja’s commentary on
Verse 35 of the Paramarthasdra:

Tivrtyam grah ya-grihaka-ksobha-pralayasariiskdra-pariksayat Jjiianagha-

napraka-sanandamiirti; )
Atah tadantahsthamapi tabhyo ‘vastha-bhyah cinmayataya samuttirnatvat
“param” anyat-iti. (p. 80)

16. Madhya. From the point of view of Sambhu or Siva, madhya is the
universal consciousness that is the mnermost or central reality of all
existence; it is the pure I-consciousness of $iva. From the point of view of
Sakd, it is jiiana-kriyd—the spiritual urge that expresses itself in knowlege
and action. From the point of view of anu or the individual, it is the
madhya-nads that lies between idd and pirigald nadis. The word nadiis derived
from the root nad (bhrans)—to fall, drop. That through which something
drops or flows is nadi. The nadis are subtle channels of pranic energy.
Madhya or madhyama nadt is so called because it is centrally situated. It is
also called susumnd. The derivation of the word susumna is somewhat
uncertain. Acéording to Sabdakalpadruma, su s ityavyaktasbdam mndyati—
that which repeats the indistinct sound su s may be its derivation.

Susumnd is situated on the interior of the cerebro-spinal axis or Meru-
danda. It extends from the Miladhara to the Sahasrara. Within the “fiery
red” Timasika, Susumni is the lustrous Rajasika Vajra or Vajrini Nadr;
within the Vajrini is the pale Sattvika Citra or Citrini. The interior of the
Citrini is called Brahma-nadi. Susumna is said to be fire-like (vahnisvariipa),
Vajrini is said to be sun-like (siryasvariipa); Citrini is said to be moon-like
(candrasvariipa). The opening at the end of the Citripi nadi is called
Brahmadvara. It is through this that Kundalini rises.
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Ida and Pingala nadr are outside susumnd and run parallel over it. I1di is
on the left and Pingald on the right. They are curved like a bow. These
three (Ida, Pingald, and Susumna) join at the Ajia cakra, which is known
as Triven1 or the confluence of the three.

Some have taken nadis and cakras to mean nerve and ganglia. They are
not physical constituents. They are constituents of the prapmaya-kosa, the
vital sheath in the siksma Sarira (the subtle body). Their impact in the
physical body is felt through the nerves and the ganglia. The cakras are the
scats of fakti.

17. Vahni-visa. Vahni refers to adhah-kundalint and visa to trdhva-kun-
dalini. The entrance into the adhah-kundalint is sankoca or vahni; rising into
itrdhva-kundalini is vikasa or visa. Vahni is symbolic of prana vayu and visa of
apana vayw. When prana enters the susumnd and goes down mto adhali-
kundalint or miiladhara, then this condition is known as valni. Entering mto
the full portion of the root and half of the middle of adhah-kundaling is
known as vahni or saiikoca. Vahni is derived from the root vali—to carry.
Since prana is carried down to the miiladhara in this state, it is called vahni.
In Sanskrit, vahni means “fire.” In this sense also, the root meaning of vah
(to carry) is implied. Fire is called vahni because it carries the oblations to
the devas (gods). The avesa, or entering into the remaining half of the
madhya, or middle and ful] portion of the agra or tip of the adhah-kundalint
right up to the lowest spot of dirdhva-kundalini, is known as visa.

The word visa does not mean poison here. It is derived from the root
vis, “to pervade.” Visa, therefore, refers to prasara or vikdsa. Poison is also
called visa because it pervades the whole body.

What is meant to be conveyed is that when the prana and apana enter
the susumnd, the citta or individual consciousncss should be stopped or
suspended between the vahni and visa; in other words, between the adhah-
kundalint and the irdhva-kundalin,

Vayupiirna (full of vayu) means that the citta should be restrained in
such a way that vayu may pass out neither through the nostrils nor through
the male organ and the anus. Citta and vayu arc interconnected. Restraint
of one brings about restraint of the other.

18. Development of Madhya. Perfection is accomplished by the de-
velopment of “madhya,” which, in the case of anu or the individual jiva,
means the development of prana-sakti in the susunmng. One way to develop
madhya is through the saikoca and vikdsa of the akii. The literal translation
of sarikoca and vikdsa hardly do justice to the yogic practice indicated by
these. Sarikoca connotes the following discipline: Even while the mind is
going forth towards external objects through the senses, even while the
senses are actively functioning in grasping form, color, sound, smell, ctc.,
attention 1s withdrawn from them and turned towards the inner reality, which
is the source and background of all activity.

Vikdsa means concentration on the inner reality even while the sense
organs arc quite open, as in the practice of bhairavi mudrd. Sarikoca implics
withdrawal of attention from external objects; vikasa implics concentration of
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attention on the inner consciousness and not allowing it to go out at all, even when
the eyes, ears, etc., are open to their respective objects. It means remaining
steady within, like a golden pillar, even while the senses are directed
towards their objects.

Sarikoca and vikdsa have to be further developed by the technique of
prasara-visranti, at the level of drdhva-kupdalint. Prasara is, here, practically
synonymous with vikdsa and visranti with sarikoca. The yogin develops the
prana-sakti in the suswmnd and, by restraining it between the eye-brows, he
attains to frdhva-kundalini level. Here he practices prasaravisranti.

This practice of sarikoca and vikdsa has to be developed in adhal-
kundalini also. Entering completely into the root and half of the middle of
adhah-kundalini is known as sarikoca or vahni, and entering into the remain-
ing half and wholly into the tip of the adhah-kundalint, right up to the
position where the iirdhva-kundalini ends, is known as vikdsa, visa, or
ummnilana samadhi.

19. Samaveia. For the meaning of samdvesa, sce Abhinavagupta:

AN RAAAET  TAZI (TSI |
TRAEIAT AFAIRTT=RFRA AT |

—Tantraloka 1, 173

Avesa or Samdvesa means the merging and identity of the helplcss,
limited self with the supreme Siva, who is at one with the primal Sakti.
Samdvesa means subordinating one’s limited nature and acquiring the
nature of the Supreme.

20. Jagadananda 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. Compare the following verses of Abhinavagupta:

-

g Fisfa sgg=est Arfeq afggaa: #6 |

FeATgaatafa qTHad feag

3 -~
TATIE WTEATENT 7 AT FIT Fh: |
= 5
a9 TRAEAEH TEf=arT |
A ~
— Tantraloka, v. 50-51

That in which there is no division or limitation, for it flashes forth all
round; in which the consciousness is intact—in which consciousness alone
expresses itself, whether as knower, means of knowlcdgc, or as known;
that which increases and expands by the nectar of divine joy, of absolute

sovereignty in which there is no need for imagination or meditation.
Sambhu told me that that was jagadananda.

The commentator says:

s ot fGEs ey g gawfa
SrErRweaar=ay |
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That is jagadananda where the universe appears as a visible form of the
bliss of the Self. Sambhu, referred to in the above verse, was the chief
guru of Abhinavagupta in the Trika system.

21. Non-Mayaya Words. According to Tantra, there is a correspon-
dence between the pard-sakti, the ultimate divine creative power which
brings about the sum total of all objects, and the pardvak which is the
ultimate divine word, the source of the sum total of words. By means of
mantras, which consist of words or letters, one can establish contact with
the various Saktis. Every word is a vdcaka or indicator, and every object is
vdcya or the indicated. The vdcya or object is nothing but the intent of the
divine word made visible.

The divine words or letters are, however, amdyiya—out of the scope of
maya. Words are of two kinds: mdyiya (pertaining to mdya) and amayrya
(not pertaining to maya). Mayiya words are those upon which meaning is
imposed by convention; they are vikalpas or fancied constructions.
Amaytya words arc nirvikalpaka, this whose meaning is just the real, not
dependant on fancy imposition or convention: they are cinmaya.

22. The word pratyahara has been used here in the technical sense of
Sanskrit grammar, which means “the comprehension of several letters or
affixes into one syllable, cffected by combining the first letter of a satra
with its final indicatory letter.” Thus the pratyahdara “ac” means a, i, u, r, |,
¢, o, for it combines the first letter “a” and the final indicatory letter “c” of

the following stitras— -
FEI, e, G, LA

So here the pratydahara of “a,” the first letter, and “ha,” the final leter,
would be “aha,” which suggests “aham.” mecaning “I” or Self. “Aha”
mncludes all the letters of the Sanskrit language, and since cach letter is
indicative of an object, “aha” suggests the sum total of all objects—the
universe. The entire universe lies in the highest Reality, or Maheévara, in
an undifterentiated state.

23. Bindu means a drop, a dot. In the 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. The bindu is

known as ghanibhiita sakti—the creative forces compressed into a point. [t is
as yet undifferentiated into objects. It is the cidghana or massive con-
sciousness 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 manifesta-
tion, lic undifferentiated into a point in the highest Reality. A poimnt is
indicative of non-differentiation. From the point of view of language, the
bindu in Sanskrit is indicated by anusidra—the nasal sound marked by a dot
on a letter. Bindisis thus the anuspdra, and this completes “aha” into “aham”
(o).

This anusvara, after having joined “a” and “ha” in oneness, shows that
all manifestation—though appearing emanated and different—is actually
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residing in Siva, and is not different from him. “A” represents Siva; “ha”
represents Sakti; the anusvdra represents the fact that though Siva is man-
ifested right up to the carth through Sakti, he is not divided thereby; he
remains undivided (avibhaga-vedanatmaka-bindu-ripataya).






GLOSSARY OF TECHNICAL TERMS

A symbol of Siva.

Abhdsana appearance; esoteric meaning is sfsfi Or emanation.

Adhah-kundalint  the field of Kundalini from Lambika to one-three-
fourths of its folds in the mualadhara.

Adho-vaktra Medhra-Kanda, situated at the root of the rectum.

Adiko;i the first edge or point; the heart from which the measure of
breath is determined.

Ahari-bhava  I-feeling; I-consciousness.

Ahanta  “I”-consciousness; I-ness.

Akhyati  ignorance.

Akula  Siva.

Alamgrasa  bringing experienced object completcl')_/ to sameness
with the consciousness of the Self, when no impression of
samsara as separate from consciousness 1s all(’)wed to remain.

Amayiya  beyond the scope of Maya; Amayiya Sf_rhdas are the quds
whose meaning does not depend on convention or supposition;
the word and the object are one.

Anacka-lit., sounding the consonants without the vowels; esoteric
‘ \
meaning is to concentrate on any mantra back to its unuttered

source. )

Ananda  bliss, the nature of Sakti.

Anantabhattaraka the presiding deity of the Mantra experients.

Andsrita-Siva  the state of Siva in which there is no objective con-
tent yet, in which the universe is negated from Him.

Anava Mala mala pertaining to anu, i.e. the innate ignorance of the
Jjiva; primary limiting condition which reduces universal con-
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sciousness to a jiva, depriving consciousness of Sakti and Sakti
of consciousness, thus bringing about a sense of imperfection.

Antakoti  the last edge or point; it is dvadasanta a measure of
twelve fingers.

Antarmukhibhdva introversion of consciousness.

Anugraha  grace.

Anuttara  the Highest, the Supreme, the Absolute.

Apana  the vital vayu that goes in downwards towards the anus.
Apara  lower or lowest.

Apavarga liberation.

Arhata  Jaina.

Artha  object; end; sense-object; meaning; notion; aim.

Asat non-being,

/ify&rmrﬁ shrunken, dried up state; congealment; solidification.
Atmasatky assimilate to the Self,

Atma-visranti resting in the Self.

Avyakta unmanifest.

Bahirmukhatd  extroversion of consciousness.
Bahirmukhtbhdava externalization; extroverion.
Baindavi Kala Bar'rrdam'—pertaining to Bindu or the Knower;

Kali—will-power. Baindavi Kald 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 Consciousness.

Bandha  bondage; yogic practice in which certain organs of the
body are contracted and locked.

Bhairava  Parama Siva; the Highest Reality. This is an anacrostic
word, “bha” indicating bharana, maintenance of the world; “ra,”
ravapa or withdrawal of the world; and “va”
ection of the world.

Bhava existence—both internal and external; object.

Bhoga experience, sometimes used in the narrow sense of enjoy-
ment.

vamana, or proj-

Bhokta  experient.

Bhiicari  subspecies of Vamesvari, connected with the bhdvas or

existent objects. Bhii means existence; hence existent objects are
the sphere of bhiicari.

Bhiimika role.

Bhuvana becoming; place of existence; world; place of being,

abode.
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Bijavasthapana  setting of the seed; esoteric meaning, vilaya—con-
cealment of true nature.

Bindu written also as Vindu, a point; a metaphysical point;
ghantbhuta Sakti, the compact mass of Sakti gathered into an
undifferentiated point ready to create; also parah pramata  the
highest Self or Consciousness; the anusvara or nasal sound indi-
cated by a dot on a letter indicating the fact that Siva, in spite of
the manifestation of the universe, is undivided.

Brahmanadi  susumna or the central pranic nadi.

Brahmarandhra  the sahasrara cakra.

Brahmavada in this system, Satikara Vedanta.

Buddhi  Sometimes the higher mind; the super-personal mind; the
ascertaining intelligence, intuitive aspect of consciousness by
which the essential Self awakens to truth.

Camatkara bliss of the pure I-consciousness; delight of artistic ex-
perience. )

Caramakala  the highest phase of manifestation known as Santyatita
or Santatitakala.

Carvaka the materialist.

Carvaka Dariana materialistic philosophy.

Cetana self; Paramasiva; soul, conscious individual.

Cetya knowable; object of consciousness.

Cheda  cessation of prana and apana by the sounding of anacka
sounds.

Cidananda lit., consciousness and bliss, the nature of ultimate real-
ity; the bliss of universal consciousness.

Cintd  thought; idea. .

Cit the Absolute; foundational consciousness; the unchanging
principle of all changes.

Citi  the consciousness-power of the Absolute that brings about the
world-process.

Citi-Calkra Sarnvit-cakra; the senses.

Citta the individual mind, the limitation of Citi or Universal Con-
sciousness manifested in the individual mind, consisting mainly

of Sattva, the mind of the Maya-pramata.

Darsana  secing; system of philosophy.

Desa  space.

Dikcari  subspecies of Vamesvari, connected with the bahiskarana or
outer senses. Dik means “space.” Outer senses have to do with
space; hence they are the sphere of dikcari.




116 Glossary

Gocari  subspecies of Vamesvari, connected with the antahkarana of
the experient. Go means “sense;” antahkarana is the seat of the
senses; hence gocart is connected with antahkarana.

Grahaka knower; subject.
Grahya known; object.

Ha symbol of Sakti.

Hathapaka  persistent process of assimilating experience to the con-
sciousness of the experient.

Hertu  cause.
Hetumat  effect.
Hrdaya  heart; central consciousness (in yoga).

Iccha  Will, the Sakti of Sadagiva.
Idanta “This’-consciousness.

Ifvarabhattaraka  the presiding deity of the Mantre§varas residing in
ISvaratattva.

Iivara-Tattva  the fourth tattva of the system, counting from Siva.
In this tattva, the consciousness of “I” and “This” is equally
prominent. The consciousness of Sada-Siva is “I am this.” The

consciousness of I$vara is “This am I.” Jiiana is predominant in
this tattva.

Jagadananda  the bliss of the Self or the Divine appearing as the
universe; the bliss of the Divine made visible.

Jagat  the world process.

Jagrat  the waking condition.

Jiva  the individual; the individual soul; the empirical self.
Jivanmukti  liberation while one is alive.

Jiana  knowledge, the Sakti of Tévara.

Kala ]jmited_agency; creativity; phase of manifestation; part letter
or word (in ha-kalaparyantam).

Kala time; Skti or power that determines succession.

Kalagni  the lowest bhuvana or plane of existence in Nivrtti Kala.
Karicuka covering.

Karana cause.
Karanesvaryah  Khechari, Gocari, Dikcari, and Bhiicari cakra.

Karmamala mala due to vdsanas or impressions left behind on the
mind due to karma or action.

Karya effect.
Khecari - subspecies of Vamesvari Sakti, connected with the pramata,
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the empirical self. Khecari is one that moves in “kha” or “akasa,”
symbol of consciousness.

Khyati  jhana; knowledge; wisdom.

Kriya action, the Sakti of Suddha-vidya.

Kula  Sakdi.

Kulamndya the Sikta system or doctrine.

Madhya the central Consciousness—Samvit; the pure I-con-
sciousness; the susumna, or central pranic nadi.

Madhyadhdma Susumni, the central nadi in the pranamaya-kosa,
also known as brahmanadi.

Madhyama  Sabda in its subtle form as existing in the mind or
antahkarana prior to its gross manifestation.

Madhyamika follower of the Madhyamaka system of Buddhist
philosophy.

Madhyaskti  Sarhvit-Sakti, the central Consciousness-power.

Mahamantra  the great mantra, i.e. of pure consciousness.

Mahartha the greatest end; the highest value; the pure I-con-
sciousness; the krama discipline.

Mahesvara  the highest lord, Parama-Siva; the Absolute.

Mahesvarya  the power of Mahe$vara.

Mala  dross; ignorance which hampers the free expression of the
spirit.

Mantresvara the experient who has realized ié\:ara tattva.

Mantra  the experient who has realized the Suddha vidya-tattva;
sacred words or formula to be reflected upon and ch'imted.
Mantra-Mahesvara  the experient who has realized Sada-Siva tattva.
Maja  from ma, “to measure;” the limiting principle of the Divine;

a tattva below Suddha vidya, the principle of veiling the Infinite
and projecting the finite; the source of the five kancukas; the

finitizing power of Parama Siva.

Mayapramata  the empirical self, governed by Maya.

Mayiya Mala mala due to Maya, which gives to the soul its gross
and subtle body, and brings about sense of difference.

Meya (prameya) object.

Mimansaka the follower of the Mimarisa system of philosophy.

Moksa liberation.

Mudrd  mud (joy), ra (to give). It is called mudra because it gives the
bliss of spiritual consciousness, or because it seals up (mudranat)
the universe into the being of the turiya consciousness; also,
yogic control of certain organs that help in concentration.
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Mudra-Krama or Kramamudra the condition in which the mind, by
force of samavesa, swings alternately between the internal (Self
or Siva) and the external (the world that now appears as the
form of Siva).

Mukti liberation.

Naiyayika the follower of Nyaya philosophy; logician; dialectician.
Nibhalana perception; mental practice.
Nimesa lit., closing of the eye; dissolution of the world.

Nimilana-Samadhi  the inward meditative condition in which the
individual consciousness gets absorbed into the Universal Con-
sciousness.

Nityatva  eternity.
Niyati limitation of cause-effect relation; spatial limitation.

Pancakytya the five-fold act of systi, sthiti, sawhara, vilaya and
anugraha or the five-fold act of abhdsana, rakti, vimariana,
bijavasthapana, and vilapana.

Paficaratra  the philosophy of Vaisnavism; the follower of such phi-
losophy.

Paricaratrika  followers of the Pancaratra system.

Para  highest.

Paramaria  seizing mentally; experience; comprehension; re-
membrance.

Parama Siva  the Highest Reality; the Absolute.

Parapara  intermediate stage; both identical and different; unity in
diversity.

Para-Pramata  the highest Experient; Parama-Siva.

Pard-Sakti  highest Sakti of the Divine: Citi.

Paravak the unmanifest Sakti or vibratory movement of the Di-
vine; Logos; cosmic ideation.

Paricchinna  limited.

Parinama transformation.

Paramartha  highest reality; essential truth; the highest goal.

Pisa  bondage.

Paiu  one who is bound; the individual soul.

Pasyanti  the divine view of the universe in undifferentiated form:
Vak Sakti going forth as “seeing,” manifesting, ready to

create, in which there is no differentiation between vacya (object)
and vacaka (word).

Pati lord: Siva.
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Patidasa  the status of the highest experient; the state of liberation.

Prakassa  lit., light; the principle of Self-revelation; consciousness;
the principle by which everything else is known.

Prakyti the source of objectivity from Buddhi down to earth.

Pralayakala or Pralayakevalin  resting in Maya tattva, not cognizant
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 Sakti; specifically it is the vital
vayu in expiration; vital energy; life energy.

Pranayama  breath-control.

Prasara lit., expansion, manifestation of Siva in the form of the
universe through His Sakti.

Prath  to expand; unfold; appear; shine.

Pratha  the mode of appearance; the way.

Pratyabhijiia  recognition.

Pratyahara comprehension of several letters or affixes into one

syllable effected by combining the first letter of a satra with its
final indicatory letter. In yoga, withdrawal of the senses from

their objects.

Prithivi  the earth tattva.

Pirnahanta  the perfect I-consciousness; non-relational I-con-
sciousness.

Pirpatva  perfection.

Puryastaka lit., “the city of the group of eight;” the five tanmatras,
buddhi, ahawikara, and manas; the siiksmasarira consisting of the
above eight.

Raga the kaiicukas of Maya responsible for limitation by desire.

Rajas  the principle of motion, activity and disharmony—a constit-
uent of Prakrti.

Rakti  relish; enjoyment; esoteric meaning is sthiti, maintenance.

Sabdﬂ word.

Sabda-Brahama Ultimate reality in the form of vibration, of which
the human word is a gross representation. In this state, thought
and word are one.

Sadasiva the third tattva, counting from Siva. At this stage, the “I”
experience is more prominent than the “this” experience. This
tattva is also known as Sadikhya, inasmuch as sat or being is
posited at this stage. Iccha or Will is predominant in this tattva.
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Sahaja  natural (from the point of view of the Universal Con-
sclousness).

Sakala  All the jivas, from gods down to the mineral, who rest in
Maya tattva. They have no knowlege of the real Self and their
consciousness is only that of diversity.

Sakti-pata  descent of the divine Sakti; grace.

Sakti-prasara  Sakti-vikasa; emergence from samadhi and retaining
that experience.

Sakti-Sarikoca withdrawal of attention from sense-activity and
turning it towards the inner reality.

Sakti-Vikasa concentration of attention on the inner consciousness
even when the senses are open to their respective objects.

Sakti-Visranti  Merging back into samadhi and resting in that con-
dition.

Samadhi  collectedness of mind; mental absorption.

Samana  the vital Vayu that helps in assimilation of food, etc. and
brings about equilibrium between priana and apana.

Samapatti  Sometimes a synonym of samidhi; consummation, at-
tainment of psychic at-one-ment.

Samarasa  one having the same feeling or consciousness.
Samarasya identity of consciousness; unison of Siva and Sakti.

Samavesa  being possessed by the divine; absorption of the individ-
ual consciousness in the divine.

Sarthara  withdrawal; reabsorption.

Sarisara  transmigratory existence; world process.

Sariisarin  a transmigratory being.

Sariisyti - transmigratory existence; the world process.

Sarivit  consciousness; supreme consciousness.

Samwit-Devata  from the macrocosmic point of view; samvitdevatds

are khecari, gocari, dikcari, and bhiicari. From the microcosmic
point of view, this consists of the internal and external senses.

Sankhya the system of philosophy that believes in two fundamen-
tal realities, such as Purusa and Prakrti; the follower of such a
system.

Sarikoca contraction; limitation.
Sarvajiiatva  omniscience.
Sarvakartytva  omnipotence.
Sasana  Sastra; philosophical text.

Sastha-vaktra  lit, the sixth organ; medhra-kanda, near the root of the
rectum.

Sat  existence which 1s consciousness.
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Sattva  the principle of being, light and harmony—a constituent of’
Prakrti.

Saugata  follower of Buddha.

Siva  the name of the divine in general; good.

Siva-tattva  the first of the thirty-six tattvas. Main characteristic is
cit.

Srsti letting go; emanation; manifestation.

Sthiti  maintenance.

Suddha-vidyd (sometimes abbreviated as vidya) the fifth tattva,
counting from Siva. In this tattva, the consciousness of bgth b I
and “This” is equally prominent. Though the universe 1s seen
differently, identity runs through it as a thread. There is identity
in diversity at this stage. Kriyi is predominant in this tattva. The

_ consciousness of this stage is “T am I and also this.”

Suddhadhva the pure path; extramundane existence; mainfestation
of the first five tattvas: Siva, Sakti, Sadasiva, I§vara, and Sud-

~ dha-vidya.

Sitnya  void; the state in which no object is experienced.

SL??'Jya-pra;nJrﬁ having the experience of only void; pralayakala.

Susupti  the condition of dreamless sleep.

Svapna  the dream condition.

Svariipapatti  attaining one’s real nature or true Self.

Svatantra  of absolute will; of unimpeded will.

Svatantrya  the absolute Will of the Supreme.

Svatmasdtky to assimilate to oneself; to integrate to oneself.

Sveccha  Siva’s or Sakti’s own will, synonymous with svatantrya.

Svariipa  one’s own form, real nature; essence.

Tamas the principle of inertia, and delusion—a constituent of
Prakrti.

Tantrika follower of Tantra; pertaining to Tantra.

Tanuta  becoming gradually less; reduction; a state of subtleness.

Tarka-Sdstra logic and dialectics.

Tattva  thatness; the very being of a thing; principle. )

Tiika  the system or philosophy of the triad: (1) Siva, (2) Sakt'i, and
(3) Nara—the bound soul. Or (1) para—the highest, having to
do with identity; (2) paripara—identity in difference, and (3)
apara—difference and sense of difference.

Tinriya  the fourth state of consciousness, beyond the state of wak-
ing, dreaming and deep sleep, which strings together all the
states; integral awareness; the metaphysical Self as distinct from
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the psychological or empirical self; the Saksi or witnessing
Consciousness.

Turya lit., the fourth, same as above.
Turyatita  the state of consciousness transcending the Turiya state;
the state in which the distinctions of the three states are annulled;

that pure blissful consciousness in which there is no sense of
difference, in which the entire universe appears as the Self.

Udana  the vital Vayu that goes upward; the Sakti that moves up in
the susumna at spiritual awakening.

Udvamanti  lit., vomiting; externalizing; manifesting.
Unmesa lit., opening of the eye; the start of the world process; in
Saiva yoga, the unfolding of the the spiritual consciousness,

which comes about by concentrating on the inner consciousness
that is the background of ideations or rise of ideas.

Unmilana unfolding; manifestation.

Unmi[ana Samadhi  that state of the mind in which, even when the

eyes are open, the external world appears as Universal Con-
sciousness or Siva.

Upddana material cause.
Upadhi  limiting adjunct or condition.

Urdhva-Kundalini  the risen up kundalini when the prina and apana
enter the susumna.

Viacaka word or indicator.
Vacya  object or the indicated; referent.

Vaha the prana flowing in the idid nidi on the left and apana

flowing in the pingala nadi on the right are together known as
Viha (lit., flow).

Vahni  a technical word of Saiva-Yoga, meaning “entering com-

pletely” into the root and half of the middle of adhah kundalint
(from the root vah, to carry).

Vaikhari  Sakti as gross physical word.

Vaisnava  the follower of Visnu; follower of Vaisnava philosophy:.

Vamesvart the divine Sakti that emits (vam, “to emit”) or sends
forth the universe out of the Absolute, and produces the reverse

(vama) consciousness of difference (whereas there is non-dif-
ference in the divine).

Vibhiti  splendor; power.

Vidya limited knowledge.

Vigraha individual form or shape; body.
Vigrahi  the embodied.
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Vijfianakala the experient below Suddha Vidya but above Maya;
has pure awareness but no agency. He is free of kirma and
mdyiyamala but not yet free of apavamala.

Vikalpa difference of perception; diversity; distinction; option; an
idea as different from other ideas; ideation; fancy; imagination.

Vikalpa-ksaya  the dissolution of all vikalpas.

Vikalpanam the differentiation-making activity of the mind.

Vikasa unfoldment; development.

Vilapana dissolution; esoteric meaning is anugraha—grace.

Vilaya concealment.

Vimarsa lit., experience; technically, the Self-consciousness of the
Supreme, full of jiana and kriya, which brings about the world-
process.

Vimarsana  intuitive awareness; esoteric meaning is sarihdra, absorp-
tion.

Visa a technical word of Saiva Yoga, meaning “entering into the
remaining half and wholly into the top of adhah-kundalini, right
up to the position where irdhva-kundalini ends (from the root
vis, to pervade).

Visva  the universe; the all.

Visvamaya immanent.

Visvatmaka immanent.

Visvottirna  transcendent.

Vyamohitata  delusion.

Vyana the vital Vayu that is everywhere or the pervasive prana.

Vyana the vital Vayu that is everywhere or the all-pervasive prana.

Vyapakatva  all-pervasiveness.

Vyutthana lit., “rising;” coming to normal consciousness after con-
templation.
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. 91,92, 94, 95 Vidyapramata 56
Sivabhattiraka 46, 52 Vijanabhairava 48, 85, 86, 87
Siva-stotravali 77 Vi_jﬂanabhatt_:iraku 48, 85
Sivasiitras 58, 92 Vijiakala 51, 56, 61
Sankara Vedanta 48 Vikalpa 55, 57, 70, 82, 83
Sastras 69 Vikalpa sakti 71
Suddha-bodhitmainah 51 vikisa 82, 84, 85
Suddha vidhya 51 Vilaya 66, 68
Stnya 51, 59 Vilayakarita 66

Vimaréa 45, 48, 56, 68, 90, 91, 92
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Tat 50, 57, 63, 69 Vigva 45, 48, 50
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Turyatita 74, 83
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“A” 70
Absolute 45
limitation of 64-65
Absorption 66, 83-84, 94
in adhah kundalini 85
Act, fivefold 41, 65-69, 75, 82
Action 59
Adoration 41
Agency, sense of 51
Assimilating, objects of experi-
ence 77, 89

Awareness, sense of pure 51

Birth 69

Bliss 41, 42, 59, 63, 71, 74, 87, 90,
91

highest 89

of cit 79, 81

of sexual union 85

perfect 95

Body 48, 53, 66, 70, 73, 74, 75, 78,
79, 80, 82, 95
and Self 60
as God 53, 74
as universe 52, 54, 91
emergence and immergence of 78
gross 94
identification with 78, 91
immersion of 92-93

subtle 94
Bondage 47, 55, 73, 83
Breath

vital 80, 85
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Cause 46

material 48-49
Causality, universal
Cavities, of nose 84
Center 80-81, 87
Channels, of vayn 85
Cognition 91
Concealment

of real nature
Concentration 85
Consciousness 42, 46-47, 48, 71, 73,

74, 76, 81, 84, 86, 89, 90, 93, 95

collectedness of 68

divine 45, 46

external and internal

firmness of 79

fire of 68

fourth level of 63, 89

individual 56-58, 82

light of 46, 52, 54, 58, 70, 74

multiple forms of 58

nature of 57, 59, 67

objects of 55-56

powers of 57, 78

ultimate 47

unity of 52, 71

universal 55, 80, 81, 88-89

withdrawal of 83
Consciousness-power 46, 71
Contemplation 56, 68, 79, 82
Contraction 84

as CONsciousness

of consciousness

Cycle 89

43

66
68

88

54
56
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Death 69

Deeds. See acts.

Deep sleep state 73, 95
Deities  70-71, 72, 90, 94
Delight 68

Delusion 69, 71, 73

Descent, of Sakti 43
Devotee 67
Devotion 68
Dialectics 42
Differences 70, 72, 76

perception of 72
Differentiation 50, 68

Disciplines, yogic 82, 88
Dissolution 67

of vikalpa 82
Divinity 43

Doctrine

secret 42

of Brahman 48-49
Doership 92

limited 72

of Lord 73
universal 72
Doubts 69

Dream state 73, 95
Dualism 48, 64

Earth 54

Emanation 63, 66, 70-71, 89-90, 94
Emancipation 48
Existence

continued 45
objective 73
Expansion

condition of 84

of Sakti 92
Experient 45, 51-52, 53, 70, 76, 77,
91

and Siva 54

and vikalpa 55

false identification of 62

groups, consciousness of 50

of impure path 58

universal 54

See also subject
Extrinsic course
Extroversion 75

66

Feelings 47
Fire, of citi
Form 46

76
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Freedom 57, 76, 91
Free will 45, 47, 48, 58

Goddesses 73
Grace 66, 68, 83
Guru 69

Happiness 83, 86
Heart 72, 82, 85, 86
lotus of 85-86
“I” consciousness, perfect 70, 89-90,

94
“I” feeling 92
Ideation 93
Identity, with cit 88
Ignorance 69, 80
Immortality 83
Impressions, past 58, 68, 77, 79
Individual, migrating 74

Joy 87,89

“Ksa” 70

Knower, the 47-43
highest 93
real 82

Knowledge 47-48, 54, 59, 93
empirical, and Siva 63
objects of 50-52
subjects of 52

Known, the 47

Letters 69
Liberation 47, 55, 58, 60, 63, 73, 74,
79, 81
Liberty 59
Light 52
divine
Limitation
Logic 42
Lord 50, 53, 66-67, 74, 93
essential nature of 73
Highest 42, 91
of cakra
with a body 74

73
56-57, 58, 64-65, 74, 75

Maintenance 63, 66, 68, 70-71, 89

goddess 68
Manifestation 45, 91

glory of

of universe 46, 47

of Siva 53
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Manifesting  67-68 Relishing  67-68
Manifoldness 68 Restraining, of prana 84
Mantras. See Sanskrit index.
Meditation, on Self 87 Sacred texts 62, 69
Mental agitation 83 Seed 67
Mind 85, 86, 87 Self (limited) 65, 67
Self 43, 58, 61, 63, 68, 83
Nectar, of spiritual awareness 95 and body 60
Nescience 54 consciousness 90
Non-being 60 cosmos as 71
Non-difference 71, 92 highest 89
ascertainment of 72 identification of 72
Non-duality 64 merging in 48, 90
Non-manifest 61 perfect 92-93
Real 41,72
Objects 47, 72, 75, 83-84, 93 Sense-activities 83
consciousness of 48 Sense-objects. See objects.
of knowledge 50-51, 68, 76-77 Senses 86
reabsorption of 63 control of 94
sense 78, 89 divine 77
One-pointedness 83, 86 inner 93
Organ opening of  83-84
mner and outer 72 outer 72-73, 93
sense 84 Service 69
sixth 85 Sight, goddess of 68
Soul, bound 70, 73
Path, pure 56 Sounds 69, 85
Peace, inner 63, 73 Space 46, 58, 66
Pentads, seven 59 Speech, power of 70
Perfection 47, 68, 75, 91 State, pure 83
Philosophy Subject 47, 53, 73, 75
Pratyabhijiia 95 as Siva 54
systems of  59-60 consciousness of 48
Plcasurc_ 95 empirical 70, 72
of eating and drinking 87 knowledge of 50
Poison, of sariisira 42 limited 56
Power 45, 49, 68, 74,75, 77,92, 95 nature of 55
Powers, and objects 84 See also experient
Principle(s)
of Sadasiva 50 Taste 87
of Isvara 50 This, consciousness of 50
thircy-five 59, 75 Time 46, 58, 66
thirty-six 59, 75 Transmigration 58, 64-65, 69, 71, 73
Processess. See acts. Truth 55, 75

Psychic apparatus 72
Unity-consciousness 73, 79

Reabsorption 63, 68, 89-90, 93 Universe 54, 55, 74, 76, 77, 94
Reality and Atman 62

Highest 41, 57, 92 and free will 49

mnermost 80 and light 49
Recognition, doctrine of 41, 42, 95 apprehension of 50

Reflection, on words 92 as Self  78-80
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body as 91
cause of 48
creation of 46
defined 47
differention of 51
emanation and reabsorption 90
extended 92
foundation of 84
manifestation of 46, 47, 76
projection of
siddhi of 45

Upanisads 60, 61

Value, Highest 41
Vibration, of ¢cit 94
Void 51, 53, 56, 58, 72

Waking state 73, 95
Water 54
Will 49, 59, 84
Absolute 62
of citi 78
sovereignty of 92
Withdrawal 71
See reabsorption.
World
as play of divine 80
germinal form of 68
process 89

Yoga 78, 88
Yogin 88-89, 91, 93
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