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FOREWORD

It is quite fiwing that the inaugural volume in the State
University of New York Press series on Tantric Studies should be
this book. Indeed, it is no exaggeration to state that the present
translation of Abhinavagupta's Paratrimsika-vivarana (PTv) repre-
sents both a landmark and a new staging point for the invest-
gaton of the Hindu Tantra. This translation of the PTv brings to
light a treasure-laden text such as the romantic imagination of
visionaries and scholars have sought in India for centuries.
Composed as one of the first major works of Abhinavagupta (ca.
975-1025 CE), preceded perhaps only by the Malini-vijaya-vartika
(MVu), it is written in the difficult but elegant style of the great
tantric Saiva master of Kashmir. In this text Abhinavagupta
addresses himself to advanced disciples as well as to those who
have already achieved liberation.

After the demise of the Trika as a lineage in Kashmir in the
late thirnteenth century, due in large measure to the invasion of
Islam, a few rare manuscripts of this important and complex text
miraculously survived, copied and recopied by scribes who prob-
ably liule understood it. Then, almost a millenium after its
composition, it emerged in 1918 as one of the early publications
of the Kashmir Series of Texts and Studies. Now, some seventy
years after the publication of the Sanskrit text, the PTv is made
available to the larger public. It is indeed curious and significant
that three translations of this text should be published indepen-
denty within several years of each other, the present one into
English, one by Raniero Gnoli into Italian in 1985, and one by
Nilakantha Guruti into Hindi.

The present translation by Thakur Jaideva Singh represents
the culmination of a life-work dedicated to making available the
central texts of the non-dual Kashmir Shaiva traditions. Already
in 1963 Singh published a translation with notes and com-
mentary of Ksemardja's Pratyabhijiiahrdayam, followed in 1979 by
an annotated rendering of the Vijnanabhairava, also in 1979 the
Siva-satra-s, and in 1980 the Spanda-karika-s. Indeed, one could

ix
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say that the current vogue and apparent popularity of Kashmir
Shaivism is due in large measure to these publications which
have made the foundational texts of the tradition available to a
wider public.

Nevertheless, in undertaking a translation of the PTv, Singh
took on a task of considerably greater magnitude and difficulty
than these previous publications. Not only was he attempting a
work by Abhinavagupta, an author whose Sanskrit is conceded to
be very difficult, but he was taking on what many scholars agree
is perhaps his most complex and difficult work. The PTv is the
repository of some of the most advanced and abstruse formula-
tions of the non-dual Shaivism of Kashmir.

It is indeed a pity that Singh did not live to see this final work
published, because he succeeded quite remarkably in the task he
undertook. In this book, Singh presents us with a readable and
lively rendition of the text. Aided by Swami Laksmanjee, who is
the only living, modern representative of the tradition, Singh
comments liberally on the meaning of the text in very helpful
notes and expositions. In addition, he has illustrated complex
doctrinal schemes with the help of ten charts. The book includes
a corrected version of the Sanskrit text as well as several useful
indices. Clearly, Singh went to great lengths to facilitate the
reader’s understanding of the text

As this and other tantric texts of the tradition become available
for scholarly investigation, a crucial chapter in the religious
history of India is slowly being recaptured, one that is pre-
cipitating a new understanding of the development of the Tantra.
In the person of Abhinavagupta we find one of the earliest and
most articulate figures in the synthesis of the Hindu Tantra. He
is usually counted as being the most illustrious representative of
the tradition rather imprecisely referred to as ‘Kashmir Shaivism’.
This misleading term refers to several related lineages of
Northern Shaiva masters which include Vasugupta (ca. 9th cent)
transmitter of the foundational text known as the Siva-sitra-s; his
disciple Kallata, to whom are usually auributed the important
Spanda-karika-s; Somananda, also ninth century, author of the
influential text known as the Siva-drsti, and his disciple
Utpalacarya, author of what has come to be recognized as the
foundational text for the philosophical explication of the tradi-



Foreword xi

tion, the Isvara-pratyabhijiia-karika-s.

In addition to these important intellectual and spiritual for-
bears, the tradition which Abhinavagupta inherits and comes
eventually to synthesize includes powerful influences from a
large number of celebrated agama-s and tantra-s. Abhinavagupta
studied these revealed texts with several teachers, and finally
achieved liberation under the guidance of a Kaula master from
outside of Kashmir known as Sambhunitha. Cenainly, all subse-
quent Saivite and Sikta authors, including those of the important
$rividya lineage, were profoundly influenced by Abhinavagupta’s
early and precise formulations.

It is a curious fact that, given Abhinavagupta’s importance in
the development of the Hindu Tantra, he has until now been
better known as an aesthetic theoretician or even as a $Saiva
philosopher. This has been due in large measure to the unavail-
ability of translations of his tantric texts, and of suitable inter-
preters of the teachings he sets forth in them. By bringing to
light Abhinavagupta’s tantric teachings which contain his central
religious and spiritual vision, this translation of the PTv serves an
important purpose. Here Abhinavagupta expounds the esoteric,
inner teachings of the Trika-Kaula lineage, teachings whose
entire purpose was the enlightenment and liberation of disciples.

In the commentary to verse 1 (p. 18, below), Abhinavagupta
declares that the purpose (prayojana) of the PTv is jivanmukti, the
achievement of liberation while still alive. Abhinavagupta tells us
that the primary characteristic or power of Siva is his freedom
(svatantrya). In his freedom, Siva mediates and transcends all
opposites and polarities. Through the practice of absorptive
mediation (samavesa), the practitioner finally achieves the highest
spiritual posture which consists of the extrovertive or open-eyed
trance (unmilana-samadhi). Here the jivanmukta achieves the
freedom of Siva as the experience of unified perception (ekarasa),
the blissful and unitary vision of the all-pervasiveness of the
Ultimate. For the thus liberated one, all of the usually con-
straining polarities—inner and outer, life and death, pure and
impure, good and evil—no longer hold. In the direct perception
(anubhava) of the Supreme in the Heart, the sadhaka or pract-
tioner becomes a siddha, a perfected one who wields the power
of the Embodied Cosmos, the kauliki-siddhi.
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In the same passage, Abhinavagupta tells us that the subject
matter (abhidheya) of the PTv is the Supreme Power, the blissfully
self-referenual Self, the AHAM, the unimpeded and totally free
consciousness of Siva. Consonant with this emphasis on the
Supreme consciousness is Abhinavagupta's focus on interioriza-
tion, and on the interpretation of all ritual actions in terms of
inner transformations of consciousness. Indeed, the keynote of
the PTv, as of the entire non-dual Kashmir Shaiva tradition, is
the freedom of this highest consciousness.

Despite the differences of emphasis that characterize the other
tantric texts of Abhinavagupta, the PTv forms an almost seamless
thematic web with them. These include the monumental Tan-
traloka (TA); its shorter summary, the Tantrasara (TS); the shorter
commentary on the Paratrimsika, the Paratrisika-laghuvrtti (PTlv);
and the incomplete comment on the Malinivijayottara Tantra
(MVT), the Malini-vijaya-vartika. In these texts, Abhinavagupta
poured out the most potent distillation of his teachings on the
Tantra. With enormous skill and dexterity, he applied his genius
for language to the task of conveying the nature of the Ultimate,
the character of liberation, and the variety of the methods for the
achievement of freedom. By means of the present translation, we
are afforded the rare luxury of access to these powerful teach-
ings. As we peer through the delicate lattice-work of this tenth-
century Sanskrit text, we catch a glimpse of the marvelous and
exotic world of the Kashmiri Shaiva Tantra. We can imagine the
tantric guru saturated by the blissful nectar of the inherent unity
of all conscious experiences patiently teaching his disciples the
secrets and intricacies of the Tantra.

In the secret Heart of reality, Siva continuously explicates him-
self. His rumbling vibratory monologue to himself unfolds to
become the delightful and enlightening dialogue of Bhairava
and the Devi, the Goddess. As the Supreme consciousness self-
referentially doubles back on itself (vimarsa), it generates the
power of the Embodied Cosmos, the kauliki-sakti, which is the
continuous urge towards liberation and freedom that surges
perpetually at the core of reality. For the non-dual Kashmir
Shaiva tradition, this text, the Paratrimsika, along with Abhinava-
gupta's vivarana on these ancient agamic verses, represent one
of the highest available transcriptions of this dialogue. Thus, the
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publication of Singh’s translation of the PTv may be seen not just
as a scholarly event, but as a moment of great importance in the
understanding of these ancient wisdoms of India.

We might perhaps characterize the present translation by
Jaideva Singh, inspired and aided by Swami Laksmanjee, as a
translation from the tradition itself. It may therefore be con-
trasted to Gnoli’s translation into Italian which could be termed a
translation from Indological scholarship. Despite the understand-
able differences of style inherent in these two stances, both trans-
lations are based on a meticulous reading and correction of the
published Sanskrit text. For, just as Gnoli presents us with a
critical reading of the Sanskrit text, so too Singh has taken
considerable care to emend and correct the corrupt published
edition of the work, and he gives us the fruit of his text-critical
labors as part of the present book. It will be the occupation of
future scholars to compare the independent work of textual
reconstruction of these two authors. (I omit mention here of the
Guruta translation into Hindi only because I have not yet seen
it)

It is beyond the scope of the present brief foreword to attempt
a thematic introduction to the text. (In this regard I might
immodestly refer the reader to my own translation and interpre-
tation of the PTlv recently published as The Triadic Heart of Siva
(SUNY 1988), as well as to the other important volumes of the
SUNY Shaiva Traditions of Kashmir Series.) The PTv takes up
many of the themes dear to the tantric Shaivite master: the
nature of consciousness as the AHAM, the fully free ‘I'; the
nature of the Embodied Cosmos, the kula, that emerges from the
Heart of reality quite freely and impelled by the power of Siva;
the nature of the Hean, the hrdaya, which harbors and conceals
the innermost core of reality, and which continuously plays at
expansion and contraction; the many forms of the sakti, the
power of Siva; the secret teaching of enlightenment conveyed
continuously by Bhairava to the Goddess in the Hear; the
Emissional Power, the visarga-sakti, which both oversees the
process of manifestation of the many transmigrational abodes of
the embodied self, as well as impels and facilitates the various
methods for its eventual achievement of liberation and freedom;
the nature of language, from the Supreme word, para-vak, co-
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equal with the supreme consciousness, through various stages, to
the manifestation of everyday speech: a topic that forms a central
focus in the text, and which is of immense importance in
understanding the exegetical method of Abhinavagupta as he
extracts the many meanings contained in the words of Bhairava;
the nature of mantra, the primary tool announced by the PT
verses for the achievement of liberation; the various paths to
liberation, of which this text focuses on the highest, the so-called
non-method, anupaya; the coiled and mysterious energy of the
kundalini, which resides at the center of the yogic body, awaiting
ecstatic release; the thirty-six fattva-s or principles that structure
the fabric of reality; and so on.

No doubt, it is the articulate and precise treatment that Abhin-
avagupta gives to this variegated subject matter that constitutes
one of the most appealing features of the text. Yet this very same
thematic complexity creates great difficulties for the reader and
interpreter, difficulties which are compounded by a number of
other factors. These include the fact that throughout his com-
ment Abhinavagupta evidently has in mind a lost comment on
the same PT verses by Somananda known as the vivrti. Moreover,
Abhinavagupta’s writings are informed by a precise knowledge of
the entire gamut of intellectual and philosophical formulations
of ancient India, among which we should not forget to mention
the Vyakarana (grammar), and the philosophies of Nyaya and
Purva-mimamsa. We should also emphasize Abhinavagupta’s
encyclopedic knowledge of the Saivigamic corpus. The PTv
presupposes in the reader a knowledge of the ritual and technical
expositions which Abhinavagupta would later expound in the TA,
and is based on the scriptural authority of the MVT, the text held
in highest reverence by Abhinavagupta and his traditon. Thus,
Abhinavagupta’s commentary is densely packed with implicit
connections to this large and complex intellectual horizon.

Nevertheless, Singh's translation and expositions allow us entry
into this complex religious world. All persons interested in
Abhinavagupta and the Hindu Tantra are deeply indebted to the
dedicated labors of Singh, Swami Laksmanjee and editor Baumer
in bringing to us this translation of a very imporntant Sanskrit text.
The reader will find in the following pages some of the most
sublime passages of Indian religious and philosophical writing.
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In a traditional myth still current in Kashmir, Abhinavagupta
was never seen to die, but rather disappeared with some twelve-
hundred of his disciples into a cave. This myth-fragment pre-
serves the ancient imagery of the enlightened mahasiddha who
bypasses the usual passage into death by entering into the cave
of the Hear, the cave where the universal sky of consciousness
shines perpetually. It is out of this cave that reality unfolds. As it
does so, each object that emerges contains enfolded within it the
totality, Siva, and thus, all other objects as well. Similarly, it is out
of the cave of the Heart that each word spoken by Bhairava in
his liberating teachings emerges. Every word which thus unfolds
into the multivalent symbolisms of speech is a compressed sonic
manifestation of the infinity of Siva. Every word sparkles with the
barely concealed reality of Siva which hovers just under its
surface meaning. As Abhinavagupta says in his TA (26.65), in
words that could appropriately refer to the PTu:

The supreme nectar of consciousness, which removes birth, old age
and death, flows gushing from it. I use it as the supreme oblation, like
clarified butter, and in this way, O Supreme Goddess, 1 gladden and
satisfy you day and night.

I invite readers to partake of the limpid streams that flow in the
pages that follow.

Paul E. Muller-Ortega






AP PDPIASAAAA093H5%a
@ﬁmﬂ@##ﬁﬁﬁgﬁﬁﬂﬁ

A

&

ABBREVIATIONS

Abhinavagupta

Ajadapramatysiddhi (Utpala)

Bhagavad Gita

Isvarapratyabhijiia Karika (Utpala)
Kashmir Series of Texts and Studies

Laghu Vrtti (on Paratrisika)

Malinivijaya Tantra (also Malinivijayottara)
Pratyabhijia Karika (same as I.P.K.)
Paratrisika

Paratrisika Vivarana

Sivadrsti

Spanda Karika

Svacchanda Tantra

Upanisad

Vijilana Bhairava

Yoga Siitra (also P.Y.S. for Pataiijali Yoga Siutra)

93 yurgfafe
$vaT searfwasrHIfasT
F3gfTag
quEnfasT
seafan avfe
aar
AZTATA
HqRINTSY
grfady fasg
arga
IEGINT
FRFTEAAAT
fasmaa

ﬁrarqfsz
qreTHIfeaT
wa fa=mfa
og FIEHT
L= i o






PRELIMINARIES

(Parentage of Abhinavagupta and a desire for spiritual well-
being.)

Vimalakalasrayabhinavasrstimaha janani
Bharitatanusca paficamukhaguptarucirjanakah.
Tadubhayayamalasphuritabhavavisargamayam
Hrdayam anuttaramrtakulam mama samsphuratat. (1)

TRANSLATION
(There is double entendre in this verse)

FIRST INTERPRETATION
May my heart! (i.e., the reality which is designated as jagad-
ananda, the divine beatitude made visible in the form of the uni-
verse), whose very nature is manifestation? bursting into view by
the union® of both, viz., Siva and Sakti (tadubhayayamala-sphurita-
bhava-visargamayam), which is the very emblem of supreme
immortality be fully flourished (samsphuratat).

Ubhayam or ‘both’ refers to janani or mother and janaka or
father. The janani or mother is the Sakti, the universal Divine
Energy which expresses its stamina in ever fresh creativity that
is inspired by pure, absolute autonomy?* (vimalakalasrayabhinava-
srstimahd)—the father is Siva who is perfectand complete in Him-
self not lacking anything whatsoever (bkaritatanuh) and whose
zest in creativity is brought to realization by five powers® (paiica-
mukhaguptarucih).

Notes

1. Hydaya or heart here refers to jagaddnanda, the divine beati-
tude which is immutable, which never declines, which is visible
in the form of the universe, which is the very core of manifestation.
CI. Tantraloka I, 1 with Jayaratha’s Commentary.

2. Jayaratha explains visarga as bahirullilasisdsvabhdvah, i.e. it
is the very nature of the Divine to manifest Himself externally.
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3. Union or ydmala denotes the sdmarasya or perfectly unified
or undifferentiated state of Siva and Sakti which is the pair and
origin of all differentiation.

4. The word kald in this context means, as Jayaratha puts it,
Svdtantrya-Sakti i.e. absolute autonomy.

5. ‘Five powers’ refers to the main powers of the Divine, viz.
cit (consciousness), dnanda (bliss, beatitude), icckd (will), jidna
(knowledge) and kriya (activity).

Vimala or pure in the text means ‘not having any of the dnava,
mdyiya and kdarma malas’.

SECOND INTERPRETATION OF THE VERSE

May my heart! which is full of the supreme quintessence of
reality (anuttaramrtakulam), and which is the product of the exu-
berance of emotion due to the mating of both (i.e. my father and
mother) (fadubhayaydmalasphurita-bhavavisargamayam) expand in
supreme consciousness.

The mother (janani) is one whose name is constituted by the
letters (kala), oi, ma, la (literally whose name rests on the letters
oi, ma, la,? vimalakalasrayd) and whose delight consisted in giving
birth to Abhinavagupta (abhinavasrstimaha). The father is one
whose glory is known by the appellation Simhagupta (pasica-
mukhaguptarucih)® and who is complete in himself (bharitatanuht).

NoTes

1. Hrdaya or heart in Saivigama refers to that centre or
madhyadhdma from which all the five sensory activities or jiidnen-
driyas proceed and to which they return. In yogic parlance, it is
known as susumnd.

2. The name of Abhinavagupta’s mother was Vimala.

3. ‘Paiica’ in paficamukha is derived from the root ‘pasic’ (I.P.A.
paiicati, paiicate) which means ‘to spread out’. Paficamukha, there-
fore, means ‘one whose mouth is wide open’ i.e. ‘simha’ (lion).
Simhagupta is a short form of Narasimhagupta which was the
name of Abhinavagupta’s father.

4. Heissaid to be ‘bharitatany’ or complete in himself, because
he had samdvesa or compenetration in Siva-Sakti.

Jayaratha in his commentary on Tantraloka, vol. I, Ist verse
says that Abhinavagupta was ‘yoginibhith’ (one born of Yogini)
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for himself. Yoginibhah is one whose father is a ‘siddha’ (a perfect
one in yoga) and whose mother is yogini. One born of the union
of siddha and yogini is known as yoginibhih.

Second and third verses are expressive of homage to the Devi
(goddess).

SeconND VERSE

Yasyam antarvi§vam etad vibhati
Bahyabhiasam bhisamanam visrstau
Ksobhe ksine’ nuttarayam sthitau tam
Vande devim svatmasamvittim ekam. (2)

TRANSLATION

I bow to that one goddess in the form of Self-consciousness! in
whom this universe which appears as an external objective exis-
tence in the state of manifestation, shines (sibhdti), on the extinc-
tion of that delusive understanding? which makes one identify
oneself with one’s vehicles, inwardly (antar) in the state of
Supreme Reality® (anuttardyam sthitau).

Nortes

1. ‘Svdtmasamoitti’ means the consciousness of the Real Self,
not of that psycho-somatic state which masquerades as the Self.

2. Kgsobha, literally ‘agitation’ means here that disturbing delu-
sive understanding which uproots us from our real mooring and
makes us identify ourselves with our vehicles, and thus shows the
universe as external to the Divine Consciousness.

3. Anuttara or Supreme Reality is that state in which the
external objective existence is felt as only an expression of the
Self or Divine Consciousness. External has a meaning only with
reference to the empirical consciousness identified with its
vehicles, not to the Divine Consciousness. The external world is
like a reflection in the mirror of consciousness which, though not
different from the mirror, appears as different from it.

THIRD VERSE
Nara$aktisivaitmakam trikam
Hrdaye ya vinidhaya bhasayet
Pranamami param anuttaram
Nijabhasam pratibhacamatkrtim. (3)
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TRANSLATION

I offer my homage to the wondrous delight of that consciousness
which is supreme (pardm) and unsurpassable, which is effulgent
by its own light, which while having within itself the group of
the three, viz. phenomenal reality (rara), the Universal Spiritual
Energy (fakti), and Siva makes them appear externally.

FourTH VERSE
(Homage to the Guru or spiritual guide)

Jayatyanarghamahima vipas$itapasuvrajah
Srimanadyaguruh Sambhuh Srikanthah parame$varah. (4)

TRANSLATION

Hail to the primordial Guru Sambhu,! Srikantha? the great lord
who is full of radiance (spiritual light), whose greatness is beyond
all evaluation, and who cuts asunder the bondage of the group of
bound souls.

NoTes

1. Sambhu-Siva who as Srikantha was moved with pity for
suffering humanity and inspired Durvasas to spread the message
of Saivagama. Therefore, he is the primordial Guru of this
Sastra. Sambhunatha was the name of Abhinavagupta’s guru in
Trika and Kaula Sastra. Therefore there appears to be a double
entendre in the word Sambhu. In that case, ddya guru would mean
initial guru.

2. Srikantha: This is one of the names of Siva. It is said that
he was touched by pity for suffering humanity. He, therefore,
commissioned the sage Durvasas to revive the teaching of Saiva-
gama. The sage divided the teaching of Saivigama into three
classes: advaita (non-dualistic), dvaita (dualistic) and dvaitddoaita
(non-dualistic cum dualistic) and taught them to Tryambaka,
Amardaka, and Srinatha, respectively. Tryambaka was the
founder of the Advaita School to which Abhinavagupta belongs.

FirtH VERSE
(The purpose of Abhinavagupta’s Commentary)
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Nijasisyavibodhaya prabuddhasmaranaya ca
Mayabhinavaguptena $ramo’yam kriyate manak. (5)

TRANSLATION

For the clear understanding of my pupils and for refreshing the
memory of those who are already proficient in this Sastra (this
philosophical discipline) I, Abhinavagupta, am making a little
exertion (in writing this commentary).

THE TEXT WITH THE COMMENTARY

Sri Devi uvica

ANUTTARAM KATHAM DEVA
SADYAH KAULIKASIDDHIDAM
YENA VIJNATAMATRENA
KHECARI-SAMATAM VRAJET (1)

MEANING OF IMPORTANT WORDS

Anuttaram: the Supreme, the unsurpassable, the Absolute Con-
sciousness; sadyah: immediately, spontaneously, kaulika: pertain-
ing to kula or the supreme encrgy of Siva appearing in the entire
cosmos. Consisting of the body, senses, worlds etc. kula also means
ghanatd, i.e. solidification, concretization (of consciousness);
siddhi: accomplishment, perfection of achievement; fulfilment of
aim; spiritual power. Kauliki siddhi therefore means the achieve-
ment of identity of the individual consciousness, of the empirical
I with the perfect I-consciousness of Siva which has become
concretized in the form of the cosmos, an achievement which
comes about in this very physical body.
Khecari-‘bodhabhimisaficarint sati iyam samoit Saktih(L.V., p. 11),
the Consciousness-power moving about in the sphere of universal
knowledge. Khecari: ‘khe carati iti khecari, means literally that
which moves about in kha or sky. Khka or sky is the symbol of
the unobstructed expanse of Consciousness. Here according to
Abhinavagupta, it means Samvid-fakti or consciousness-power.

TRANSLATION

The exalted goddess said (to Bhairava): “O God, how! does the
unsurpassable divine Consciousness? bring about immediately®
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the achievement of the identity of the empirical I with the perfect
I-consciousness of Siva which comes about in this very physical
body* and by the mere knowledge of which one acquires same-
ness with the Universal Consciousness-power (khecari)?”’s

NoTes

The Devi is the para$akti who on the plane of pasyanti and madhyama
puts a question as the Devi in order to bestow grace on human
beings, and on the other hand being poised in anuttara answers
as Bhairava.

1. Katham: How i.e. ‘kena prakdrena’—in what way, by what
means.

2. Anuttaram: the unsurpassable Divine Consciousness is so
called, because, as Abhinavagupta puts it, it is the Experient of
all, and there is none other that can make it his object of experi-
ence. It is the universal subject par excellence. “Tasya tu cidat-
manah svaprakasasya na grahakantaram asti iti anuttaratvam’ (L. V.
p. 1). “Anuttara is so called, because there is none other who can
act as subject of that Self-luminous Universal Consciousness.”
It is the Eternal Universal Subject of all experience.

3. Sadyah: Immediately i.e. at the very moment when it is
known. In Laghvi Vrtti, Abhinavagupta adopts the reading
‘svatak’ in place of sadyah. Svatah has been explained in Laghvi
Vrtti as ‘svatantratal’ i.e., by its absolute autonomy.

4. Kaulika-siddhih: means ‘kule dehe bhavd kauliki siddhil’, i.e.
an achievement that occurs, that is experienced in this very phy-
sical body. There are two important words in this phrase, viz.
kaulika and siddhi. Kaulika is the adjective from kula, happening
or occurring in kula; siddhi means achievement, the desired
fulfilment. What is this achievement, what is this fulfilment?
The achievement is ‘cidaikdtmya’ i.e. identity with, unification
with cit or universal Consciousness. Kula includes deha or physical
body. So, ‘kaulika-siddhi’ means the achievement of the unifica-
tion of the empirical consciousness with the Divine Universal
Consciousness in this very body. Thelimitation of the individual
consciousness disappears, it is transformed into unity-conscious-
ness, and the individual views the world and life in a different
light. Kula on the macrocosmic plane, is the divine creative
energy, the pard vak which brings about the phonematic emana-
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tion up to ‘ha’, the manifestation of the universe. On the micro-
cosmic plane, it refers to that energy which works in the human
body. Kaulika siddhi thus brings about the perfect harmony of
the microcosmic with the macrocosmic.

There are, however, many shades of meaning of kaulika siddhi
which will be clear from the translation of the Vivarana com-
mentary of Abhinavagupta.

5. Khecari-samata.

Khecari: A.G. in L.V.says, ‘khecari bodhabhamisaficarini sati tyam
samoic-chaktih.’ (p. 2). ‘Khecari’ is the Consciousness-power that
moves about on the plane of bodha or the universal Divine Con-
sciousness. What are the characteristics of this bodha? A.G. says,
‘They are avikalpatvam, piimatvam. Bodha or the Universal Divine
Consciousness is (1) thought-free (avikalpa) and (2) it is pama
i.e., whole, complete, undivided, unconditioned, integral. Inone
word, it is not limited or determined by any external condition.
Khecari, therefore, is the fakti that pertains to this plane of
consciousness.

Samatd means ‘sameness’. So ‘khecari-samatam vrajet’ means he
acquires the same integral, unconditioned, undetermined con-
sciousness as that of Siva or the Divine.

One who does not rise to that level does not have the experi-
ence of khecari. As A.G. putsit in L.V., “Tatprakaraparijfiane tu na
khecari abodhariipe vedyamse saficaranat” (L.V., p. 2), “one who
does not have the experience of that level does not have the
experience of khecari, because his consciousness moves about in
abodha which is only objective-external like blue colour or jar
or cloth or internal like pleasure, pain, etc.” Abodha in this con-
text is a technical term meaning empirical consciousness. A.G.
clarifies this idea further by saying: “Tata eva vedyaih niladibhirni-
yantriteti na pirnasaktih” (L. V.2). Since the empirical consciousness
is determined, conditioned by ‘blue’, etc., therefore itis not parma,
not integral, not unconditioned. The consciousness of the khecari
level alone is unconditioned and hence piima or whole in itself.

COMMENTARY
TEXT

From parameSvarak on p. 2 upto devi ityucyate on p. 3, 1. 5
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TRANSLATION

The Highest Lord ever brings about the five-fold act.! He is in
fact the very Grace itself, being always equipped with His
Supreme Divine Energy (Sakti) whose very nature is Grace (it
should be borne in mind that Sakti never considers herself as
different from Siva.2) (The Supreme Divine Energy or pard
Sakti expresses itself in pard vik). This Sakti which is full of the
thought of Grace for the entire world is, to begin with, non-
different (in the undiffcrentiated or niroikalpa state) from pasyanti
who is paramarsamayi i.e. who is always cognizant of the essential
nature of the Divine and who has a hundred powers which are
boundlessin operation which however will be described later. She
(the Supreme odk) is, in the most initial stage, stationed in the
Divine I-consciousness which is the highest mantra and which
is not limited by space or time. In that stage she (pard-vak) abides
without any distinction of question and answer which will start
in pasyanti.

The paravak which is non-duali.e. identical with the (supreme)
consciousness is present in all experients® always in her integral
nature (of knowership and doership) uniformly in all states i.c.,
even at the level of pasyanti, madhyama and vaikhari. Therefore,
pasyanti comprehends in a general indeterminate (nirvikalpa) way
whatever is desired to be known if it is awakened by due causal
conditions just as one who has experienced variegated colour like
dark, blue etc., as in a peacock’s tail and whose experience is
determined by many impressions, positive and negative, recalls
only that particular colour which is awakened by the proper
causal condition of the memory. At the time of initial indeter-
minate knowledge in pasyanti in which there is no distinction in
the word and its referent, there was obviously not any sense of
difference between the word and its referent.

Madhyama, however, which shows the difference between the
word and its referent is concerned with its comprehension only in
the same location (samanddhikaranya) i.e. in the antahkarana or the
inner psychic apparatus.® In vaikhari, on the other hand, there is
a clear difference between the two i.e. between the word and its
referent.t

When this regular, fixed relation of the word and its referent
(oyavasthayam) is proved in one’s own experience, it will be found
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that what is the stage of pard vak is the power of non-mdyiya word
and is of the nature of the highest truth. It is unconventional
(asdmketika), natural (akrtaka), having as its essence the stamp of
the highest truth, and is inspired by the truth of the energy of the
mantra of I-consciousness, the principle of which will be described
in the sequels.

She abides in the subsequent conditions of pasyanti etc., also,
for without her there would accrue the condition of non-mani-
festation, in pasyanti etc., and thus would arise the contingency of
absolute insensateness (jadata).

In that stage (i.e. in the pardodk stage), there is absolutely
no thought of difference such as ‘this’ (a particular entity or
individual), ‘thus’ (a particular form), ‘here’ (particular space),
‘now’ (particular time). Therefore, beginning with pa$yanti which
is the initial creative state of the energy of the highest mantra,
up to vaikhari in which manifestation of difference of all the
existents has proceeded fully, this pardoak full of the wondrous
delight of her own self, resting within her own self which is all
Light, continues pulsating (sphurati). That pulsation is I-con-
sciousness whose highest truth is uninterrupted continuity.® This
matter will be clarified further on. In that (pardvik) alone,
in the pa$yanti stage in whicll there is just an incipience of differ-
ence, in the madhyamd state in which there is an appearance
of difference (inwardly in the psychic apparatus), which consist
specifically of jiana (knowledge) and kriya (activity ) respectively—
Jjiiana which is the predominant attribute of Sadasiva and kriya
which is the predominant attribute of I$vara, the wondrous de-
light of I-consciousness which encloses within itself the joy of
objective existence of innumerable universes is fully operative.
Therefore, Supreme Consciousness even while appearing as
pasyanti and madhyama actually experiences Herself as the Supreme
Consciousness. It is this Supreme Consciousness (pard samoid)
that is said to be ‘Devi’ (goddess).

NoTEs

1. The five-fold act refers to (1) srsfi or manifestation, (2)
sthiti or maintenance, (3) samhdra or withdrawal or absorption,
(4) vilaya or veiling the essential nature, (5) anugraha or reveal-
ing the essential nature i.e. grace.
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2. As the Sakti (the Divine Energy) is never different from
Siva (the Supreme Lord), it is all the same whether one calls
Sakti as anugrahatmika i.e. Grace incarnate or Siva as anugrahitma
or Grace incarnate.

3. She is present in all experients and in all conditions as
the innermost Supreme or Divine Consciousness. The experients
can be divided under seven broad heads, viz., sakala, pralayikala,
vijiidnakala, mantra, mantreSvara, mantramahesoara and Sivapramatd.
She is present in all of them.

4. The difference between the word and its referent is, in the
stage of madhyamd, only in a subtle mental state; it has not yet
been externalized. Samdnadhikarana means in the same location,
i.e. antahkarana or the psychic apparatus.

5. In vaikhari, there is oyadhikarana vimarfa i.e. the location
of the word is in the mouth, but the location of the referent is in
external space.

6. The highest truth of the Divine I-consciousness is that its
continuity is uninterrupted (avicchinnataparamartham). It is always
present in everything. It never takes a holiday. It cannot be
escaped from. Nothing can elude it, or give a slip to it. That is
why Siva is said to be immanent in the universe.

TeXT
Different implications of the word Devi:

From iyatapasyantyadisrstikramena on p. 3, 1. 5 upto devatdgyavaharah
onp. 3,114

TRANSLATION

(She is called Devi because of the following reasons:)

1. Because in the succeeding order of creation from pafyanti
down to external manifestation like blue etc., she sports with the
creative delight of her consciousness, for the root ‘div’ from which
the noun Devi is derived means ‘to sport’.

2. The Divine Bhairava transcends everything and abides
in an all-exceeding eminence. Because of His desire to remain
in that state i.e. because of His desire to overcome and surpass
everything; and abiding in transcendental eminence who is
none other than that Divine desire is called Devi, for the root
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‘div’, from which the word ‘Devi’ is derived also means oijigisd
i.e. ‘the desire to overcome and surpass’ (there being no differ-
ence between Bhairava and His divine energy, Bhairavi).

3. Because of her carrying on the activities of life in so many
innumerable ways of knowledge, memory, doubt, ascertainment
etc., she is called devi for the root ‘div’ also means ‘to carry on the
activities of life’.

4. Because of shining in the forms of ‘blue’ etc. which appear
everywhere, (she is called Devi) for the root ‘div’ also means to
shine or irradiate.

5. Because of being adored by all who are (inevitably) possess-
ed by Her (Devi’s) light and are devoted to Her (she is called
Devi) for the root ‘dio’ also means ‘to adore’.

6. Because of Her access to all things according to Her will,
separated though they may be by space and time, (she is called
Devi), for the root ‘div’ also means ‘to go, to have access to’.

7. Hence ‘divinity’ (devatd) applies especially to Bhagavan
Bhairava. Deviis (reasonably) applied to Bhagavati also, for she
is His very Sakti. This interpretation of Devi is supported by
the Science of Grammar which declares that the root ‘div’ is used
in the sense of ‘sport, the desire to overcome or surpass all, behav-
iour, irradiation, adoration, and movement’.

Thus the epithet devatd is applied also to Visnu, Brahma etc.
inasmuch as they partially partake of the divinity which is parti-
cularly applicable in its wholeness only to the Highest Lord and,
which is the same thing, his Sakti.

TexT
The rationale of the past tense in ‘said’ (uvdca):

From evam bhagavati pasyanti madhyama ca on p. 3, 1. 14 upto
sphutayisyate ca elat on p. 4,1. 15

TRANSLATION
When the glorious pardvak becoming pasyanti and madhyama (i.e.
in the stage of pafyanti and madhyamd) thus recollects Herself]
“I myself as Paravak Devi said thus”, then (i.e. in that state of
recollection ), shining forth (u/lasat) in that form (i.e. as pardvak),
she regards Her own parad stage as past in accordance with the
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fact of difference brought about by mdya, because in comparison
to Herself that stage (of pafyanti) is the commencement of maya,
and because of her travelling through the passage of inner senses
(in the case of madhyama) and outer senses (in the case of vaikhari),
whose life consists in manifesting difference, she regards the
para stage as past (paroksataya).

The today of Brahma is not limited by the (human) day whose
division of day depends on the (apparent) motion of the sun. The
measure of his today is determined by many kalpas.! The day of
Visnu and others is even longer than that, and in the case of
Yogis the term day is used even for one-thousandth part of the
human day on account of his inward motion of prana (breath).?
Thus how can the concept of today or the present which is un-
settled and fictitious apply to unfictitious Consciousness (which
is beyond time)?

According to this principle, paravak who fulfils the sense of the
past in all its aspects, viz. sdmdnya bhiita (lun i.e. aorist), anadya-
tana (lan i.e., imperfect) and paroksa (lit. i.e. past perfect) reflects
thus in the first person of the paroksa (past): “I the same Paravak
Devi unseparated from Siva (vdcya) and the Sastra (vdcaka) or
from the word and its referent thus said.” This is the sense of the
use of the past tense.

(An example of such reflection about the past in the present
may be cited from common experience:)

“While asleep, I, indeed, bewailed”. In this experience, there
is the proof of reflection about the past in the present. In the
above example, the person does not remember the past experi-
ence, for he did not have that experience in the past (and re-
membrance is only of a past experience). Now after awaking, he
experiences that state in astonishment either by the great re-
liability of the statement of another person or by perturbation
due to affections in his body through sobbing etc., caused by
excessive bewailment, exuberant singing etc. This is not un-
believable. “In an insane condition or in the condition of being
asleep, I, so they say, uttered moaning sound’—in this statement,
there is a reference to the past even without any objective experi-
ence in insanity, dream, swoon etc. In the pard (supreme) stage,
there is, indeed, total absence of any object whatsoever.

Only because this is the experience of the fourth state, the
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experience in this is identical with the experient whereas in insa-
nity etc., the experience is due mainly to the excess of bewil-
derment. This is the main difference between the two. The past-
ness is, however, common.

Thus every experient whether situated in the position of a
teacher or disciple, etc. or in any other capacity, is able to carry
out all his dealings always by entering her (pardvik); therefore
he apprehends her only (in every state). When it is stated, “The
goddess said”, it means ‘I (Paravak) only always know every-
thing in an undifferentiated way in the highest stage (parabhiimau),
otherwise this (question-answer matter) would not acquire clear
expression in the stage of pasyanti and madhyama.” This is the
sense of the statement: “The goddess said.” It is in this way
that the later statement, “Bhairava said,” should be considered.
There also, the sense of the statement is, “I, only as Bhairavai.e.,
without the division of Siva and Sakti (guru and $isya in this con-
text) said,” “Only being predominantly the divine Energy, it is
in her aspect of her creative nature that She (para) uses the term
‘aham’ (I). Thus being predominantly the possessor of that
Energy, the delightful experience of Bhairava in His aspect of
withdrawal or absorption assumes the form of ‘ma-ha-a.””® This
will be clarified later.

NoTEs

1. Kalpais a fabulous period of time, according to which a day
of Brahma is one thousand yugas or a period of four thousand,
three hundred and twenty millions of years of mortals.

2. The time occupied by a yogi in samddhi in one circuit of
respiration covers centuries of extcrnal years.

3. Aham and Ma-ha-a: ‘Aham’ consists of three letters, viz.
‘a’, ‘ha’ and ‘m’. In this ‘@’ denotes Siva, ‘ha’ denotes Sakti, ‘m’
denotes ‘nara’ i.e., all objective existents. Thus ‘aham’ denotes
the state of manifestation or expansion (prasara) of the Divine
in objective existence. Aham is known as srstibija. Ma-ha-a:
This is the reverse process of aham, i.e., the process of the with-
drawal or absorption (pravesa). In this ‘ma’ denotes ‘nara’ or
objective existents, ‘ha’ denotes Sakti, and ‘a’ denotes ‘Siva’.
This is known as samhdra-bija or the proccss of withdrawal. In
both cases, Sakti is the medium. In ‘ahap’, Sakti is the medium
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through which Siva passes into phenomena. In ma+-ha+-a, again,
Sakti is the medium through which manifestation is absorbed
into Siva. That is why Sakti is said to be the entrance door in
Saiva philosophy *Saioi mukham ihocyate”.

The Final Resting Place of all questions and answers

TexT

From etacca paSyanti madhyamdbhuvi on p. 4. 1. 15 upto tacchdsana
pavitriténdm yatnal on p. 6, 1. 12

TRANSLATION

This is the experience of the highest consciousness characterized
by will power (i.e. of pardodk) in the stage of pasyanti and madh-
_yamd, characterized by jiidna Sakti (power of knowledge). This
is the aim of all the Sastras (the texts indicating the spiritual dis-
cipline) from beginning to end; therefore, there is the actual ex-
perience of the energy of the highest mantra of the I-consciousness
of the Divine in jiidnasakti (power of knowledge) only which is the
characteristic of Sadasiva because of the appearance of the former,
i.e. the question of the Devi and the latter, i.e. the answer of
Bhairava therein in the form of the construction of the words
““Devi uvdca’ and ‘Bhairava uvdca’ by means of the letters, D, ¢, o,
i, u, v, 4, ca and Bh, ai, r, a, va, u, v, 4, ca.

It has been rightly said in Svacchanda Tantra: “The God
Sadasiva Himself assuming the position of both teacher and
pupil revealed the Tantra by means of former and latter sen-
tences i.e. by means of question and answer.” (Vol. IV, KSTS,
p- 20).

Thus the power of grace of the Divine is always and in all
experients uninterrupted. Therefore, she (the power of Grace)
alone, the life and soul of Trika Sastra, constitutes the highest re-
lationship (between the experients and the Divine Consciousness).

In the matter of anuttara, i.e. in order to attain to anuttara (the
unsurpassable, the Supreme), all other kinds of relationship,!
c.g. mahat, antardla, divya, adivya, etc. are in accordance with the
said teaching, aimed at the Supreme only. The same thing has
been said in Trikahrdaya:

“The highest Lord is always intent on creativity (visargapara-
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mah) through His Sakti. He showers grace, manifests and with-
draws without any restraint (for grace only).”

Thus there is always the active presence of anuttara. So the
inner content i.e., question-answer which appears in the con-
sciousness of the highest Lord in an undifferentiated way because
of its being the highest truth, is thought of in the pasyanti stage
in an indeterminate form (in nirvikalpa form) with a desire to put
it in apportionment of letter, word, and sentence; it is posited
with a sense of separateness in the madhyama stage in a determinate
form (i.e. in savikalpa form); it is finally expressed in the form
of question and answer in the vaikhari stage i.e. in gross speech
consisting of mdyiya letter, word and sentence, such as ‘how the
unsurpassable etc.’

This is that unobservable face (i.e. Sakti) of Bhairava full
of the feel of manifestation, of which the essence is the unsurpas-
sable I-consciousness, full of the stirring joy (ksobka)? brought
about by the union (samghatta) of Siva who is symbolized by ‘a’
and Sakti who is symbolized by ‘@’ which is the source of the
appearance and extension of manifestation according to the Trika
system of philosophy and Yoga, which is the original (maultkam),
enduring state (dkhruvapadam) and the life of all living beings.
Therefore, itis not right to associate the Divine with a parti-
cular station? etc., for in the absence of any limitation in His
case, designation of a particular place for Him is thoroughly
unjustifiable.

The fact of question and answer (vastu) is an ever present
reality which is in the first instance, i.e. at the level of pardodk
without division (i.e. without the division of a question and its
answer). Therefore, this is all what is meant to be said here. The
Self who is the natural state of all existents, who is Self-luminous,
amusing Himself with question-answer which is not different
from Himself, and in which both the questioner (as Devi) and
the answerer (as Bhairava) are only Himself, reflects thus as I,
“I myself, being thus desirous of wonderful delight knowing the
truth as it is, appear as question and answer (fathaiva bhavimi).”
So the book begins with, ‘“The Devi said—how the unsurpassable
etc.”, says in the middle, “Bhairava said, Listen, O goddess,”
and ends with “This constitutes Rudrayamala (the pair of Siva
and Sakti).”
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Moreover, from all the Sastras which have come out from five
sources® up to worldly dealings—all this is said to be the highest
relationship (parah sambandhah)

“In my explanation I, Abhinavagupta, have revealed the
entire hidden wealth of question-answer mode which has to be
kept secret, which is the quintessence of the teaching that makes
one identify oneself with Siva and which always leads oneself in
experience to the state of Bhairava.”

However with a desire for the good of my pupils, I am sum-
ming up the whole teaching in the following verses: “In all
dealings, whatever happens whether it is a matter of knowledge
or action—all that arises in the fourth stage (turyabhuoi) i.e. in the
pardoak in an undifferentiated (gatabhedam) way. In pasyanti
which is the initial field of the order of succession (kramabhijisu),
there is only the germ of difference. In madhyama, the distinction
of jiieya (object of knowledge) and kdrya (action) appears in-
wardly, for a clearcut succession is not possible at this stage
(sphutakramayoge).

Moreover, madhyamd or pasyanti fully relying on para which is
ever present and from which there is no real distinction of these
(bhrfam param abhedato adhydsya) (later) regards that state as if
past like 2 mad man or one who has got up irom sleep.

This state of the unsurpassable will be explained in this way
(i.e. the subject-matter, nomenclature, connexion, and purpose).

The same thing has been said by revered Somananda in his
commentary® (on Paratrisika) in the following words:

“‘After the initial pulsation of Energy in the form of Desi uvdca of
revered Bhairava who is (always) intent upon the fivefold act...”.

I who have been purified by his (Somananda’s) commentary
am attempting only to clarify the difficulties (lit., to cut asunder
the knots) that have remained in that commentary.

NoTes

1. There are six kinds of sambandha or relationship between
the teachers and the taught:

(1) Para-sambandha: in which the questioner and the
answerer, the teacher and the taught are both Siva. Itis the
highest relationship. It only means the resolution of all doubts
by entering anuttara, i.e. the highest divine consciousness.
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(2) Mahan sambandha: in which the questioner is Sadasiva
and the answerer is Siva.

(3) Antarala sambandha: in which the questioner is Ananta-
bhattaraka and the answerer is Sadasiva.

(4) Digya sambandha: in which the questioner is the sage,

Nandakumaira and the answerer is Anantabhattaraka.

(5) Divyadivya sambandha: in which the questioner is the
sage, Sanatkumira and the answerer is Nandi.

(6) Adivya sambandha: in which both the questioner and
answerer are human beings.

2. Kgsobha in this philosophy indicates the urge of manifes-
tation.

3. For instance the association of Siva with the Kailisa moun-
tain, etc.

4. The five sources from which all the $astras have come out
are the five aspects of Siva, viz. I§ana, Tatpurusa, Sadyojata,
Vamadeva, Aghora. I$ina predominantly represents cit Sakti;
Tatpurusa predominantly represents dnanda fakti; Sadyojata re-
presents icchd fakti; Vamadeva represents jiidna fakti, and Aghora
represents kriyd Sakti.

5. This commentary is not available now.

Text

From uktah sambandhah on p. 6, 1. 12 upto sambandhabhidheya-
prayojandnion p. 7, 1. 11

TRANSLATION

The relationship has already been described. Now, we are going
to describe the abhidheya or subject-matter. Triftkd is a com-
pound word. This is its analysis ‘the iikd of the three’ (tisrndm
istka). ‘Of the three’ means ‘of icchd (will), jiidna (knowledge),
kriya (activity).” The three are also designated by such other
words as sysfil, sthiti, samhdra (with reference to the physical plane)
or ‘udyoga’, ‘avabhdsa’ and ‘carvand’ (with reference to the spiritual
plane). ‘I$ka’ means ‘Ifoart’, the goddess who governs and
controls the three i.e. icchd, jiidna and kriyd or srsfi, sthiti and
samhdra, or udyoga, avabhdsa, and carvand. It should be borne in
mind that ‘ifand’ or governance or control in this context means
“being non-different or identical with that which is to be governed
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or controlled.” Therefore, the revered goddess ‘pard Sakti’ (i.c.
the supreme divine Consciousness) who at once transcends this
division of three (viz. srsfi, sthiti, samhdra etc.) and is identical
with it is the abhidheya or subject-matter of the book, and because
of its connexion with pard, the title (lit., name) of this Sastra is
paratrisikd.’ Another reading of trifikd given by venerable teachers
is ‘trimfaka’, and owing to the similarity of words, they give the
following etymology:

“That which speaks out (kdyati) the three faktis or powers” is
trim$akd. The word trimsikd derived from its connexion with
thirty (¢rimsat) versesisnot correct. Even thus, itis not the number
of verses but only the sense of ¢rimfakd, that should be adopted.
For instance, it has been said in Tantrasara?:

“The sense of Trimsaka has been declared by you in a range of
a crore and half verses.”

The relationship of the title of the book and the subject-matter
is that of the supreme, for both refer to the same Reality. This
has been practically pointed out already.

The aim or purpose of the Sastra is liberation of all experients
in life-time, experients who have become entitled for this know-
ledge of the unsurpassable (anuttara) derived from grace in the
form of excellent descent of divine Sakti (power). This liberation
connotes penetration with complete identity in the essential
nature of Bhairava and unification with perfect I-consciousness
which is the delightful flash of one’s own essential Self and is the
achievement of one who by the realization of his essential nature
regards the entire multitude of the categories of existence sup-
posed to be bondage as mere different aspects of his sportfulness
which is the expression of the abundance of his delight.?

It is averred that liberation is deliverance from those things
(the categories of existence) which are conventionally considered
to be bondage, deliverance of the individual who lives and grows
in the body, prana etc.® whose field of activity is the inner and outer
senses (jiidnendriyas and karmendriyas), and which (i.e. the body,
prdna etc.) are as drives® and whose life consists in strenuous
endeavour.

Ifall the impressions (samskdra mdtra) caused by mayd (i.e. the
impressions of difference) vanish, what does the announcement of
such liberation signify and with reference to what is this liberation?
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The same idea has been expressed in Spandakarika (in the
following lines):

“He, who has this understanding (viz., that the universe is
identical with the Self), regards the whole world as a play (of the
Divine), and thus being ever united (with the universal Consci-
ousness ) is, without doubt, liberated while alive” (Sp. K. II, 5).

This will be clarified shortly. Thus thisrealization (i.e., identity
of oneself with the perfect I-consciousness of Bhairava) constitutes
the purpose of the Sastras and so this purpose is the culmination
of the object of human existence. An inquiry about the purpose
of purpose is uncalled for. So the connexion, the subject-matter,
and the purpose have been described.®

Nores

1. In the classification according to srsfi etc., there are five
aspects, viz. systi, sthiti, samhdra, pidhdna or vilaya and anugraha
and according to udyoga etc., there are also five aspects, viz.
udyoga, avabhdsa, carvand, bijavasthapana, and vildpana. Here accor-
ding to three-fold classification, pidhina and anugraha have been
included in samhdra, and bijavasthdpana and vildpana are included
in carvand for the sake of uniformity.

2. This book is not available now.

3. Mukti or liberation does not mean deliverance from the
categories of existence but rather identity with the essential
nature of Bhairava or in other words with the perfect I-consci-
ousness which is the essential nature of one’s own Self.

4. Etc. refers to puryastaka.

5. By ‘drives’, Abhinava does not mean that they drive one to
misery, but that they drive or push the individual to higher life;
their very short-coming acts as a stimulus for rising to a higher
life.
6. This refers to what is known as anubandhacatustaya, or four
indispensable elements of any fastra. They are (1) the prayojana
or purpose or aim, (2) the adhikdri, i.e. one who is competent for
the study of the particular $astra, (3) abhidheya, the subject-matter
of the $dstra, (4) sambandha or relationship or connexion between
the title of the Sdstra (abhidhana) and the subject-matter (abhi-
dheya).

(1) Abhinavagupta says that the prayojana or purpose of the
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$dstra is mukti or liberation, but he scouts the popular idea of
mukti as deliverance from the vehicles of the Self or from the
categories (fattvdni) of existence. He valiantly maintains that
mukti only means identification of the self with the Supreme
I-consciousness of the Divine.

(2) Abhinava has not directly used the word adhikdri, but has
suggested it in ‘vibhok parasaktipdtanugrahavasotpannaitdvadanut-
tarajiianabhdjanabhdodnam’ (P.T., p. 6, l. 22) i.e. they alone are
fit to study this £dstra in order to attain mukti who are oriented
towards the Lord through grace.

(3) With regard to abhidheya or subject-matter, Abhinava
saysthatit is samoidbhagavatibhattarika para (P.T.,p.6,1.15) i.e., the
Supreme Divine Consciousness, the Supreme Divine Sakti that
ever flashes as I and expresses itself in pardodk or Supreme Sound.

(4) So far as sambandha is concerned, Abhinava says, ‘‘abhi-
dhandbhidheyayoSca para eva sambandhah tadatmyat” (P.T. p.6,1.21),
the relationship of the subject-matter and the book is that of
the Supreme, for both refer to the same Supreme Reality.

TexT

From atha granthartho oyakhydyate on p. 7, 1. 12 upto ityddi on
p- 11, L. 11,

TRANSLATION
Now the meaning of the text is being explained. (Abhinava takes
up the first word of the first stanza, viz., anuttaram for explana-
tion. He has explained it in sixteen ways).

1. Uttara may be interpreted as ‘more, additional’, ‘an’ means
‘not’. ‘Anuttaram’, therefore, means ‘na vidyate uttaram adhikam
yatak’, i.e. “Than which there is nothing more, or additional’.

The other thirty-six tattvas (categories of existence) upto Ana-
érita Siva! whose very existence is proved by their entrance into
the consciousness of highest Bhairava (i.e. which owe their very
existence to Para Bhairava) point to the Consciousness of Bhairava
as something more than or superior to themselves. Not like
this is the highest, most perfect Consciousness of Bhairava (i.e.,
the Bhairava-Consciousness does not point to anything more or
higher than itself), because of its essence being unrestrained, non-
relative, delightful flash of knowership.
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2. Anuttara is that state in which there is neither question, nor
answer (i.e. in which a question formulated in ‘Devi uvdca’ or an
answer formulated in ‘Bhairava uvdca’ does not arise). It is that
ocean of supreme Consciousness, from which arises infinite know-
ledge upto that of Anasrita Siva, and by which the pupil be-
comes competent for the clarity of the question to be raised. Itis,
in fact, that Reality which is ever awake. In that state how can
there ever be an occasion for another answer (than the perfect
Bhairava Consciousness) which comes from a preceptor or Guru?

3. ‘Uttara’ means crossing i.e. liberation. This is the libera-
tion accepted by the dualists. This does not go beyond the fixed
order of things.

According to this, one has, first of all, to enter from the stage of
body to the stage of prana, then the stage of buddhi, i.e. one at
first considers the body to be the Self, then the prdna, and then the
buddhi to be the Self, then the stage of prana (the universal prana-
Sakti spandanakhydm jivanaraipatam), then the state of the void which
connotes the dissolution of all objectivity, and then on attaining
the highest pitch (atifayadharapraptau) of the successive diminu-
tion of all the malas (limitations), the emprical individual is freed
on the manifestation of the state of Siva. All this stupendous
ascension is, indeed, futile (for were not the previous stages also
the expression of Siva?).

4. Similarly, rising of the fakti from the navel to the heart,
then to the throat, then to the palate, then to the top of the head

(brahmai.e., sahasrdra), then to the Bhairava bila (the point above
the sahasrdra) in an upward succession is ascension. Anuttara
signifies that in this Saiva Agama, mounting to Bhairava by an
upward succession through the six cakras is not indispensable (na
vidyate uttarah i.e. dirdhoataranakramak yatra).
5. Uttara also means ‘that from which one has to go beyond’
i.e., bondage or the world. It also means ‘crossing over’ i.e.
moksa or deliverance.

Therefore, anuttara is that in which there are no such cros-
sings (i.e. according to anuttara, the world is not really bondage,
and when the world is not bondage, the question of deliverance
does not arise ).

6. Uttara also means speaking in a limited way (about Rea-
lity) e.g. ‘Itis like this, it is like that’, i.e. limiting Reality in these
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ways. Therefore, anuttara is that which has not got limitations.
Itis unlimited, infinite Reality.

7. Even pointing to Highest Reality? by the mere word ‘this’
is also limiting it, for such indication is also limitation. Thus be-
cause of its sense of exclusion (vyavacchedakatvdt), even a simple
denotation as ‘this’ is only a oikalpa i.e. a mere thought-construct,
because of its essence being ‘limitation’ (gyaccheda-pranameva).
Therefore, so long as an empirical experient (mayiyah pramatd) is
desirous of entering anuttara (the Supreme Reality) so long he
remains in vikalpa (thought-construct) of a particular form (i.e.
in samadhi). In this context, (it must be borne in mind) that that
which is indeterminate (avikalpitam) and necessarily inherent in
everything (avindbhavi),® that is really anuttara (Supreme Con-
sciousness ), for without it even a determinate concept cannot ap-
pear (tadvind kalpitarapdsphurandt). In fact, in anuttara (tatra),
contemplation, concentration etc. (bkdvanddeh) are wholly inap-
plicable. Therefore, it (anuttara) has been declared (by Soma-
nanda) to be beyond contemplation, karana, etc. Not that bha-
vand is wholly useless, (i.e. it can only bring about the purifi-
cation of mind, but not the realization of anuttara). Such anuttara
(i.e. the nirvikalpa, thought-free anuttara) abides even in the life
of the work-a-day world (for those who have its awareness). It
has been (thus) said by myself in one of my hymns:

“Slender (pratanu) rain falling continuously (avicchidaiva patan)
is not visible in the far-spreading sky (vitata iva nabhasi) but it is
clearly visible in juxtaposition with the tree of the forest or the
eaves of the roof of a house. Even so, the Supreme Bhairava, being
too subtle, never appears in the range of experience. Under the
circumstances, it is only by its connexion with means which de-
pend on space, form, time, pattern, and state that that consci-
ousness is generated instantaneously in them in whom the aware-
ness of Bhairava is subdued—the consciousness that is indicative
of thy presence, O Lord !”

So it will be said further that what is posited as an answer is
really no answer. Now we proceed further with the explanation
of anuttara.

8. Thus the fdkta upaya is said to be higher than the nara i.e.
dnava upaya. Sambhava updya is higher even than that (i.e. Sakta
upaya). Even in Sambhava upayas there is a hierarchy among them-
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selves in the forms of bhata, tattva, mantra, mantresvara, (Saktietc.).
Again even among physical elements, there is a hierarchy
in the form of the earth, water etc. The dreaming is higher
than the waking, sleep is higher than that (dream); the fourth
state (turya) is higher than that (sleep); the state beyond the
fourth (turyatita) is higher than that (i.e. the turya). Even in the
waking condition there is a hierarchy of these states among
themselves through four® varieties. I have conclusively dis-
cussed this matter in detail in Sriparvapaicika.’ I have not des-
cribed it here in detail, because that will serve no useful purpose,
and will unnecessarily increase the volume of the book. This
kind of uttaratva (hierarchy) only shows higher and lower and
contains the delusion of dualism.

9. Uttara (in anuttara) is used in an abstract sense in which
there is no indication of superiority or inferiority as in the division
of brahmana, ksattriva, vaifya, Siadra, the lowest caste (the caste
last in order).

10. Uttara (is used) in the sense of faktis like pasyanti® etc.

11. Uttara may mean S$aktis like Aghora and others.?

12. Uttara may mean ‘para’ etc.® Anuttara is that where these
don’t exist.

13. Anuttara may be analysed into a-+-nut+tara. The noun
‘nut’ is derived from the root ‘nud’ which means to impel, to push,
and fara means crossing, going beyond the worldly existence.
Nuttara would, therefore, mean ‘going beyond the worldly
existence through impulsion’ by the process of initiation.

The guru (spiritual guide) sets in motion his own consciousness
in the consciousness of the disciple. Thus he (the guru) applies
an initiation which is intended to bring about liberation (moksada)
by means of the process (paripatya) of the central point (visuvat)®
etc. which is devoid of the movement of prdna (exhalation) and
apana (inhalation) breaths which assume the utterance of hamsa,
and is the junction of both and by the difference of sthdna'® on the
sakala niskala? initiation and through the practice of yojanika'?
initiation on the occasion of the last function of the complete
oblation.

Now in all these, how is this kind of mockery made of the un-
surpassable consciousness (anuttara caitanya) thatis self-luminous,
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omnipresent, unmodified, i.e. unrestricted by the limitation of
space, time and form?!?

Therefore anuttara is that in which a crossing over does not
occur by such impulsion as will be said in: “Thus initiation that
leads one to liberation is achieved only in the case of one who
knows the Truth in reality” (P. T. v. 26).

14. ‘Ar’ from the root ‘an’ ‘to breathe’ with the suffix ‘kvip’
means one who breathes. Thus ‘4An’ means anu or the empirical
individual whose life consists in breath and who considers his
gross body (deha) or the subtle body (puryastaka) etc., i.e. prana
as the Self. Similarly ananam may mean life (prananad), existing
in the body etc., consisting of different powers devoid of I-con-
sciousness, as in the case of one who is known as finya-pramata.**
So anuttara would mean superiority over the empirical individual
and the Sanya-pramata, having preponderance over everything,
because of its being the highest truth, i.e. because of its being
Bhairava Himself.

In this world full of sentient and insentient existents, the non-
senticnt ones exist because of their dependence on the sentient
ones. The life of all living beings consists indeed in the afore-
mentioned divine powers of knowledge and action in the case of
other experients also (paratra) as in one’s own. Only the bodies
etc. appear as different.

And that which is life appears in every one without any dis-
tinction i.e. life appears in every one whether he is deha-pramata,
puryastaka-pramata or Sinya-pramatd. This indeed is the highes.
truth. As has been said by revered Utpaladeva:

“Knowledge (jiiana) and activity (kriyd) are the very life of
living beings.” (P.K. I, 4)

Thus life consists only in knowledge and activity, i.e. know-
ledge and activity alone are symbolic of life.

15. Anuttara may be analysed as a-+-nut+tara meaning the tara
or flotation of the nut or impulsion of ‘a’. ‘A’ is the Sakti (kala)
who is above the range of maya (amdyiya), who is not found in
Sruti-$astra (i.e. in the Vedic tradition), who is the bliss (camat-
kara) of the very waveless ocean of consciousness abiding in the
natural, supreme Light, who covers both the initial and the final
stage of the perfect I-consciousness (i.e. both ‘@’ and ‘ham’ the
Sanskrit word for ‘I’), which comprehends the entire cosmos
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which is the expression of the creative delight of Sakti. Nut i.e.
impulsion is the culmination of the expansion (visargantatd)'® of
that (i.e. kald). Tarah means the flotation or swimming of that
nut i.e. the continuance of that state over everything else. (The
sense is that though anuttara in its expansion is denoted by Sakti
and nara, yet it is never separated by these. It pervades up to the
very end).

16. Anuttara is now analysed as anut+tara. ‘A’ in anut means
avidyamdna (not existing), ‘nut’ in ‘anut’ means impulsion i.e.
successive action (kramdtmakd-kriyd) depending onthe duality
of going and coming i.e. movement in space and time. So ‘anut’
means that in which there is no impulsion of the successive move-
ment (kriydmayi prerana).

This ‘anut’ is well-known among people as dkdfa (ether) etc.
i.e. finya or void (for in dkdfa or void, there is no possibility of
coming and going etc.).

‘Tara’ is a sign of comparison, meaning better, higher. So
‘anuttara’ means higher even than dkdfa or ether.

In ‘dkasa’ (ether) etc. also there may be said to be successive
action on account of incidental contact with a jar or various other
incidental contacts and on account of constant and intimate
connexion as that of sound. In the supreme Consciousness, how-
ever, which has as its essence, the sovereign power of thoroughly
uninterrupted, absolute Freedom, which has I-consciousness full
of the entire multitudinous objectivity characterized by thisness,
the condition of which is accepted (svikrta) by Siva but is viewed
with hesitancy (fankyamana), by Anasrita Siva, with a feeling of
ease characterized by delight in differentiated objectivity (vicchin-
na-camatkdramaya-vifrantyd), which is ever beyond all appearance
(nirdbhase), but which is always shining in manifestation,
in which what was non-appearance for Anasrita Siva has been
accepted as appearance by Siva (svikarabhdsikrtanabhase), the
activity of I-consciousness is successionless, because of the absence
of the relativity of space and time which are characterized by
objectivity (in manifestation) and absence of objectivity (in
withdrawal), which is full of the delight of its own consciousness,
well known in the matsyodari'® and mata $astra. This succession-
less I-consciousness is the anuttara (supreme, unsurpassable).



26 Para-Trifiké-Vivarana

(Now Abhinavagupta takes up the question as to why the word
anuttara has been used instead of anuttama.)

According to the rule of grammar, the suffix tamap (i.e. tama)
is used (in the superlative degree of adjective), denoting that
which surpasses everything (atifayamdtra), but the suffix tarap
(i.e. tara, denoting comparative degree) has been used here which
shows only a comparison of two things. For instance when we
say, ‘This is whiter’, what we mean is that of two things both of
which are white, one has more whiteness (atifayena Suklah) than
the other. But in the sentence ‘of these white things, this has
more whiteness’—what is the additional sense in this? For in-
stance in: ‘This palace is white, this cloth is white, this swan is
also white’, that which has the greatest whiteness is said to be
whitest (Suklatama). The palace is also white, the cloth is also
white—what additional information has been given in ‘the
whitest’? Therefore in the tamap suffix, the formation of the sen-
tence in the above way is inappropriate. The tamap suffix does
not describe anything more than the tarap suffix.

This is what is meant to be said: ‘“The tamap suffix is used
when a particular correlative is not intended to be spoken about
(i.e. when there is no comparison between two), the farap suffix
is used with reference to a correlative (i.e. when there is compari-
son between two). The secondary word (upapada) is used when
there is a distinction made by a dual number with reference to a
correlative.” One only is a correlative. ‘Of the two, this is more
white’—in this, a third is not acknowledged. For expressing
specific ascertainment, the first is considered to have a corre-
lative. There is no expectancy of more than two in comparison.
There is comparison of only one simultaneously with reference to
the other. In using the tamap affix by way of gradation, one does
not get any additional information. The use of ‘tarap’ and
‘tamap’ suffix in the sense of graded or comparative value is only
conventional; it has no regular or proper derivation. It is not
in accordance with the sense of ‘tarap’ and ‘tamap’ suffix. If
tarap and tamap indicate graded excellence, so may tdrya and
tamya also. Enough of displaying ability unnecessarily regarding
a matter a bit of which we have heard from scholars.

Here it is in order to indicate graded correlatives along with
‘uttara’ that the tarap suffix has been used. Even if there were no
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occasion to express correlatives, the usage of ‘anuttamam’ would
also have borne the same sense.

So in another Agama, it has been said:

“There is no one to whom that unspecified Highest Reality
(anuttamam) is unknown which, however, is notknown even now
to the wise who have become perfect in sadhana (spiritual
praxis).””!? (Even now means even when so-called jfidna has been
acquired.)

Thus the unsurpassable (anuttara) is that whose essence is
absolute Freedom, which is not determined by time, i.e. which
transcends all temporal concepts, which is an embodiment of
activity (kriyafakti)s,

The same thing has been said by revered Utpaladeva in the
following lines:

“It is only in worldly activity that there is succession, due to
the Lord’s power of time (kalasakti) but there can be no succession
in the eternal activity (kriydfakti) of the highest Lord (which is
of the nature of simarfa) just as there is no succession inthe Lord
Himself” (I.P.K. V. II, 1, 2).2®

Thus this unsurpassable Reality (anuttara) has been explained
in sixteen ways. In the Trikasara? also, it has been said:

“‘Anuttara is the heart (centre) of all. There is a knot in that
heart. Knowing that knot to be sixteen-fold, one should perform
one’s actions at ease.”’?!

Similarly, “The knot abiding in the heart can be untied only
by Anuttara Himself.”

Notes

1. The following form the thirty-six tattvas or categories of
existence according to this commentary:
Mahabhiitas (gross physical elements) —5 (earth, water, air,

fire, ether)
Tanmatras 5 (rapa, rasa, gandha,
fabda, sparfa)
Jianendriyas 5
K armendriyas 5
Buddhi, Manas, Ahamkara 3
Prakrti 1
Purusa 1
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Maya together with her five kaficukas 6
Suddha vidya 1
Isvara 1
Sadasiva 1
Anafrita Siva and his Sakti 2

36

2. The Highest Reality cannot be designated as ‘this’ for that
would only objectify it, whereas the Highest Reality can never be
objectified. It is the Eternal Subject.

3. Avinabhavi is that which is necessarily inherent in everything.
The akalpita or indeterminate is the avindbhdvi, for without the
indeterminate, the determinate (kalpita) cannot exist.

4. Details of these updyas are given on page 215 of Tantraloka,
vol. I. (KSTS ed.)

5. These four varieties are (1) jdgrat-jagrat, (2) jdgrat-svapna,
(3) jagrat-susupti, (4) jdgrat-turiya.

6. This book is not available now.

6. These pasyanti, madhyama, etc. are faktis, and not gradations
of speech.

7. The Saktis (powers) referred to are:

(1) Aghora Saktis that lead the conditioned experients to
the realization of Siva.

(2) Ghora Saktis that lead the jivas towards worldly plea-
sures and are a hindrance in the way of liberation.

(3) Ghoratari Saktis that push the jivas towards a down-
ward path in samsdra.

8. These are:

(1) Para which brings about a sense of identity with Siva.

(2) Parapara Saktis which belong to the intermediate stage,
they give a sense of unity in diversity.

(3) Apara which brings about only a sense of difference.

These Saktis carry out their function through Aghora, Ghora
and Ghoratari Saktis.

9. Visupat prabhrti = visuvat etc. Visuvat in a general sense means
middlemost, central. In a specialized or technical sense, it means
equinox—a point where day and night become equal. The
idea common in both cases is a central point where two forces
become equal. Hamsa prana means hamsa-rapi prana. ‘Ham’ is a
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symbolic word for the utterance indicated by prana (exhalation)
and ‘saf’ is a symbolic word for the utterance indicated by apdna
(inhalation) breath. So ‘hamsaprana-finya-visuvat’ means that
central point where both prdna and apdna are equally balanced,
the middle-most point where there is neither prdna nor apdna
(hamsapranadisinyavisuvat), the zero point intermediate between
prana and apdna. It is at such a point that the guru impels the
consciousness of the disciple in the universal consciousness.
Prabhrti, i.e. et cetera refers to abhijit. It is also symbolic of the
meeting point of the prana and apana. The difference between
the two is that in oisuvat, the neutral or zero point comes at the
end of prana and commencement of apdna, whereas in abhijit, it
comes at the end of apdna and commencement of prana.

10. Sthana-bheda refers to the difference of bahyadvadasdnta and
dntaradvddasanta.

11. Sakala and niskala initiation:

Sakala initiation is for one who after realization of the Supreme
wants to remain in the world and help others in their realization
of liberty. By initiation, the future and past karmas of such a
disciple are destroyed, but his prarabdha karma (i.e. karma which
has commenced to bear fruit) is untouched so that he may re-
main in the physical body in order to liberate other souls. A
parallel may be noticed in the Bodhisattva of Buddhism.

Niskala initiation is for one who only wants his liberation and
is not concerned with the liberation of others. A parallel may be
noticed in the Pratyeka Buddha of Buddhism.

For details, see Tantraloka, 15th Ahnika, verse 30 ff.

12. Yojanikd diksa: In this, the guru unites the consciousness
of the disciple to a particular tattva according to his desire. Cf.
“tato yadi bhogecchuh syat tato yatraiva tattve bhogecchd asya bhavati
tatraiva samastavyastatayd yojayet”’, Tantrasara, p. 159.

13. It is not modified by defa (space) i.e. it is gydpaka or all-
pervading, not modified by kdla (time) i.e. it is nitya or eternal,
not modified by any particular dkdra or form, i.e. it is vifvdkdra
i.e. all-containing.

14. Sinya pramata: having the experience of only void. He is
devoid of I-fecling in respect of the various powers of the senses;
he is also devoid of the sense of objectivity. He has simply life
without even the breath.
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15. The culmination of the Sakti in her sisarga or expansion
consists in aham, of this ‘a’ is symbolic of abheda i.e., unity ‘ha’
is symbolic of bheda or diversity, the anusodra or dot on ‘hd’ is
symbolic of bhedibheda i.e. unity in diversity. These three are
known as para visarga, apara visarga and pardpara visarga.

16. Matsyodari: The belly of the fish keeps throbbing inwardly
without any external movement. So the I-consciousness keeps
throbbing without movement.

17. The wise want to know it by reason, and fail miserably.
The common people know it instinctively as the ground of all
existence.

18. Here kriyasakti includes jiianafakti also.

19. There is no succession in I-consciousness. It is uninterrup-
ted. So it is beyond time. The anuttara is the Lord’s I-conscious-
ness, and so successionless i.e. beyond temporal concept.

20. Trikasarasastra is not available now.

21. The sixteen knots are the following:

Reality is expressed in (1) prameya or object, (2) pramdna or
knowletge, (3) pramatd or subject of knowledge, (4) pramiti
or non-relational knowledge, i.e. knowledge without subject-
object relation. Each of these four has four states viz. srsfi, sthiti,
samhdra and andkhya. Thus altogether, they make up sixteen.

TexT

From tata idrk on p. 11, 1. 11 upto oydkhydtam on the same page,
1. 16.

TRANSLATION

(Now Abhinavagupta gives three interpretations on katham
(how) of the verse.)

(‘Katham’ may be taken in the sense of an Instrumental Case—
tritiyartha. Then its meaning will be like the following:)

1. In what way (kena prakarena) is such anuttara to be realized:
by abandoning the uttara or the world or otherwise?

(It may be taken in the sense of Nominative Case, prathamdrtha.
Then its meaning will be like the following:)

2. What is this way? Since anuttara is all this multitude of
knowledge (jiidna), object of knowledge (jiieya) (and knower i.e.
jfidgtd) which meets on all sides mutual opposition consisting of
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difference, therefore, there are bound to be superiority and in-
feriority. What is this kind of anuttara with higher and lower
grade?

(It may be taken in the sense of Locative Case, saptamyartha.
Then its meaning will be like the following:)

3. In which way is there anultara in liberation or even in what
is supposed to be bondage? Since there is no definite rule regar-
ding taking the ‘tham’ suffix in the sense of any particular case,
and since it can be taken in a general sense of kind or sort, this
question beginning with ‘katham’ concerns only kind or sort.
‘The word ‘deva’ has already been explained.

(Now Abhinavagupta explains sadyah kaulika-siddhidam of the
verse.)

Texr

From kulam sthila siksma etc. on p. 11, 1. 17 upto kimaparena
vdgjalena on p. 13, 1. 10.

TRANSLATION
(First interpretation of kaulika-siddhidam)

‘Kula’ is gross (sthila), subtle (siksma), and ulterior (para),
prana (life-breath), indriya (senses), bhatadi (the five gross phy-
sical elements) both in a collective sense (i.e. in the sense of
totality of manifestation),! and in the sense of cause-effect. As
has been said: “By reason of action (only) in collaboration with
another” (Y.S. IV, 24).2

So kula or totality is so called, because Consciousness itself
abides in the various forms of objectivity® (yathdvasthandt)® by
means of coagulation® and Consciousness itself (voluntarily)®
assumes bondage by its own Freedom. It is said: “The word
‘kula’ is used in the sense of coagulation and kindred.” (samstydne
bandhusu ca).®

Without Consciousness which is Light itself, no entity which
is devoid of the light of manifestation (aprakdsamdnam vapuh) can
acquire existence.

Now ‘kauliki’ is that which is related to the whole universe
including the body; siddhi or achievement is the acquisition of
bliss (dnanda) by turning round (parivrtya)? to have a firm hold
on that very principle i.e. the light of the universal consciousness
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(tathatva-dardhyam), in other words, identity with the perfect
I-feeling of Siva, who is the highest Consciousness and whose
nature is spanda or the eternal throb of delight in manifestation
(hrdaya-svabhdva-parasamviddtmaka-Siva-vimarsa-taddtmyam). So *kau-
lika-siddhidam’ is that which enables one to have such achieve-
ment. In other words, by achieving identity with anuttara, the
.otality of manifestation becomes like that anuttara itself.

As has been said in the following lines:

“By means of negative and positive proof® (vyatircketarabhyim)
there is settled conviction concerning the Self (nijatman) and
objectivity (anya, lit., the other). Such conviction is known as
fixity (vyavasthiti), firm standing (pratisthd), complete attain-
ment (siddhi), and final beatitude (niroriti).”

(Interpretation of the word sadyah)

The word ‘sadyah’ is used in the sense of ‘on the same day’
(sa=same, adya=day). As has been said previously, there is no
fixity of the day or the present (i.e. it is only conventional).
So, ‘sadyal’ in this context means at the same instant. Sameness
here does not connote sameness of the moment, but rather ‘ter-
minating in Reality’ (tattvaparyavasdyi), for it is in this way that
the word sadyah is to be understood. Therefore if sadyah is to be
taken in the sense of ‘at that very moment’, then on account of the
limitation of the present moment, the past and future moments
would be rejected, and thus the present whose life consists in its
being reckoned relatively with reference to the past and the
future will also have to be rejected.

For the kula (total objectivity) that has been described (so
far) is the collective whole (cakra) of the rays® of the divine Sun,
viz. Bhairava and is of the essence of Light (in its external
aspect). When, however, that (kula) acquires nirodha (rest,
stoppage) by identification with the inner supreme Bhairava
Consciousness, then it is full of the relish of the ambrosia of
supreme bliss, is anuttara (transcendent to all aspects and phases),
beyond space and time, eternal of the form of oisarga,'® and ever-
risen. The same thing has been said in Vadyatantra!! in the
following lines:

*‘Having retained (within one’s essential nature) one’s entire
group of Saktis (that are extroverted) and having (thus) drunk
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incomparably the most exquisite nectar (of Self-realization), one
should abide happily in that state!? (of self-realization), unrest-
ricted by the past and the future.”

At another place, I have described in detail the non-restrictive
characteristic of both these times (i.e. the past and the future).

(Second interpretation of kaulika-siddhidam)

Kaulika-siddhi means siddhi or achievement of definite experi-
ence of objects derived through kula i.e. by means of the body,
prana, and puryastaka. The siddhi (achievement) consists in the
definite grasp of blue, pleasure etc. (i.e. objective and subjective
experience) which are completely diverse (lit., whose life consists
of diversity). Kaulika-siddhidam, therefore, means that which
gives i.e. brings about the definite grasp of objective and sub-
jective phenomena by means of kula i.e. by means of the body,
prana, and puryastaka. Indeed it is the body, mind, etc., which,
through the penetration in them of the energy of the eternal ‘@’
i.e. ‘Siva’, and His externalizing Sakti symbolizing ‘Aa’, the
energy that is beyond the sphere of time and that mounts the
intermediate stair of prdpa etc., which bring about the success in
the form of the definite perception of the existing entities.!® As
has been said,

“It is rather by coming in contact with the power of the Self
that the empirical individual is equal to that (i.e. the divine
Being)” (Sp. K. 1, 8).

Similarly,

“Resorting to that power (of spanda tativa), the divinities,
Mantra etc., being endowed with the power of omniscience
proceed to carry out their assigned functions towards the embodied
ones just as the senses of the embodied ones by resorting to the
power of spanda proceed to carry out their (specific) functions”
(Sp. K. II, 1).

(Third interpretation of kaulika-siddhidam)

Kula means—though kula of the form of Siva-Sakti is close at
hand, i.e. though it is present in every one, it is not realized by
all. Siddhi means, according to the principle already described,
liberation in life itself (in the form of identity with the divine
consciousness) generating the much sought-after supernormal
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powers, animd' etc. Sadyah means spontaneously without any
effort or anticipation (andkalitam eva) i.e. without contemplation
(bhdvana)*$, karana'® etc. So ‘kaulika-siddhidam’ means that which
brings about liberation in life (in the form of unification with the
divine consciousness) generating spontaneously without the
effort of contemplation etc., the much sought-after powers of
anima etc.

As has been said by revered Somananda:!®

“Because of Siva’s being present always, what is the use of
contemplation, karana etc.?” (8$.D. VII, 101)

Similarly, (it is said in the following lines):

“Having once acquired the knowledge of omnipresent Siva
with firm conviction through experience (pramdna), the scripture,
and the statement of the gury, there is nothing to be done any
more by means of karana or bhavana.” (S.D. 5b-6).

(Fourth interpretation of kaulika siddhidam)

“Kaulika means kule-jata i.e., born or sprung in kula. Siddhi
means the achievement of the appearance of diversity, beginning
with the expansion of ‘ha’, the expression of Sakti’s delight and
ending with the evolution of the multitude of cxternal existents,
That which brings about such achievement is kaulikasiddhidam.

It is anuttara itself of the nature of eminent Light, which has
implicitly within itself the expansion of the universe as identical
with consciousness,!? that explicitly evolves diversity through the
abundance of the delight of power issuing from its own unsur-
passed Freedom. Mdya or prakrti which is not Light of Consci-
ousness (aprakdfariipam) cannot be the cause of the manifesta-
tion of existents. If that is supposed to be of the nature of Light,
then it certainly is the exalted Lord Bhairava Himself. Then
what is the use of another snare of words?

NoTes

1. Kula or the totality of manifestation appears in three forms,
viz., gross (sthala), subtle (siiksma) and the ulterior (para) either
as material object or as the body. In the case of the body it is
known as sthiila Sarira, sitksma-farira, and para or karapa Sarira.
In the sense of cause-effect® it means that bkatadi or pafica maha-
bhitas, the five gross physical elements, viz., earth, water, fire, air,
and ether are the effect of sthila or gross matter, the indriyas or



Abhinavagupta 35

senses are the effects of subtle or sizksma matter, and prdna is the
effect of the para or ulterior matter.

2. This is a quotation from Patafijali’s Yoga-Sitras (IV, 24).
The full Sitra is as follows:

tadasamkhyeyavdsandbhiscitramapi parartham samhatyakdritodt.

i.e. “That, viz. the citta or mind though variegated by innumer-
able sub-conscious impressions exists for another (i.e. the purusa
or Self) by reason of its acting in collaboration with another i.e.
because of interdependently joint causation.”

3. Yathavasthandt means that every material object appears in
its own space, time and form.

4. Asyanarapatayd or ‘by means of coagulation’ means that
subtle energy of consciousness assumes the solid form of matter,
but even in that thickened mass of matter, consciousness does not
lose its nature, even as water in becoming ice does not lose its
nature.

5. The kula or totality of matter assumes bondage or limitation
not by any compulsion, but bodhasvatantryddeva, by the inherent
Freedom of the divine Consciousness, i.e. the divine Conscious-
ness voluntarily descends into the limitation of matter.

6. The double entendre in ‘bandhusu’ cannot be brought out
in translation. The word ‘bandhy’ is derived from the root ‘bandh’
which means o bind. ‘badhndti manak snehadind iti bandhub’. A
kindred or friend is called ‘bandhu’ because he binds the mind by
affection etc. In bandhdbhimanat, A.G. suggests that ‘kula’ binds
or limits not only in the sense of matter, but also in the sense of
kindred or friend.

7. Pariortya is a very significant expression in this context.
Parivrtya means ‘turning round, going back’ to its origin. ‘Pari-
ortti’ the noun form of the verb ‘parivrt’ is a technical word of this
system. It is defined as ‘idantdtmakam vifodbhasam ahantdtmani
piamabhase samsthdnam’—the entire objective manifestation appear-
ing as ‘this’ abiding in the full blaze of perfect I-consciousness of
the divine’. The kauliki siddhi comes when the fragment returns
to the whole, the perfect I-consciousness. The objective pheno-
mena then appear as a ray of the noumenal Light.

8. ‘Vyatireka-itarabhyam’—*Vyatireka’ means exclusion, a negative
proof, ‘itara’ means other than gyatircka, i.e. anvaya or positive
proof. Vyatireka is defined as ‘yadabhdve yadabhaval’ i.e. it is that
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where in the absence of one, the absence of the other also occurs.
‘Anvaya’ is defined as ‘yatsattve yatsaltvam’ i.e. it is that where in the
presence of the one, the presence of the other also occurs.

9. Rays or ‘ra$micakra’ means Sakti-cakra or the collective whole
of the faktis of the Divine.

10. ‘Anuttara dhruva’ is the ‘a’ or the supreme Siva, the first
letter of ‘aham’. Visarga is the expansion of ‘aham’ upto the anu-
svdra i.e. the nasal sound which is marked by a dot on ‘ka’ in
aham. Thus ‘@’ in aham represents Siva, ‘ha’ represents ‘Sakti’,
the anusodra represents the fact that though Siva is manifested
right upto earth through Sakti, he is not divided thereby; he
remains undivided (avibhdgavedandtmaka-bindu-rapataya).

Visarga: The very nature of anuttara or Siva-Sakti is ovisarga
or expansion which has two aspects, viz., sysfi or expansion in
manifestation upto nara or phenomena and samhdra or return
movement from phenomena to Siva. The whole cosmic play of
srsti-samhdra is of the nature of visarga. The visarga is indicated
in syspi with two dots above one another (:) and also by the dot
on aham which is only half visarga. Half of ‘ha’ is known as full
visarga and half of this oisarga is anusvdra or bindu (.).

11. Vadya Tantra is not available now.

12. ‘Vartamane’ here means svarapaldbhadasayam i.e. in the state
of one’s realization of his essential nature.

13. Anuttara symbolizes ‘a’ and visarga or Siva’s externalizing
Sakti symbolizes ‘ha’. The body, prana, etc. cannot bring about
the definite perception of objects by themselves. It is the energy
of the inner Divine ‘I' which by enliving them enables them to
have objective and subjective experience.

14. In the non-dualistic Saivagama all these powers are inter-
preted in the light of identity with Siva or Bhairava who is our
own essential Self. Thus

(1) Animdisthe power of assimilating the entire manifestation
to the cit or the Divine Consciousness which is our essential Self.

(2) Laghima is the power of discarding all sense of diversity.

(3) Mahimais the acquisition of the sense of all-pervasiveness
of the Divine.

(4) Praptiis the power of abiding in one’s own essential Self.

(5) Prakamyais the power of viewing the variety of the world
as the delightful play of the Divine.
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(6) Vasitoa is unity-consciousness with all.

(7) Isitrtoa or Ifitva is the power of abiding as the Divine
Consciousness without interruption.

(8) Yatrakamdvasayitva is the power of developing icchd-
Sakti characteristic of Siva.

14. Bhdvand in a general sense includes dhdrand (concentra-
tion), dhydna (meditation), samddhi (absorption);in a specific
sense, it means creative contemplation.

15. Karana is one of the dnava updyas in which the aspirant
contemplates over the body and the nervous system as an epitome
of the cosmos.

16. Somananda lived in Kashmir in the ninth century A.n. He
wrote Sivadrsti, and a commentary on Paratrisika which is not
available now. He was the great-grand-teacher of Abhinavagupta.

17. The entire objective manifestation exists in anuttara as a
form of Consciousness or simarfa.

TEXT

From tatha yena anuttarena on p. 13, 1. 10 upto vijiidtamdirena on
p. 13,117

TRANSLATION

‘Now Abhinavagupta explains ‘yena vijfidtamdtrena’ of the first
verse in different ways.)

(First interpretation of ‘yena-vijiiatamatrena’)

‘Yena’ means anuttarena i.e. by which anuttara.

Vijfiata means vifesena jiidtd i.e. distinctively known, very well
known.

Matrena—This consists of two words md--tra. Ma means matrd
i.e. mdnena or pramatmand, meaning ‘by means of the knowledge
(of the Self),’ tra means tranam i.e. palanam or protecting, nourish-
ing, maintaining or patitva i.e. rulership, guardianship.

So, trdnam means protection of the pramatd (knower), pramdna
(knowledge and means of knowledge), prameya (knowable object)
and pramuti (right conception). So, mdtrd is one that protects or
maintains by the knowledge of the essential Self pramatd, pramana
etc. Therefore, vijfidtamatram means ‘that anuttara by which the
above mdtrd is very well known’.
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(Second interpretation of ovijfidtamdtrena)

That which is very well known i.e. known with firm conviction,
is already known. Being once already fully known (sakrd-vibhata-
tmatodt) it is not to be known again. fiidtamatram means already
known as on object (jfieyaikarapatoat), for instance a jar, never a
subject (na tu kadacit jfiatr-riapam). So, vijfidtamdtra means that
which is already known as an object. Similarly, it also means
mdyd which is known as an object bringing about diversity.

Now, vi-jiidtamdtram is that in which both the known (jiidtama-
tra) i.e. objects such as jar etc. and mdyd have ceased (‘vi’ in this
context meaning ‘vigata’, i.e. ceased). Therefore, vi-jidtamatrena
is that in which objects such as jar etc., are no longer objects
but being identified with the subject appear as one’s own light,
and where mdyd no longer prevails.

Three ideas have been brought about in the above explanation:
(1) It is anuttara by means of which is maintained that Self
through which alone exist the pleasures of pramadtd, pramana,
prameya and pramiti. (2) The Self once recognized one requires
no further support through bhdvana etc. (3) The object cannot
replace the subject. That in which the object and mdyd do not
prevail is oijidtamatra.

TexTt
From khe brahmani on p. 13, 1. 17 upto uktanayena on p. 18, 1.3.

TRANSLATION

(Now Abhinavagupta offers an explanation of khecarisamata)

The meaning of khecari is as follows. That Sakti is khecari,
who abiding in kha, i.e. brahma (i.e. cit) which is identical with
herself roams about i.e. functions in various ways (carati). This
khecari in her universal aspect functions (carati) in three ways.
She (as gocari) brings about a knowledge of objects, (as dikcari)
effects movements, such as grasping, relinquishing, etc., (as
bhiicari) exists in the form of objective existents. Thus this
khecari exists as gocari in the form of antahkarana (the inner psychic
apparatus), as dikcari in the form of bahiskarana (i.e. outer senses),
as bhilcari in the form of objective existents, as blue etc., or
subjective existents as pleasure etc.
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Similarly, in the individual aspects, the faktis that are known
successively as gyomacari in the void (of consciousness) in which
the distinction between subject and object has not yet appeared,
as gocari in the form of antahkarana in which there is just ap-
pearance of knowledge, as dikcari in the form of the outer senses
suggesting the appearance of diversity in which state there is
diversity of the knower from the knowable object, as bhicari in
the form of bhavas or existents in which there is preponderance of
clear diversity in the objects, are in reality, according to the
principle enunciated, non-distinct from khecari which abides in
the essential nature i.e. anuttara. Thus that Sakti of the Supreme
Lord is only one. As has been said,

‘““His faktis constitute the entire universe, and the great Lord
is the possessor of all the faktis.” Or according to another inter-
pretation: “There is only one possessor of Sakti, viz., Mahesvara
and the entire phenomenal manifestation is the varied form of
His svdtantrya Sakti (sovereign autonomy).” Consequently she
(khecari) is indicated in feminine gender.

It would not be proper to have a fixed, regular order or sepa-
rateness between khecari fakti whose sphere is the self, gocari whose
sphere is the antahkarana or mind, dikcari whose sphere is the
senses and bhiicari whose sphere is external objects, because in
that case an intimate connexion between them would not be
possible, and also because as completely separate from khecari,
they would not appear at all (merely through the activity of the
senses).

That very khecari is perceived separately (from the Divine)
in the form of desire, anger, etc. However, the samatd or same-
ness of khecari means the perception of her full divine nature
everywhere (in fabda or sound, rdpa or form and colour, rasa
or taste, gandha or smell, sparfa or contact) because of her being
of the nature of perfect Bhairava. Even an iota of the ignorance
of the nature of the integral anuttara amounts to a contrary state
of the mind. It is this contrary state that constitutes transmigra-
tory existence (samsdra).

In this state, there is active display of dnava mala bringing
about as it does the sense of extreme smallness in oneself because of
his considering himself as thoroughly imperfect, of madyiya mala
which is due to perception of diversity which comes about
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because of the longing for making up (lit. filling) for the limitation
caused by dpavsa mala, of kdrma mala which arises because of
laying hold of the residual traces of good and evil actions done
under the influence of mdya.

When owing to the absence of limitation, the aberration (vai-
samya) of the modes of the mind caused by the non-recognition
of the essential nature ceases, the very states of anger, delusion,
etc., appear as only an expression of the consciousness of the
perfect, revered Lord Bhairava Himself. As revered Somananda
has said: “Siva is that whose very nature consists in the expansion
of His Saktis” (Sivadrsti, 111, 94). Similarly, “Whether it is
the state of pleasure (the expression of sattva) or of pain (the
expression of rajas), or of delusion (the expression of tamas),
I abide in all of them as the Supreme Siva” (S.D. VII, 105).

“In pain also, the purpose is steadiness through the efflore-
scence of the essential nature by means of endurance” etc. (S.D.,
V. 9).

Even the states of anger etc., exist because of their identity
with the wondrous play of the (divine) consciousness, otherwise
their very existence would be impossible (lit., otherwise the very
acquisition of their nature would be impossible). The divine
sense-goddesses themselves carrying out the various play (of life)
are like the rays of Siva-sun. The sense-divinities! by combining
among themselves become of innumerable sorts. They are
either of terrible or beneficent kinds arrayed for various appro-
priate purposes (parikalpita-tattatsamucita-saumya-rudraprakarah)
and employed for terrible (raudra) actions of uccdfana® and
mdrana or for gentle, beneficent actions (Sdntyadiripesu karmesu)
and in the mata Sastra® etc., are said to be worthy of worship as
deities according to their division as krtyd* etc. They constitute
the family of revered Bhairava. As has been said, beginning with:
“One should assume the crow-faced pose for uccdfana’ and in:
‘““they are the rays of the God of gods and hold the power of ‘ka’
and other groups of letters.”

If the real nature of these rays i.e. faktis is not realized, then
concealing (tirodadhatyah) the wondrous play of the divine Con-
sciousness which remains without any differentiation even in
the midst of differentiations (vikalpe’pi nirvikalpatkasaram), they
bring about the state of pafus (limited experients) by worldly
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snare, by means of the multitude of various kinds of letters, by
means of the ghoratari $aktis who carry on their sports (i.e. devatd-
tmand) in the form of various kinds of concepts (vikalpariapena)
by entering them (i.e. the limited experients) in the form of fear
arising from doubt.

As has been said in the following lines:

““Mahaghoras are the deities of the pithas who delude people
constantly”, and in: ‘“They push those limited experients down
and down who are engrossed in objects of pleasure.” And also in:

“Being deprived of his glory by kald,* he (the individual)
becomes a victim of the group of powers arising from the multi-
tude of words and thus he is known as the bound one.” (Sp. K.
I1I, 13).

When their real nature is known, then these very mental
states (such as anger, delusion, etc.) bring about, by the means
referred to (viz. khecari-samatd) liberation in life itself. As has
been said:

“When, however, he is firmly rooted in that supreme spanda
principle, then bringing the emergence and dissolution of the
puryastaka entirely under his control, he becomes the real enjoyer
and thenceforth the lord of the collective whole of the Saktis.”
(Sp. K. III, 15).

This is what is meant by the knowledge of their (i.e. the states
of desire, anger etc.) real nature. These states of anger, etc.,
at the time of their arising are of the form of nirvikalpa i.e. they
are sheer energy of the divine.

So even when an aberrant thought-construct (vikalpa) (such
as kdma or krodha) arises (which at the time of arising is non-
aberrant) and is influenced by the varied words which are the
outcome of the multitude of letters, it is not united with the
group of the faktis associated with the multitude of the letters
so that it cannot annul the yogi’s nature determined by his
earlier state of nirvikalpa. The thought-constructs are not entirely
detached from the indeterminate state of consciousness (niroi-
kalpa) which is only another kind of vikalpa or thought. It is
only the indeterminate consciousness (nirvikalpa) which by the
power of its autonomy (sovdtantrya) differentiates from itself the
various entities (bhdvas) from which are derived the differences
of the gross elements (labdhabheda-bhiitadi) known as vijfidna-
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cakra and is thus the master or regulator of it (i.e. the oijiidna-
cakra).

Therefore, homogeneousness (sdmya or samatd) of the khecari-
Sakti constitutes liberation. This homogeneousness (sameness)
of the khecari $akti is due to the awareness of the essential nature
of the anuttara (i.e. the unsurpassable Absolute Reality) which is
constantly present and which arises from the bliss of the recogni-
tion of the completion of the union of the divine Sakti with Siva,
and acquires stability by the realization of the consciousness
of bliss of both (ubhayavimarsdnandaridhi).

Siva intent on creativity in the form of expansion by means of
the energy of the great mantra of the Supreme primal word, viz.
the perfect I, in unionwith Sakti, in whom the urge for expansion
is implicit, and in whom abounds the bloom of the compactness
of their energy, becomes engaged in the act of creative expansion.®

Now whatever enters the inner psychic apparatus or the outer
senses of all beings, that abides as sentient life-energy (cetanara-
pena pranatmanad) in the middle channel i.e., susumnd whose main
characteristic is to enliven all the parts of the body. That life-
energy is said to be ‘gjas’ (vital lustre), that is then diffused
as an enlivening factor in the form of common seminul energy
(virya) in all parts of the body.?” Then when an exciting visual
or auditory perception enters the percepient, then on account of
its exciting power, it fans the flame of passion in the form of the
agitation of the seminal energy.

As has been said:

“By conversation or contact with the body etc.”

Of the form, sound etc., even a single one, because of its being
made powerful by the augmented vigour referred to previously,
can bring about the excitement of the senses pertaining to all
other objects also. Since every thing is an epitome of all things
for all people, even memory or idea of a thing can surely bring
about agitation because of the excitement of innumerable kinds
of experiences like sound etc. lying subconsciously in the omni-
farious mind. Only well-developed seminal energy (virya) con-
taining the quintessence of all experiences (paripusta-sarcamaya-
mahdviryameva) can bring about full development and endow one
with the power of procreation (pusti-srstikari), not its immature
state (aparnam) as in the case of a child, or its diminished state
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(ksinam) as in the case of an old man. When the seminal energy
that has been lying within and identical with one’s Self in a
placid state (soamayatvena abhinnasyapt) is agitated (oviksobha)
i.e. when it is in an active state, then the source of its pleasure
is the Supreme I-consciousness full of creative pulsation, beyond
the range of space and time (ade$akalakalitaspandamayamahioima-
réa-riipameva), of the nature of perfect Bhairava-consciousness,
the absolute sovereignty, full of the power of bliss.

Even a (beautiful) figure brought into prominence by the
meeting of two eyes affords delight only by the device of its union®
with the mighty seminal energy (mahdvisarga-vislesana*-yuktya)
which stirs up the energy of the eyes (tadviryaksobhatmaka); such
is also the case when the ears hear a sweet song.

In the case of other sense-organs also, the perception by itself
(i.e. without its union with the seminal energy) cannot acquire
full expansion because of the springing up of energy only in the
sense-organ itself (svdtmani eva ucchalanat).

So in the case of those in whom the seminal energy has not
developed (tadvirya-anupabrmhitanam), in whom the pleasure of
love that excites the seminal energy as in other cases, is absent,
who are like stone, to whom the beautiful figure of a charming
young woman with large and handsome hips, with face moving to
and fro and with sweet, soft and melodious song cannot give full
delight. To the extent to which an object cannot bring about full
excitement to that extent it can provide only limited delight. If
there is complete absence of delight, it only spells insentiency.
Engrossment in a profuse delight alone excites the seminal energy
and that alone signifies a taste for beautiful things (sahrdayata).
Excessive delight is possible only to those whose heart is expanded
by seminal energy which has the boundless capacity to
strengthen sensibility and which is established in them by
repeated association with objects of enjoyment.

In grief also, there is the same wondrous experience of delight
(to those who have khecari-samya). Whatever pleasure is derived
from one’s wife and son, the pleasure which is animated by semi-
nal energy, and which abides in the heart (antarvyavasthitam),

* Vislesana in this context means not scparation but union: vifesena Slesanam
i.e. uniting in a definite characteristic way.
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when contrary to all anticipation (bhdvand-asadrfa) there is an
apprehension of the loss of the loved one aroused by tears and
shrieks, that very pleasure becomes the cause of grief (ksobhdtma-
kam) and when that grief reaches its climax (vikd@sam dpannam)
and one thinks that that pleasure will not be experienced any
longer, then owing to despair (nairapeksya-vasa) the nature of
that grief is suddenly turned into distinct joy (camatkriyatma)
(owing to the expansion of the essential nature or khecari-sdmya),
so it has been said:

“Even in grief, by the expansion of the essential nature etc.”
(8.D. V,9).

When there is the dissolution of prana and apana (marudadt),
in susumnd which, as the central channel, is full of the storage of
the energy of all the senses, then one’s consciousness gets entry
into that stage of the great central susumnd channel where it
acquires union with the pulsation of one’s Sakti (nijafakti-ksobha-
tadatmyam), then all sense of duality dissolves, and there is the
perfect I-consciousness generated by the abundance of the
perfection of one’s own inherent Sakti. Then by one’s entry into
the union of Siva and Sakti (rudrayamalayoganupravesena) which
consists in the bliss of their essential nature of manifestation and
by one’s complete integration (viflesana) with the expansive flow
of the energy of the great mantra of perfect I-consciousness, there
is the manifestation of the akula or anuttara (absolute) Bhairava-
nature which is beyond all differentiation (nistaranga), unalter-
able and etcrnal (dhruvapadatmaka).

In the case of both sexes sustained by the buoyancy of their
seminal energy, the inwardly felt joy of orgasm (antafsparfa
sukham) in the central channel induced by the excitement of the
seminal energy intent on oozing out at the moment of thrill (kam-
pakale sakalavirya-ksobhojjigamisdtmakam) is a matter of personal
experience to every one. This joy is not simply dependent on the
body which is merely a fabricated thing. If at such a moment it
serves as a token of remembrance of the inherent delight of the
Divine Self (tadabhijfidnopadesadvarena) (i.e. if at such a moment
one realizes khecari-samya), one’s consciousness gets entry in the
eternal, unalterable state (dhruvapade) that it realized by means of
the harmonious union (viflesana) with the expansive energy of
the perfect I-consciousness which constitutes the venerable
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Supreme Divine Sakti (parabhattarikdrape) who is an expression
of the absolutely free manifestation of the bliss of the union of Siva
and Sakti denoting the Supreme Brahman. It will be said later
that ‘one should worship the creative aspect of the perfect I-
consciousness’ (P.T., Verse 29b).

It is rightly said, ‘“As the great banyan tree lies only in the
form of potency in the seed, even so the entire universe with all
the mobile and immobile beings lies as a potency in the heart of
the Supreme” (P.T. Verse 24).

Similarly, “This is the achievement of the reward of mantra.
This is the union of Siva and Sakti. By the practice of this, one
achieves the power of omniscience.” (P.T. Verse 35).

At another place also, it has been said:

“O goddess, even in the absence of a woman, there is a flood
of delight, simply by the intensive recollection of sexual pleasure
in the form of kissing (lit. licking), embracing, pressing etc.”
(V. Bh. Verse 70).

The above has been said in the following sense:

Even when the contact with a woman is intensely remembered,
that is reflected in the sexual organ (latspar§a-ksetre) and in the
central channel which is the channel pertaining to the natural,
supreme Sakti (madhyama-akrtrima-paratmaka-Saktinalikapratibim-
bitah). Then even in the absence of contact with an actual
woman (lanmukhya$dktaspariabhdoe’pi) the intensive memory of
the conrtact excites the seminal energy pertaining to contact
with women which lies in it (in the central channel). In this
connection, it has been said, ‘At the time of sexual intercourse
with a woman, complete union with her is brought about by the
excitement which terminates in the delight of orgasm. This only
betokens the delight of Brahman which in other words is that
of one’s own sell.” (V.Bh. Verse 69).

Further, “By love, one should understand the achievement
pertaining to Kula.”

The eminent, venerable Vyasa has also said:

“Every womb is my great Sakti (mahat-brahma). T deposit the
semen in it. From that occurs the birth of all beings, O son of
Bharata.” (Bh. G. X1V, 3).

The venerable Somananda also says in his commentary (on
Paratrisika):
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“The question of the Devi in amorous union with Bhairava
though pertaining to para-sambandha® was put to Bhairava from
the standpoint of mahat!® and antardla® sambandha in complete
harmony with parasambandha.”

Enough of this long introduction to the esoteric teachings of
Trika-scripture. So, according to the principle set forth above,
this is what is meant by the first verse, that it is anuttara which
gives kaulikasiddhi and which if understood brings about khecari-
samya.

NoTes

1. The activities of the senses as they occur are known as
indriya ortti and lead only to worldly activities, but if they are
given a turn towards higher consciousness, they are transformed
into indriya-Sakti and are known as karanefvari, marici-cakra, etc.

2. Uccatana and mdrana: Employment of a mantra by which a
person is completely distracted is known as uccdfana and a mantra
for killing a person is known as mdrana mantra.

3. This is a system of Tantra teaching dvaitadoaita.

4. Krtya is a goddess with whose help tantrikas destroy the
enemies.

5. Kald here means the fakti of letters.

6. This cryptic sentence of Abhinavagupta defies translation.
The following ideas are involved in this sentence.

(1) Siva is of the nature of ‘samdnya-prakdsa-spandana i.e.
is full of the pulsation of general creativity.

(2) Sakti is of the nature of stimulating the general potential
creativity of Siva into oifesa-vimaréa-maya spandana i.e. into
specific manifestation of fabda or sound, ripa or form and
colour, rasa or flavour, sparfa or touch, gandha or smell.

Therefore the union of both is a sinequa non of the rich variety
of manifestation.

(3) This union bespeaks the expansion of ‘a’ kald of anuttara.
The first stage is the $dnta-virya or only prakasa of Siva. Second
is the stage of simaréa or rich variety of manifestation.

(4) The Absolute is androgynous in nature. The male
principle is represented by Siva and the female principle is
represented by Sakti. It is out of the union of the two that
there is manifestation.
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7. This means that it contains the ojas or vital lustre of fabda
(sound), rapa (form), rasa (savour), gandha (smell), sparsa
(touch).

8. Viflesana here means vifesena S$lesah, definite junction or
union. Mahdvisarga-viflesana is a technical word of the system
which means that all joy arises by union with the perfect
I-consciousness.

9. Para sambandha or the relation between the teacher and the
taught is that in which the teacher and the taught are both Siva.

10. Mahat or mahan sambandha is that in which the questioner is
Sadasiva and the answerer is Siva.

11. Antarala sambandha is that in which the questioner is Ananta-
bhattiraka and the answerer is Sadasiva.

ExposITiON

There are four important points in the long commentary of A.G.
on this verse, viz. (1) What does the dialogue between the Devi
and Bhairava actually mean? (2) The connotation of Anuttara,
(3) What is kaulika-siddhi?, (4) The concept of khecari-samata.

We may take up these points one by one.

1. What does the dialogue between the Devi and Bhairava
mean? ‘Depi uvdca’ means, ‘The Devi said’ i.e. put a question, and
Bhairava uvica means ‘Bhairava answered’. Does this refer to
some remote past in which there was a dialogue between the
Devi and Bhairava? What does the past tense connote? Who is
the Devi? Who is Bhairava?

A.G. says, ‘‘Paraiva ca samvit ‘Devi’ ityucyate’. The Devi is none
other than the Supreme Divine Consciousness which is not an
abstract idea but living, throbbing Conscious Power, or Energy
(Parasakti), the Supreme Verbum (Paravak), constantly pulsat-
ing as ‘I’ (aham vimarfa). And the question is nothing but Self-
reflection. As A.G. puts it, ‘“‘Tat pasyanti-madhyamatmika sodtmanam
eva vastutah parasamoidatmakam vimySati.”> The Devi while appear-
ing as pasyanti and madhyama knows Herself to be the Supreme
Consciousness.

Who is the questioner? A.G. reveals the following answer: “4ham
eva sd paravagdevi-riapaiva sarva-vdcyavdcakavibhaktatayd evam uvdca.” ‘1
myself asthe same Supreme Divine Speech-power undifferentiat-
ed from all words (vdcaka) and their rcferents (sdcya) spoke thus.”
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A.G. says: Evam paramdrthamayatoat parameSvarasya cittattvasya,
yadeva avibhdgena antarvastu sphuritam, ladeva pasyantibhuvi varna-
pada-vékya-vibhajayisaya paramystam, madhyamdpade ca bhedena
sthitam vastupiirvakam sampannam ydvat ovaikharyantam ‘anuttaram
katham’ ityadi bhinna-mdyiya-varma-pada-vakya-racanantam.

“So, the inner content i.e. question-answer which appears in
the consciousness of the highest Lord in an undifferentiated way
because of its being the highest truth, is thought of, in the
pasyanti stage, with a desire to put itin the apportionment of letter,
word and sentence, is posited, with a sense of separateness in the
madhyamad stage, and is finally expressed, in vatkhari stage, in
mayiya form i.e. in gross speech consisting of letter, word and
sentence.’’

At the pard or highest stage, there is neither question nor answer.
There is simply Truth. It is only when it is to be revealed that it
assumes the form of question and answer and is expressed in
words.

Finally, A.G. sums up the issue in the following words: Etdva-
deva atra tdtparyam—svdtma sarvabhavasvabhdvah svayam prakasamanah
svdtmdanam eva svalmdvibhinnena prasnaprativacanena prasfr-prativakty-
sodtmamayena ahantayd camatkurvan oimrsati.

“This is all what is meant to be said here. Self who is the
natural state of all existents, who is self-luminous, amusing Him-
self with question-answer which is not different from Himself,
and in which both the questioner (as Devi) and the answerer
(as Bhairava) are only Himself, enjoys self-reflection.”

So the divine dialogue is, in the ultimate analysis, a spiritual
monologue, a sort of self-reflection, self-recollection.

This also solves the enigma of the past tense. At the pard or
supreme level, there is the eternal Truth which is timeless. So
there is neither question nor answer, neither past nor present, nor
future. It is only Reality shining in its own light. Reality, not
static, but dynamic, pouring itself out (prasara, visarga) in mani-
festation, throbbing with self-expression. It is only when the
Truth of the para level is to be described or revealed that it
descends to the pasyanti level, embodies itself in the form of the
Devi, and the divine dialogue starts. So ‘uvdca’ or reference to
the past is logical, not chronological.

2. The connotation of anuttara.
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A.G. has e.xplamed the concept of anuttara in sixteen ways from
different points of view. In his Laghuvrtti, A.G. gives the gist
of the connotation of anuttara which covers all points of view.
“Uttaram utkrstam uparivarti, tacca jaddpeksayd grahakaripam. Tasya
tu ciddtmanah svaprakafasya na grdhakdntaram astiti anuttaratvam.
Tena anuttaram samvidrapam sadd sarvatrdvabhdsitam parodparadesa-
kalavihinam anapahnvaniyam’ (L.V., pp. 1-2).

““Uttaram means higher, superior. In comparison to the insen-
tient, it is the subject or experient. Hence uttaram means
higher, superior. Since, of the self-luminous Consciousness, there
is no other experient, since it is the universal Experient, therefore,
is it anuttara. Therefore, anuttara is the supreme Consciousness,
eternal, omnipresent, beyond time and space, undeniable
Reality.”

3. Kaulika-siddhi:

A.G. interprets kaulika-siddhi from two points of view, the
extroversive and the introversive.

From the extroversive point of view, kaulika-siddhi means ‘kulat
dgatd siddhil’, i.e. achievement of definite experience of objects
like jar, a piece of cloth, etc., derived from kula. ‘Kula’ means
‘pranadehadik’ prana, body etc. So ‘kaulikasiddhidam’ means
pranadehadeh dgatd siddhih bhedapranandm nilasukhddindm niScayarapd
tam dadati iti, i.e. that which brings about definite and certain
objective experience like blue and subjective experience like
pleasure, through prana, manas, body etc. (to the empirical
experient). Does the mind-body complex bring about this
experience by itself? No, the mind-body complex is only the
medium. It is anuttara, the unsurpassable Reality that brings
it about through the medium of mind-body. ““Sarirddayo hi jhagiti
anuttara-dhruva-visarga-virydveSena  akdlakalitena  pranddimadhyama-
sopdndrohenaiva bhdvandmn tathdtvaniScaya-riapdm siddhim ovidadhate.”
Indecd it is the body, mind, etc. which through the penetration
in them of the energy of Siva and Sakti, the energy that is beyond
the sphere of time, that mounts the intermediate stair of prdna
etc., that brings about the success in the form of the definite
perception of the existing entities.”

So kaulika-siddhi is definite perception through the medium of
kula or mind-body complex, brought about by anuttara.

From the introversive point of view i.e. from the point of view



50 Para-Tritika-Vioarana

of the return movement, kaulika-siddhi means the following: ‘kula’
means the totality of gross, subtle, and subtlest manifestation.
This is only congealment of the Supreme Consciousness. ‘Kule
bhava kauliki siddhily’ i.e. it is the siddhi pertaining to the total com-
plex of gross, subtle manifestation. Siddhi here means ‘‘tathdtva-
dardhyam pariortya dnandariipam-hydayasvabhdva-parasamoiddtmaka-
StoavimarSatadatmyam tam siddhim dadati.”’

*“Siddhi or achievement is the acquisition of bliss by turning
round to have a firm hold on that very principle, i.e., the Light of
Universal Consciousness; in other words, identity with the perfect
I-feeling of Siva who is the highest Consciousness and whose
nature is spanda or the eternal expression of His delight in mani-
festation.” It is anutftara which brings about such achievement.

4. The concept of khecari-samata:

The main objective of Devi’s question is khecari-samatd. This
is the focal point round which the entire dialogue between the
Devi and Bhairava revolves.

This is a compound word, the components of which are (1)
khecari and (2) samatd. We have, therefore, to understand the
connotation of these two words. Let us, first of all, take up the
word khecari. ‘Khe’is the locative case of kka which means sky,
void, or brahman. In this context, it means ‘brahman’ (the
Absolute) and cari means that which moves about. As A.G. puts
it, “Khe brahmani abhedaripe sthitoa carati iti khecari,” “‘khecari is that
which, while stationed in brahman or the Absolute inindistinguish-
able unity, moves about.” Inother woras, khecari isthe dynamic
divine consciousness. Itis this divine Consciousness-Power that
in manifestation appears in the form of the empirical experient,
when she is known as gyomacari, in the form of the psychic
apparatus, when she is known as gocari, in the form of the outer
senses, when she is known as dikcari, in the form of the objective
existents, when she is known as bhiicari.

At the empirical level, every experience, whether it is a matter
of perception such as sound, form, savour, etc., or a subjective
state of mind, such as kdma (passionate longing) or krodha (wrath)
appears as distinct in its own right, having nothing to do with
the Universal Consciousness. When it is viewed in this light, i.e.,
as something in its own right, clamouring imperiously for its
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gratification then it is khecari-vaisamya i.e. contrary to the actual
nature of khecari.

When, however, all perceptions and subjective states of mind
like k@ma and krodha are regarded only as an expression of khecari
or the Divine Consciousness, when they are viewed subspecie
aeternitatis, then even these states throw back the mind of the
aspirant in the sweet embrace of the Divine; then they serve only
as liaison between the human and divine consciousness.

As A.G. puts it, “Saiva khecari kama-krodhadiripatayd vaisamyena
laksyate; tasyah samatdsarvatraiva pariparna-bhairavasvabhdvat.”

“When kdma and krodha are viewed only as aberration of the
mind, then they constitute khecari-vaisamya or heterogeneity of
khecari. The samatd or homogeneousness of khecari consists in
viewing every object and state as the nature of integral Bhairava.

Again “‘svarapdparijiidnamayatadvaisamya-nivritau malabhavoat krodha-
mohadivrttayo hi paripiirna-bhagavadbhairavabhattdrakasamoidatmika eva.”

““The vaisamya or disparateness of khecari is due to the ignorance
of the essential nature of anuttara or the Absolute. When this
ignorance is removed, then all limitations of the empirical con-
sciousness disappear and with the disappearance of these limita-
tions, even krodha, moha etc., appear as of the nature of the perfect
divine Bhairava-consciousness.”

By khecari-samata, the aspirant feels divine Presence everywhere,
in every object, in every state, even in passion and wrath. It is
an attitude which has to be constantly maintained. His whole
outlook on life is changed.

In this context, A.G. examines the question of sex. Sex is
usually considered to be only a biological phenomenon, only an
animal instinct having nothing to do with the Divine, and is
looked down upon with monkish disdain. A.G. turns his tantric
microscope upon the problem and examines it with shattering
candidness. According to him, sex is only a microcosmic aspect
of a macrocosmic divine creative energy. The thrill of sex is only
a pale reproduction of the thrill of this divine creative energy.
The divine creative energy radiates from the union of Siva and
Sakti, It has to be borne in mind that Siva and Sakti are not
two separate realities, but only aspects, the prakdfa and vimarsa
aspect of one Reality, and their union is a sort of hermaphroditic
or androgynous union.
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In the mammalian kingdom, energy is stored in the central
channel of the spinal column which is the generating, storing as
well as the distributing centre. According to A.G. whatever is
taken in, whether in the form of food or perception (e.g. sound,
visual awareness of form, savour, contact, etc.) is converted
first in the central channel in the form of gjas (vital energy);
then this ojas is converted into seminal energy (virya) which
permeates the whole body. All reproductive and creative func-
tions are performed by this energy, Whether it is the enjoyment
of good food, beautiful scenery, sweet music, entrancing poem,
the embrace of a dear one, everywhere it is this energy that is at
play. Itis the representative of the divine energy (khecari) on the
physical plane. Even passion, anger, grief, owe their life to that
divine energy. When that energy is used as a distinct form of
mere physical, chemical, biological or psychic energy, then it is
khecari-vaisamya, the heterogeneity, the disparateness of khecari.
When everything is viewed and used as a form of divine
energy, as

A motion and spirit that impels
All thinking things, all objects of all thoughts
And rolls through all things

then it is khecari-samya; then it is the homogeneousness of kkecari.
This khecari-samya leads to liberation, liberation from the octopus-
like hold of the sensuous life.

“‘Khecari-samyameva moksah. Tat ca anutlara-svariipaparijiidnameva
satatoditam parameSoarydh Sivatmant samghattasamapattya ubhayavimar-
fadnandaridhi.”

“Homogeneousness of the khecari-Sakti constitutes liberation.
This homogeneousness of the khecari-fakti is due to the awareness
of the essential nature of the anuttara which is constantly present
and which arises from the bliss of the recognition of the comple-
tion of the union of the divine Sakti with Siva.” It is not simply
the knowledge of energy qua energy that brings about liberation,
but the constant awareness of the energy in close embrace with
the Divine that brings about the miracle.

““Anumdtramapt  avikalanuttara-svaripdaparijiidnameva citlavrttinam
vaisamyam. Sa eva ca samsdrah.”’
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“Even an iota of the ignorance of the nature of the integral
anuttara amounts to a contrary state of the mind. It is this con-
trary state that constitutes transmigratory existence.”

How does khecari-samya bring about liberation? The answer is
“by transformation of the mind.” Khecari-sdmya does not mean
locking oneself up in a room and meditating for a few minutes.
It means awareness of the Divine every minute in the hum-drum
routine of life. When the divine Presence is felt constantly whether
one is eating, drinking, sleeping or looking into office files, when
the whole life becomes yoga, then is it khecari-samya. Then the
mind of the aspirant is completely transformed. Khecari-sdmya is
that wonderful alchemy which transmutes the gross psychic
element of the aspirant into the solid gold of divine consciousness.
There ensues the miracle of the dissolution of the human con-
sciousness into the divine consciousness. Thenceforth, it is not
he that lives, but it is his Lord that lives in him. In his L.V.,
A.G. interprets khecari-samata as avikalpatvam, pamatvam and devi-
ripatvam, as consciousness free of thought-construct, integral
and divine.

Text

ETAD GUHYAM MAHAGUHYAM KATHAYASVA
MAMA PRABHO

TRANSLATION
“Tell me this secret, this greatest secret, O Lord who are my
very Self (mama sva)” or: ‘“Tell me (kathayasva), O my Lord
(mama prabho) this truth which, though largely unhidden (maha
aguhyam), yet remains a secret.”

COMMENTARY

TexT

From guhyam aprakatatvdt on p. 18, 1. 5 upto tasya dmantranamat-
mana eva on page 20, 1. 19.

TRANSLATION
This is a secret mystery, because of its not being evident for
though it abides in guhd (cavern) or mdya in which the essential
nature remains unknown, it is not evident.! Moreover, it is
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largely unhidden, for it is known to everyone as the source of
delight. (In its ultimate analysis), it is the goddess Suddhaoidya®
herself who abides undivided in the different states of knower
(subject), knowledge, and knowable (object). The three-corner-
ed one,® however, becomes in the state of mayd, percipient of
differentiation which is excessively reflected therein. Maya also,
being the source of the emanation of the universe, is actually
divine knowledge ($uddhavidya or Sivavidya) itself. Therefore,
according to the principle enunciated, this Suddhavidyd or divine
knowledge, when not known in this aspect, is called mahdguha*
(the great cavern), because of her being three-cornered in the
form of knower etc. (that appear as different) on account of her
exalted state of nondifferentiation being concealed from view.
In the Trika Sastra,® she alone (viz. Suddhavidya maya) is, actually
the object of worship as the three-cornered divinity.

It has been (rightly) said:

“‘She is the three-cornered great spiritual truth (mahd-vidya)
of the three aspects (Siva, Sakti and nara), the abode of all joy
(whether external or ciddnanda), the substratum of universal ex-
pansion i.e. both subjective and objective (visargapadam). There-
fore, she should be worshipped in all the aspects of pramata
(knower), pramdna (knowledge and means of knowledge) and
prameya (objects of knowledge). Similarly, “The one divine Light
who permeates in pramdna, prameya (artha) and pramdtd never
sets i.e. is ever present.”’

Now in this great cavern of Mdya whose heart is full of pure
divine wisdom (Suddhavidyd) which is the vast creative movement,
the origin of the emergence of the entire universe, the return
movement in the form of ma-ha-a that occurs by its own inherent
dynamism of delight is, indeed, a great secret. By means of this
secret it is intended to indicate that there is a return movement
from objective manifestation indicated by ‘ma’ (nara) and ‘ha’
($akti) towards the essential nature (of the Self) which ends in
the repose of Self-consciousness which signifies divine Freedom
or in other words uninterrupted Bhairava-Consciousness indica-
ted by ‘a’. Of manifestation, the delightful form of the energy
of the natural, innate mantra known as pard odk (the Supreme
divine utterance) is I (aham). As has been said:

“The repose of all manifested phenomena in the Self is said
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to be I-consciousness.” (APS 22) i.e. the real I-feeling is that
in which in the process of withdrawal, all external objects like
jar, cloths etc., being withdrawn from their manifoldness come to
rest or final repose in their essential, uninterrupted anuttara
aspect. This anuttara aspect is the real I-feeling (aham-bhdva).

This is a secret, a great mystery.

In the process of expansion, the changeless, unsurpassable,
eternal, reposeful venerablc Bhairava, is of the form ‘a’ which is
the natural, primal sound, the life of the entire range of letter-
energies (sakalakaldjala-jivanabhiitah). He in the process of ex-
pansion assumes the ‘ha’ form (the symbol of Sakti), for expansion
(visarga) is of the form of ‘ha’ i.e. Kundalini® Sakti, and then he
expands into a dot symbolizing objective phenomena (nara
rapena) and indicative of the identity of the entire expansion of
Sakti? (i.e. the entire manifestation) with Bhairava. (Thus the
expansion is in the form of aham or 1. After this A.G. describes
the return movement of manifestation in the form of ma-ha-a):
Similarly, the lowest part or the last phase of objective mani-
festation (m or nara) with its three powers® whose life consists
of the trident of the pard, parapard and apara $akti, in its return
movement through its union (viflesana) with that oisarga, viz.
‘ha’ fakti, gets its entree into anuttara, i.e. ‘@’ which is the funda-
mental unalterable stage. This will be clarified proximately.

Thus there is a-ha-m in expansion and ma-ha-a in withdrawal
or return movement.

(A.G. now sums up the mystery of mahdguhya:)

In the ma-ha (mahe i.e. in the great Reality) which is the
highest bliss as described earlier, that which is ‘@’ according to
the previously described principle, that ‘a’ is the mysterious secret.
This is the great secret, this is the source of the emergence of the
universe. Also by the delight emanating from the union of the
two (viz. Siva and Sakti), it is clearly manifest (aguhya) inasmuch
as it is the delight of all.®

(Now A.G. interprets spa mama prabho:)

‘Soa mama’ means ‘my very self’. ‘Prabho’ is a form of address
and means, by bringing about such wonderful manifoldness,
you are indeed capable of appearing in any form. A form of
address connotes the face-to-face presence of the addressed one
towards the addressor or his identity with him. So, it has a
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greater connotation than an ordinary noun. As has been said,

“An address has a greater connotation than a mere noun.” I
have conclusively proved it in my ‘Sri Parvapaiicika’.10

‘Etat kathaya’ or ‘tell me this’ means that though this truth
is undifferentiated in the form of the Primal Creative Sound
(pardvak), yet kindly put it in a series of well-knit sentences in the
stage of pafyanti, etc. As has been said earlier,

“The Lord Himself assuming the role of teacher as Siva and
disciple as Sadasiva etc.”

It has been decisively shown earlier that there is identity bet-
ween venerable pard and pasyanti etc.

The word ‘mine’ indicates an object (idambhdoa) related to an
individual subject (pratyagdtma-sambandhitoasya). The secret that
is implicitin this relation is that ‘m-ha-a’ is really speaking ‘a-ha-m’.
In ‘this appears to me’, the quintessence of the idea of appear-
ingis I-consciousness'* (yat bhasanam tasya vimar$ah ahambhdvai-
kasarah). The I-consciousness (a+ha+m) from the point of
view of the return-movement of the subject (bhdoa-pratyupa-samha-
ranamukhena) to the subject is m+-ha-+a as has been said earlier.
As has been said,

“The ascertainment of a definite object as ‘this’ amounts to its
relational reference to (lit. resting in) the essential nature of the
Self. This reference constitutes I-consciousness (aham-vimarsa).”

At another place also (it has been said):

‘““The determinate knowledge (adhyavasdya) in the form ‘this isa
jar’ transcends the limitation of name and form of the jar and is
(really speaking) a form of the jiidnasakti of the highest Sovereign,
and shines as the Self (i.e. as one with the self), and not apart
as an object denoted by the word ‘this’ (I.P.K,, I, 5, 20).

It has been rightly said by revered Somananda in his com-
mentary (on Paratriéika):

“The vowel ‘a’ is pure Siva”.

The same idea has been described by me in detail.

(Now A.G. gives another interpretation of ‘soa-mama’ taking
it as one word, and by analysing it into (su+4-a+mama).)

‘Su’ means susthu i.e. duly, aptly, ‘@’ means avidyamdnam i.e.
not present i.e. absent; ‘mama’ means oifvam i.e. the universe.
So ‘spa-mama’ means to whom full of I-consciousness the universe
(as something apart) is simply nothing. The life of the possessive
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case consists in denoting the possessed as something different.
‘Visoa’ or the universe which is qualified by the possessive case
‘mama’ i.e. ‘mine’ is not (denoted by ‘a’ in su+4-a-+-mama) any
thing apart from ‘I’.13

Though the yogis initiated according to other systems (i.e.
Sankhya-Yoga and Buddhism) or the sijfidndkala and the pralaya-
kevali (according to our own system) do not have the idea of
‘mama’ in a certain state (e.g. in the state of samddhi or absorption),
yet there is the residual impression in them which has the ten-
dency for difference; on awaking into their previous state, owing
to the residual impression becoming active, it grows into I-con-
sciousness identified with the body. In order to remove even the
residual trace, the prefix ‘su’ has been used in the sense of ‘susthw’
(duly, aptly).

As has been said by myself in a hymn:

“That thought, viz. ‘Nothing is mine’ by which the senseless
creatures are reduced to wretchedness incessantly, that very
thought viz. ‘Nothing is mine’ means to me ‘I am everything’.
Thus I have attained a lofty position”.

(Another interpretation of ‘svpa mama’ by means of a bahuorihi
compound from the point of view of Siva:)

*‘Sva mama’ may be analysed into su+4-ama-}-ma. ‘Su’ stands for
‘Sobhana’ i.e. excellent; ‘ama’ means knowledge, ‘ma’ means manam
or realization. Now a bahuoriki compound is thus formed out
of these three words, ‘su—sobhanena amena manam yasya sa soamama’.
Thus ‘soamama’ is one who, being His own Light itself, through
excellent knowledge (Sobhanena amena) has realization (mdnam
i.e. avabodha) by means of the knowledge of non-dualism derived
from the communication of the highest truth (amenai.e. para-
mdrthopade$ddvaydtmand jiidnena), knowledge which is free from the
slightest trace of the foul stain of dualism ($obhanena doaitakalank-
ankandakdlusyaleSa-$iinyena).

(From the point of view of Sakti:)

Now, ‘ama’ is one who knows (amatiti). This is taken as one
word and means the goddess Parasakti who moves freely in all
fields of knowledge. This ‘ama’ is a4ma4, ‘a’ has a negative force,
meaning apidyamdna i.e. not present, and ‘ma’ means ‘mana’ i.e.
both knowledge or jiidna and its absence i.e. ajiidna, i.e. who is the
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ever-present substratum of both!® (nityoditatvat). That goddess is
known as amd.

(From the point of view of jiva or the empirical individual
based on bahuorihi compound within another bahuorihi compound,
e.g., 1. sufobhand ama yatra 2. tasydm sa yasya:)

She is ‘su’ i.e. excellent being ever present. (This gives the
explanation of ‘sva’+‘ma’. Now remains ‘ma’ of the phrase
‘svamama’). The remaining ‘ma’ implies mdyd’. Now, ‘sva mama’
means: “He in whom even in mdyd, i.e. even in the ordinary life of
pramdna (knowledge) and prameya (i.e. object of knowledge) su
amd i.e. the excellent ama as described is always present.” Thus
there is a bahuorihi compound within another bahuoriki. What it
means is that the Highest Lord even in the ordinary life consisting
of pramana etc., is always endowed with His highest Sakti, being
nondual. (Since there is no difference between the Devi and the
Lord,) addressing the Lord means addressing Herself.

NoTes

1. In his L.V., A.G. says, “nanu grdhakaripam sarvasya hrdaye
sphurati tatra kim prasnena. Satyam sphuritamapi na tattvato hrdayan-
gamibhittam. hrdayangamibhavena vind bhavamapyabhdvena rathyagame
{mapamadivat.”

“Well, does not Reality shine as the perceiving Experient in
the heart of all? Then what is the relevance of a question about
it?” “True”, says A.G. ‘“though it shines in everyone’s heart, it
is not intimately assimilated by the heart as existent. So though
present, it is as if non-present, just as the grass and leaves on the
path of someone who passes on in a chariot (though present
are not noticed by him).”

2. ‘Suddhavidya’ in this context does not mean the Suddhavidya
tattoa, the fifth category in manifestation. It means the pure,
divine knowledge or Sivavidya.

3. Suddhavidyd becomes ‘trikond’ or three-cornered in manifesta-
tion. The three corners are pramata, pramana and prameya, i.e.
the experient, experience and means of experience, and object
of experience. Vide the illustration of trikona or trisaila:



Abhinavagupta 59
Trikona or the triangular form of manifestation
Siva-vidya
Siva

Pramaita or
Experient Iccha or Will

Prameya or
Pramana or object of
Experience experience
Sakti Nara
jhana kriya

Anuttara pervading all

Trifila or three-pronged Reality

Siva
Pramata-Iccha
Sakti Nara
Pramana Prameya
jhana kriya

Anuttara pervading all

4, The triangular form of mdya is symbolic of cavern in which
the secret of manifestation is hidden. It is also symbolic of the
female or generative organ. Therefore, mdyd has been called
‘jagat-janana-bhatk’, “‘the source of the emanation of the universe.”
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5. The Sastra is called trika, because it deals with three aspects
of Reality, viz. pramatd-pramdna-prameya or icchd-jiidna-kriyd or
Siva-Sakti-nara or para-pardpara-apara.

6. In Sarada script ‘ha’ is written asswhich resembles the
form of Kundalini.

7. In the process of systi or manifestation, ‘a’ symbolizing Siva
expands into ‘A’ symbolizing ‘Sakti’, and terminates into m
or the anusvdra or dot over ‘ha’ which completes the process of the
expansion or manifestation. The ‘bindu’ (dot) or anusodra over
‘ha’ represents the fact that though Siva is manifested right upto
the earth through Sakti, he is not divided thereby, he remains
undivided; his expansion or manifestation in the form of Sakti
remains identical with Him.

8. The three Saktis are icchd, jiiana and kriyd. ‘Aham’ is sym-
bolic of srsti or manifestation, ma-ha-a is symbolic of samhara or
retraction; ‘a’ indicates Siva, ‘ha’ indicates Sakti and m indicates
‘nara’ i.e. manifestation right upto the earth. The return move-
ment is from nara to Siva or ‘a’.

9. A.G. interprets mahdguhya in three ways here: (1) Maha+-a
~+guhyam. In the great blissful manifestation, the presence of ‘a’
of anuttara in all its phases is a great mystery (guhya). (2) Maha+
guhyam: Siva-vidya in the form of Maya—the great cavern is the
source of all manifestation. This is another great mystery. (3)
Mahd--aguhyam: Though a great mystery, it is not entirely be-
yond experience, for the identity experienced in the union of
male and female and in the union of the experient and the
experienced object is well known to everybody.

10. This book is not available now.

11. Any experience without its relation to an experient would
be meaningless.

12. Sasthi—the possessive case denotes the possessed as some-
thing different from the possessor as in the word ‘rdja-prdsada’,
the king’s palace, palace is something different from the king, but
the universe is not anything different from Siva or I.

13. This hints to that plane of Sakti where jiidna, ajfidna and
their cessation—all abide in sampid or divine consciousness.

Introduction to the second verse (p. 20-21)
The next verse by gathering up the substance of the many
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questions raised in one and a half verses above is meant to clench
the issue.

TeXT

HRDAYASTHA TU YA SAKTIH
KAULIKI KULANAYIKA /
TAM ME KATHAYA DEVESA
YENA TRPTIM LABHAMYAHAM //2//

TRANSLATION

O Lord of all the gods, tell me about that kauliki Sakti who re-
sides in the heart (i.e. in consciousness), the Sakti who is the
chief source of the entire manifestation and who is the presiding
deity of all manifestation so that I may have full satisfaction.

COMMENTARY
From sarvasya on p. 21, 1. 1 upto uttaru ehu anutula on p. 23, 1. 4.

TRANSLATION
(Interpretation of hydayastha)

Hydayasthd = hyt+aya+-sthd. Hrt is the supreme conscious base
of all objective experiences like blue etc., and subjective experi-
ences like pleasure etc., and also of the empirical experients condi-
tioned by the body, prana and buddhi. Ayd (plural of aya) means
knowledge of manifold, varied objects like jar, cloth etc., brought
about by its own freedom. Sthd means this scintillating Sakti
abiding in them. So ‘hrdayasthd’ means the scintillating Energy
abiding in the knowledge of varied objects brought about by the
supreme conscious base of all objective and subjective experience
and experients by its own freedom.

(Interpretation of Kulandyika)
(On the plane of anuttara)

Kulandyikd means who is the presiding deity (ndyika) of kula
i.e. body, prdna, pleasure etc., in other words of objects, experience
and experients. She is called nayikd, because it is she who brings
into manifestation all objects of experience, experience and
experients (farira-prana-sukhddeh sphurattddayini), the vital energy
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of the collective whole of Brahmi and other goddesses (brahmyddi-
devatdcakrasya viryabhitd). On the plane of Sakti, she is the
innermost core of the entire sensory and nervous system (nikhild-
ksanddicakrasya madhya-madhyama-riipd), and on the plane of nara,
she is the female and male generative organ, the source of all
production (jananasthana-karmnikd-lingatma).

(The following is the interpretation of Kauliki:)

1. Kauliki is one who though immanent in all manifestation
(subjects and objects) is herself akula i.e. transcends it (kule-bhavd
akulariipa kauliki).

2. Or one who abides in ‘kula’ but is ‘akula’ (i.e., sheer con-
sciousness (cinmdtra) distinct from kula or manifestation) is ‘kaula’
(i.e. Siva). She in whom this kaula or Siva abides in identical
form is kauliki. The entire range of manifestation (kula) abides
as such because of its being rooted in the light of akula (i.e.
Siva).

As has been said,

“But by coming in contact with the power of the Self, an in-
dividual becomes equal to that” (Sp. K. I. 8).

Similarly:

“Resorting to that power (of spandatattva), the divinities
‘mantra’ etc. together with the sacred formulae which serve as
their indicators, being endowed with the power of omniscience
proceed to carry out their assigned functions towards the embo-
died ones just as the senscs of the embodied ones by resorting to
the power of spanda proceed to carry out their (specific) functions”
(Sp. K. IL, 1).

Devesa is a form of address, meaning, the Lord of the gods,
Brahma, Visnu, Rudra, etc.

Instead of ‘tam me kathaya’, the reading in revered Somananda’s
commentary is ‘tan me kathaya’, and he explains ‘tat’ as ‘therefore’
(tasmat) or it may mean ‘Tell me that by which I may attain the
satisfaction of the highest bliss i.e. I may enjoy the freedom deri-
ved from the bliss of the highest non-dualism.” There is also
another reading ‘brajami’ instead of ‘labhdmi’. (The meaning in
both readings is the same.)

By the word ‘akam’ or I in ‘labhkdmyaham’ is always to be under-
stood ‘the life and soul of all experients’. Having understood by
the teaching the nature of I as described, one obtains the satis-
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faction of knowing oneself as the Divine, the satisfaction of com-
plete I-consciousness. This has already been made clear before.
The revered Somananda has also interpreted ‘krdaya’ in his com-
mentary as :

“‘Aya or advancing (of the mind) i.e. jidna or knowledge in the
hrt or the Supreme centre of consciousness.”

““Abhinava has composed this commentary on the question
(of the Devi) which elucidates the essence of Trika for cutting
asunder inevitably (hkathat) the knot of mdya existing in the ether
of the heart, for the mind which is engrossed (saktam) in des-
troying for ever the mayic ignorance which is the root of all ill
(asiva), the mind in which Siva has penetrated (Sivena niveSitam)
and which is a thirst for drinking the nectar of the bliss of Siva.”

In order to open the entire treasure pertaining to the question,
Bhairava said. The sense of the past tense in ‘said’, has already
been explained. What is the use of repeating it again? Bhairava
is one who sustains and maintains the universe (indicated by
‘bha’, from the root ‘bhr’, meaning to sustain, to maintain) and
who sounds the great mantra of Self-consciousness, i.e. who has
constantly the awareness of Self (indicated by ‘rava’ or sound in
Bhairava). Only here the predominance is that of Saktiman
(i.e. Siva) from the point of view of the return movement (of
His expansion) in the form of ma-ha-+a which has already been
described earlier.! This will be made clearer further on. So, the
following is the purport of the introductory part of the dialogue.

The initial spanda of Samwit or divine Consciousness

“The divine Supreme Consciousness-Power not different from
Bhairava on the point of expansion according to Her essential
nature, is said to be supreme icchdsakti (Voluntary Power). Her
actual expansion as jiignafakti (cognitive power) assumes the
parapara or pasyanti® form and as kriyasakti (conative power) the
apard or madhyama® form etc.

The nature of the question

Now, the inquiry about the nature of pardfakti who expands in
the form of the universe is said to be prafna or question. The
Devi who is that very Sakti is the initiator of the question about
Her (i.e. parasaktr).

The consideration of the nature of this expansion is said to be
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the most excellent organ of speech (para-vaktra) and that consists
of both question and answer.

That very organ of speech constitutes the return movement
pertaining to absorption beginning with ‘m’ i.e. the jiva (empirical
individual) who has limited consciousness (aparasamoitterarabhya)
reaching the inner Sakti i.e. (pardpara-samoitti) ‘ha’ (antastaram)
and finally getting absorbed in the compact mass of bliss of the
highest consciousness—anuttara or ‘a’ at once (parasamvid-ghand-
nanda-samharakaranam muhuh).

Bhairava in whom the entire expansion of the universe is in-
volved inwardly abides as the perpetual responder. As the dual
process of expansion and retraction is beyond time, therefore,
this question-answer is the truth that is of uniform nature.’ This
is para sambandha® associated with anuttara. My revered guru
Sambhunitha has already expounded it as the pith and core of
Trika Sastra.

NoTes

1. In srsti or expansion, it is Sakti who has the predominance,
in samhdra, or the return movement, it is Saktiman or Siva who
has the predominance.

2. Pafyanti retains the truth of unity of the para fakti and con-
tains the germ of diversity of the apara sakti. Hence she is called
parapara i.e. pardt-apara (the supreme cum non-supreme).

3. Madhyama is that stage of expression in which diversity has
commenced in a subtle form. Hence she is called apard or non-
supreme.

4. ‘etc.’ includes vaikhari in which there is complete diversity.

5. There is no difference between the question and answer at
this stage. The question itself is the answer. In the cmpirical
level of reality, the questioner is one, the responder is another;
the question occupies one moment of time, the answer occupies
another. At the empirical level, there is succession in expansion
and retraction. At the met-empirical level, itis akrama, succession-
less, beyond time. That level is the domain of eternity—time-
lessness. Hence there is no dualism of a questioner and a respon-
der, a question and an answer. It is the heartbeat of Reality
sounding the eternal aye of creative activity.

6. Parasambandha is the highest relationship between the ques-
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tioner and the responder. In this, Siva Himself is both the
questioner and the responder.

There are other five kinds of relationship between the ques-
tioner and the responder. They are given below:

1. Mahan sambandha. In this, the questioner is Sadadiva and
the responder is Siva.

2. Antardla sambandha. In this, the questioner is Anantabhatta-
raka, and the responder is Sadasiva.

3. Divya sambandha. In this, the questioner is Nandakumara
Rsi and the responder is Anantabhattaraka.

4. Diyyadivya sambandha. In this, the questioner is Sanatkumara
Rsi and the responder is Nandi.

5. Adivya sambandha. In this, both the questioner and the
responder are human beings.

TexT
SRNU DEVI MAHABHAGE
UTTARASYAPYANUTTARAM /3/
KAULIKO'YAM VIDHIRDEVI
MAMA HRDVYOMNYAVASTHITAH /
KATHAYAMI SURESANI
SADYAH KAULIKASIDDHIDAM / 4/

TRANSLATION
Listen, O most illustrious one, ‘the anuttara or the unsurpassable
one is the unsurpassable even of the proximate one’ or ‘anuttara
means even the answer amounts to no answer’. The plan of crea-
tion in accordance with kula abides in the ether of my heart. I
am revealing unto you, O goddess, that which brings about
spontaneous fulfilment pertaining to kula.4

COMMENTARY
From devi iti...on p. 23, 1. 11 upto ucyate on p. 24, 1. 12.

TRANSLATION

The word ‘Deoi’ has to be interpreted as has been done pre-
viously.
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(First interpretation of mahdbhdga)

She who has the supreme one i.e. Siva as her aspect.

(Second interpretation of mahabhdga)

The word bhdga has to be derived in this context from the root
‘bhaj’ which means to partake of, to adore. Here, it is taken in
the latter sense. So mahdbhdgd means ‘she who being adored
according to the instruction described and about to be described
gives the great divine power’.

(Third interpretation of mahabhdgs, the word ‘bhdga’ being
used in the sense of portion)

Mahat = the great one i.e. Anasrita Siva who is known as the
great one; bhdga=a portion, a fraction. So mahabhdgd means
she of whom the celebrated great one, i.e. Anasrita Siva is just a
portion, for she enfolds within herself the initial one also of the
entire thirty-six categories.

(Fourth interpretation of mahabhaga)

She whose portion is mahdn i.e., buddhi category. Mahan has
been called a portion from the distributive or analytic point of
view (‘vibhdgakalapeksi’). It is the divine Sakti herself who is a
compact mass of consciousness that is called buddhi in the matter of
settling in their proper forms of different objects and actions
brought about by her own freedom. As has been said by revered
Somananda:

“In the sphere of differentiation (aparasthitau) i.e., at the
level of man where differentiation prevails, she (parafakti) is
known as buddhi which in its subtle all-pervasive condition is

always the innate (sahajam) universal consciousness of Siva.”
(8.D.1, 26-27).

(Fifth interpretation of mahabhdga)

‘Bhdga’ may mean difference or separation. By the ‘matup’
suffix, the word ‘bhdga’ means that which has difference or sepa-
ration i.e. a separate entity. In separate entities, ascertainment
is made by differentiating one thing from another. Though
pure ascertainment of objects (prasddatmaka-visaya-niscayo) i.e.
the indeterminate aspect (niroikalpa) of buddhi does not touch
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i.e. does not concern itself with the pleasant and unpleasant
aspects of the different objects present in the world, yet that
buddhi (in its determinate or savikalpaka aspect) brings about the
perception of objects as separate from one another. It is uni-
versally admitted that thereis a flow of the attribute of sattpain the
case of the pleasant states of buddhi, for the pleasant states of
buddhi are of the form of dharma (righteousness), aifvarya (power
or sovereignty), jidna (knowledge), and sairdgya (freedom from
worldly desires). If one gets entrance into the deepest layer i.e.
in the prathamdbhdsa or the initial, indeterminate state even in the
pleasant aspect of buddhi, then through that he will find himself
perpetually in the domain of supreme bliss underlying that
aspect.

(Sixth interpretation of mahabhdgd)

Mahabhaga may be analyzed into maha+a-+-bhdga. ‘Maha’
means jagadananda i.e. that bliss which is entirely uninterrupted,
perfect, integral, independent, expression of divine Freedom; ‘@’
means ‘isat’ or slight; ‘bhdga’ means fraction. So mahdbhdgd
means the Devi of whose jagadananda, bliss, only a slight fraction
is available (to people). Whatever happiness there is in life, that
is possible only by entering the Universal Creative Energy
(visarga$aktau) who is the highest abode of the Supreme bliss,
It appears in small limited measure (in life) only because of the
visargafakti not being realized in her internal essential aspect.

Bhattanariayana has given expression to the same idea (in his
Stavacintamani):

“All the delight that is noticed in all the three worlds (viz.
bhava, abhava and atibhava) is only a drop of whose delight, to that
God, the ocean of delight do I bow.” (St. C. Verse 61).

(Seventh intcrpretation of mahkdbhdga)

Mahabhdga may be interpreted as ‘ma-ha-a bhdgah yasydh sa
mahdbhdgd’ i.e. she who betakes herself to that form which has
been declared by the previous principle as ma-ha-a is maha-
bhagd. What is meant to be said is that the delight of the highest
Lord which expands in the form of ‘akam’ is the essential form of
Sakti, and that is the nature of revered para.
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COMMENTARY

From ata eva on p. 24, 1.12 upto prasaktanuprasaktyd on p. 25,
1.21.

TRANSLATION

Therefore that highest goddess hears everything. Abiding as
she does in the form of the power of hearing, she has that sover-
eign power (svdtantrya) which consists in effecting congruous and
suitable connexion by blending all sound in a meaningful whole—
the sound which is clear to the ear but is only a succession of a
mass of confused vibrating syllables. Without this power of effect-
ing congruous connexion, an experient though hearing parti-
cular words lost in confused buzzing sound says, in common
usage ‘I am not hearing them’.

An object of sense-perception which is merely confused buzzing
sound without its being blended in a sensible whole is also said to
be ‘heard’. This is the common usage. But in reality, the con-
fused sound only enters the ear; it does not enable the listener
to grasp the words denoted by the sound and therefore it remains
only a confused mass of sound (tathd bhavet), for being different
from the words, it is merely buzzing sound. When it is intended
to enunciate the words, then there cannot be the production of
confused sound, for there is no ground for it. When there is the
desire to speak sensibly, then there is the enunciation of clear
words, and with the enunciation of clear words, there is no occa-
sion for indistinct, confused sound of the same kind. Those very
words when they are not clearly enunciated and so cannot be
knit into a meaningful whole are said to be mere confused sound.
For one attentively intent on knitting the words in a sensible
whole, there may be clear comprehension to some extent. There-
fore in such a case, it is the congruous connexion of the words
which can be of use. It is the goddess pardsakti (the supreme
creative power) who brings about the congruous connexion.
It has been rightly said,

“Mantra, Mantramahe$vara etc. resorting to that power etc.”
(Sp. K. 11, 10). In fact ‘“‘hears, sees, speaks, seizes” etc. are only
aspects of the goddess alone. As has been said by the Divine in
Vedanta:

“That by which one (i.e. the experient) knows colour and form
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(rapa), taste, smell, contact, sound, the pleasure of sexual inter-
course is this Self alone. What remains in this world (which is
not known by the Self)?”” (Katha U. II, 3).

Hearing does not mean simply lending the ear to some con-
fused, loud utterance of words. Siva Himself thus laid down in
Svacchanda Sastra on the occasion of the division of japa (repeat-
ing a mantra in a murmuring tone):

““That which is heard only within oneself is known asupdmsu
Jjapa.”” In this the Self alone hears in madhyama stage, not any-
body else.’® This is what is said.

When the organ of utterance (sthdna) and the mode of arti-
culation (prayatna) are distinctly marked, then with the junction
and separation of the teeth and the lips, even words uttered in
very low tone may be audible to a person sitting very close and
there would arise the contingency of the japa becoming sasabda
1.e. japa with audible words. It has been said:

“That which is audible to others is known as safabda japa™.
In updmsu japa (atra), thereis no particular advantage even to a
man who is sitting close by, for it will be inaudible to him.
Another person may notice the movement of the tongue and the
junction ofthe lips (of the performer of the japa), yet he cannot hear
him, for the wordsare not audible externally (varpasya bahiratmala-
bhabhavat), for the japa is being performed only in the madhyama
stage. Only the performer can hear it (atmana eva $ravanam syat).

By the impact of air, clear words are effected, but the impact
is not so strong as to make it audible externally. Even the move-
ment of lips in this japa does not enter the stage of marked utter-
ance of words, but is confined to itself till that japa lasts. If the
movement of lips, hands, etc., occurring at that time (i.e. at the
time of japa) is stopped and in its place there is distinct articula-
tion by means of the organs of utterance, and in the effectuation
of words, if there is soft or loud production of sound in succession
so as to be audible near or far, then it is, in every way, heard by
others. Then it will be sound of the level of vatkhari. Enough of
elaboration of this incidental reference.

Notes

1. Parabhattdrika is the very power of learning. She hears every-
thing that is ever uttered in the universe.
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2. Her sovercign power (sodlantrya) consists in sasikalandnu-
sandhana. Sankalana means effecting congruous and suitable
connexion of distinct sounds and anusandhdna means blending
them in a definite, meaningful whole.

3. What is meant to be said is that in upamSu japa, even the
aspirant carrying on the japa cannot hear the mantra with his
physical ears. ‘He hears it within himself’ only means that he
experiences the mantra as a spanda or throb of his self-experience.

ExrosiTiOoN

The Devi is none other but the Sakti of Bhairava Himself.
A.G. gives seven reasons why the Devi is called mahabhdgd. Now
A.G. says that there is an esoteric meaning in asking her to hear.
She is the power of hearing itself. While others cannot make out
anything from confused, buzzing sound even though it is heard
by the ear, she can always make out the sense of all sound whether
it is clearly pronounced or is only indistinct, confused sound.

TEXT

From saiva paramesvari on p. 23, 1. 22 upto synu devi iti on p. 28,
L11.

TRANSLATION

That very supreme goddess who hears everything has by the
form of address (viz.,* O goddess, listen’), clearly beenindicated as
Sakti. Everything in the universe is of the form of nara, Sakti
and Siva.! Therefore everything in the universe consists of the
triad. That, which is only confined to itself (as an object), is
insentient and comes chiefly under the category of nara, as for
instance, ‘the jar is lying (on the ground).” The above has refer-
ence only to the third person (prathama purusa) which is left to
be supplied after the first and second person (fesah).

That which appears even as ‘this’, when addressed, becomes
completely enveloped with the I-feeling of the addressor. The
‘this’ which is different from the addressor, when addressed as
‘you’, becomes a form of ‘Sakti’. In‘you are standing’ this is the
meaning of the second person, and the principle of addressing viz.
as I am standing, even so this is standing. Ordinarily, the I
(ahambhava) of the other person is different from the ‘I’ of the
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person who is to address, but in the process of addressing, the
addressor assimilates the delightful autonomy of the addressed
characterized by I-feeling to his own, and considering it as iden-
tical with the uninterrupted delight of his own I-feeling starts
addressing him. In this light, he is addressing him in the true
sense of the second person. This sense in which the addressor and
the addressed, though different, become one in the addressing is
indicative of the pardpard goddess (whose characteristic is identity
in diversity).

(On the other hand) in the freedom of the uninterrupted de-
light of I-consciousness completely independent of any reference
to anything else, expressed in the form ‘I am standing’, it is in
every respect (sarvatha) the revered para (highest) fakti® that is
at work. In that lies the pre-eminence of the first person. As has
been said, ‘“‘Since I transcend the perishable and also the
imperishable, therefore, am I known as the highest purusa i.e. as
the first person.” (Bh. G. XV, 18).

Here the verb ‘asmi’ (am) has been used with reference to ‘I’,
the first person, to indicate its pre-eminence over both the
perishing and the imperishable.

Here in every case, it is not the limited I identified with the
body that is referred to. The limited I (identified with the body)
being an object of the senses is obviously incompatible with that
(the real, unlimited I). Thus this (i.e. unlimited) I is of the
nature of the self-luminous Siva. Therefore of the (universal, un-
limited) Consciousness (bodha) which is self-luminous, there is
neither any diminution nor augmentation. Both diminution and
augmentation being of the nature of aprakdsa cannot be an aspect
of the Light of Consciousness (lit., cannot enter consciousncss).
The middle state which is only relative to the state of diminution
and augmentation is also nothing. Therefore the notion of I
which is inseparable from the universal consciousness of Siva (tad-
bodhdvicchedaripa) and free from all relativity is not applicable to
situations of augmentation, diminution, and the middle state bet-
ween these indicated by thisness, i.e. objectivity and absence of
objectivity (i.e. the state of finya or void). The notion of you i.e.
the second person which, though indicative of separatcness, is
actually similar to that of I. “Therefore both you and I are des-
cribed as genderless” (i.e. they are used for both genders). The
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application of number etc., i.e. dual and plural of these words
according to the usage depending on the enumeration or differ-
ence of the body is appropriate from the point of view of pard-
pard akti in the dual and apard-fakti in the plural. The difference
determined by the Sakti of the Divine Freedom is considered as
one in the case of several bodies which can be traced in such
usages as ‘we two, you two, we all, you all.”

Augmentation etc., being associated with the body cannot
be even figuratively employed in the case of consciousness, for
diminution and augmentation cannot be reasonably applied to
consciousness.

“Everything is an epitome of all”. According to this uni-
versal principle, even the insentient third persons (rardtmano
Jada apt) shedding their insentiency can become entitled to the
use of second and first person (fakti-faivaripabhdjo bhavanti), for
instance, in ‘listen, O mountains’, the third person has been treat-
ed as second person, in ‘of mountains, I am Meru’, the third
person has been treated as the first person, in ‘I, Caitra am speak-
ing’ the first person has been treated as the third person. The
second person which pertains to $akti, can by shedding its fakti
character, acquire the aspect of the third person, for instance,
in ‘you whose fear has vanished, are fortitude (lit. the power of
fortitude) itself’, ‘you’ not being used as a form of address has
appropriately acquired the aspect of the third person. Usage like
‘bhavan’ (you) with particular, subsequent use of words like
‘padah, guraval’ (revered one) which are used only in the case of
another person, being used as third person which is characteristic
of nara is fairly recognized. The second person also which is cha-
racteristic of fakti, shedding its particular use acquires the aspect
of first person which is characteristic of Siva, for instance, “O
dear friend (female friend ), O loved one, thou art I’’ is an accept-
ed usage. The first person also characteristic of Siva, shedding
its aspect of first person which is cit, betakes to the aspect of the
third person characteristic of nara or second person characteristic
of Sakti. In the following expressions, “Who am I?”’ “This one
am I,”” “O I”, “Fie to me,” “Oh to me” etc., the uninterrupted
autonomy of I is subdued, and it is chiefly the separate ‘this one’
that becomes predominant. In such a case, it is as if separateness
characteristic of apard $akti, in other words, nara ripa or third
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person that becomes prominent. In ‘O I’ etc., Siva contacts the
throb of pardpara $akti (i.e. enters the sphere of second person).
But in such cases, the preceding state acquires the succeeding
state without transgressing its previous nature.® Thus the third
person characteristic of nara can clearly mount to the stage of
the second (the Sakti stage) and even to the first person (i.e.
Sivastage) but the contrary course of mounting cannot be
admissible.*

Each of this triad without giving up its nature, becomes of three
forms, viz. singular (Siva-bhdva), dual (Sakti-bhdoa) and plural
(nara-bhdva). It has been said,

“One thing becomes dual, and after becoming dual, it becomes
plural.” Of one and the same thing, when it is only one, then it
connotes the nature of Siva, since there is no other as counterpart.
When there is a counterpart, then it is the nature of Sakti. In
the case of many denoting difference, there is the nature of nara.
Thus we have ‘ghatak’, one jar denoting oneness, and thus Siva-
bhava, ‘ghatau’, two jars, denoting Sakti-bhdva, ‘ghatdh’, many jars,
denoting the aspect of nara. In a copulative compound (dvandva
samdsa) in which the members, if uncompounded, would be.in
the same case and connected by the conjunction ‘and’, we have
an cxample of many things forming a sort of unity, thus denoting
Siva, e.g. ‘ghatapatapasanak’ (jar, cloth, stones). In a verb also,
e.g. ‘tisthati’ (one is standing or sitting) denotes Siva: ‘tisthatah’
(two are standing or sitting) denotes Sakti, ‘tisthanti’ (many are
standing or sitting) denotes nara. In fact, the entire manifesta-
tion is the expansion of kriydfakti brought about by one alone (i.e.
by Siva). As has been said:

“By reducing the many (i.e. the nara-riipa and Sakti-riipa to
one (i.e. Siva-riipa) who is there who will not be liberated from
bondage?”

Therefore, when the third person (nara), the second person
(Sakti) and the first person (Siva) are used together, simultan-
cously there is the absorption of the lowerin the higherand higher,
because it is the higher that contains the truth of the lower, e.g.
in ‘sa ca toam ca tisthathah (he and you are standing), the number
of the verb ‘stha’ (to stand) is used in the second person which
indicates that the third person (nara) has been absorbed in the
second (fakti). In ‘sa ca toam ca aham ca tisthamak’ (he, you and
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I are standing), the verb ‘tisthamah’ which is the plural number
of the verb in the first person has been used even for the third and
the second person which is indicative of the fact that the third
and second person are absorbed in the first. It is only this state
of complete understanding, the essence of the residual traces
of the innate, perfect I-consciousness which is followed by the
grammarians in their descriptive rules. Similarly, even in local
dialects, e.g., the language (e.g. Pali) used by the Buddhists or
used in Andhra or Dravidian region, this manner alone of speech
and meaning (lit. expressed by words) which originally follows
the instinctive feeling of the heart, conveys by its delightful
impression this form (viz., the form of nara, Sakti and Siva) of
understanding.
As has been said by myself:

“That is no speech which does not reach the heartdirectly.”
So in every way, this kind of comprehension is innate. As has
been said : “Without the form of nara, Sakti and Siva (fair), there
is neither word, nor meaning, nor mental movement.” In Malini-
vijayatantra also, it has been said:

“As the one Sakti of Siva (Sambhoh Saktirekaiva $ankari) abides,
presiding over the entire class (of words, in first, second and
third person), even so has she been related unto you.” (M.V.
III, 34).

In Tantrasamuccaya also, it is said :

“This universe is established always and is in every way in-
volved in third person (nara), second person (Sakti) and first
person (Siva) both in the dealings of worms and the all-knowing.”

Thus this universe consisting of the third, second and first
person (nara-$akti-Sivatmakam) has been explained according to
the teaching of thetraditional clear comprehension. This all-
inclusive order of experience (sarvamsahah pratipattikramah) con-
sisting of the third, second and first person has been manifested
by the free will of the highest Lord. So enough of elaboration of a
topic which can appeal to the hearts of only a few people who have
received the teaching from a guru, who are of refined taste, who
are well-read (lit., who have heard from the learned pcople a
great deal), and who have been purified by the descent of the
Supreme grace. So, ‘listen, O goddess’ has been explained.
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Notes

1. In the context of frika or triad, viz., Siva, Sakti and nara,
‘nara’ represents all objective phenomena from the earth upto
mdyd; ‘Sakti’ represents Suddhavidya, l$vara,and Sadasiva, and
‘Siva’ represents Siva and Sakti.

2. In the first person, it is the parafakti that is at work. From
the point of view of the triad, first person is the state of Siva. In
the second person, it is the pardpard $akti that is at work. So, the
second person, from the stand-point of the triad is the state of
$akti. In the third person, it is the apard Sakti that is at work. So
the third person from the standpoint of the triad is the state of
nara.

3. The meaning is that the Siva-aspect abides in the Sakti-
aspect, and the Sakti-aspect abides in the nara-aspect. Thus the
Siva-aspect pervades all of them.

4. The nara-riipa first rises to the Sakti-ripa and then to Siva-
ripa. It cannot rise to Siva-ripa, leaving aside the intervening
Sakti-ripa.

ExposIiTION

A.G. has tried to show that when Bhairava in the first person
addresses the Devi in the second person, it should be understood
that the Devi is not different from Bhairava. In order to prove
this point, he has given a number of examples of the usage of
speech in which the second person is assimilated to the first, and
the third to the second. A.G. has been at pains to prove that these
kinds of usages in speech in all languages are not a matter of mere
accident or convention, but serve as a pointer to the metaphysical
truth, viz. that Siva and His Sakti are one, that just as in gram-
mar there is first the singular number, then the dual and finally
the plural, that just as in speech, there is firstly the first person,
then the second and finally the third, even so in manifestation,
the singular number and the first person are symbolic of Siva, the
dual number and the second person are symbolic of Sakti and the
plural number and third person are symbolic of nara or objective
phenomena. Further, just as the third person has to surrender
itself to the second, and the second to the first in order that they
may be used together, so also the prameya (object) or nara has to
surrender itself to pramdna (knowledge) or Sakti, to be known, and
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pramana has to surrender itself to pramdtd (knower) for its final
fulfilment.

COMMENTARY
From uttarasydpi on p. 28, 1. 11 upto ityuktam on p. 33, 1. 21.

TRANSLATION

That which is said, viz. how it is the anuttara of uttara is the
answer of Bhairava.

(Different senses of uttarasydpyanuttaram)

1. As has been said before (viz., everything is the epitome of
all), the proximate one (uttaramapi) is also identical with the non-
proximate (anuttara). It cannot exist otherwise. Therefore, the
proximate also setting aside its character as proximate becomes
non-proximate. The text reads, ‘uttarasydpi anuttaram’. ‘Uttarasya’
is the 6th or the genitive case, and the genitive case is (also) used
in the sense of ‘anddara’ i.e. ignoring or setting aside i.e. absence
of consideration or dis-regard. So ‘uttarasydpi anuttaram’ may mean
the proximate setting aside its character as proximate becomes
non-proximate. Even this difference (of the proximate one i.e.
from the earth upto anasrita Siva’ acquires this character (of diff-
erence) by resting wholly on the undifferentiated (i.e. anuttara).!
As has been said in the following:

(This is a difficult verse. The following is its prose order:)

*‘ Paragyavasthapi pare tdvat kartum na Sakyate ydvat parah na dtmi-
krtah : yatah parah pare buddhah.”’).” ‘“‘Even the ascertainment of
difference (paravyavasthd) cannot be made in the different objects
(pare tavat na kartum Sakyate) so long as the Supreme is not
assimilated to oneself (yavat parak na atmikrtah), since the
different object (parak) is known (buddhah) only in the Supreme
(pare) i.e. the different object has its raison d’étre only in the
Supreme.”

2. Uttara may mean the posterior. So ‘uttarasydpi anuttaram’ may
mean, ‘“‘even the posterior part of the book cannot offer its
answer.”’?

3. Even of my answer given in the pafyanti stage which is the
first expansion of pard, this anuttara is the highest truth i.e. this
non-answer (anuttara) or silence is the highest truth.
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4. Uttaramay also mean the phenomena—desirables, knowables,
and actions—prompted by the trident, viz. iccha-fakti, jiiana-Sakti
and kriyd-Sakti. Anuttara is that stage where all the above and
uttara cease.

What after all is that anuttara? The answer is ‘that is anuttara
from which proceeds kaultka vidhi’. Kaulika has been previously
explained as ‘that which is of the nature of kula and akula’®; vidhi
means ‘the great manifestation’ (mahdsrsti)® or the tattvas from
anafrita Siva upto Suddhavidyd ($uddhadhod). ‘Vidhi’ is socalled
because of its being executed. Now anuttara is that from which
proceeds this ‘great manifestation’ i.e. mahdsrsti* which enfolds
within itself hundreds of crores of unlimited mayiya (phenomenal)
creations. As has been said, “That from which proceeds every-
thing.”” So, this universe consisting of cit-pramatd i.e. Sinya pramata,
citta i.e. puryastaka pramdtd, prana i.e. pranapramald, deha i.e. deha-
pramata (i.e. four kinds of experients), pleasure and pain i.e.
subjective experiences, senses i.e. means of experience, the five
elements and jar etc., i.e. subtle and gross objects of experience
abide without difference in one, supreme, divine Consciousness
as simply form of consciousness (bodhdtmakena ripena). Though
the divine universal consciousness never ceases to exist, for it
ceasing, there will be the contingency of universal darkness, yet
there does not exist difference consisting of reciprocal absence
(of objects), for all objects are omnifarious in that state (oiSodt-
mana eva bhavah). If all things were not situated in that universal
Bhairava Consciousness, then even the initial indeterminate
perception which is of use in urging the senses towards their ob-
jects would not be there. Therefore, the entire multitude of exis-
tents exists there, without the appearance of appropriate objecti-
vity (lit., thisness), identically with I-consciousness only, void of
all differentiation. There is absolutely no difference there what-
soever. In that universal Bhairava consciousness, the entire mani-
festation (kaulika vidhi) lies clearly (spastah san) at rest.

All this (universe) consisting of thirty-six categories, though
created by Siva who being of supreme Sakti, is of the nature of
universal creative pulsation (samdnya spanda) rests in that consci-
ousness itself in its own form which is predominantly Sakti i.e.
characterized by particular creative pulsation (vifesa spanda).®
This is what is meant by the inherence of objects in their own
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nature which is consciousness. As has been said “In which all
things exist.”

This multitude of objects (fadetat) of the nature of Siva and
Sakti, Siva whose characteristic is universal creative pulsation
(samanya spanda®) and Sakti whose characteristic is particular
creative pulsation (pifesariipam) though only of one form (ekatma-
mapi) has becn determined separately by the Lord only as an aid
for teaching, but really speaking it is only one, viz. anuttara who is
the essence of the creative energy viz., the autonomous I-
consciousness.

What is the nature of that in which this process of creation
(kaulika vidhi) is inherent? Bhairava says, “It inheres in the cther
of my heart” (mama hrdaya-gyomni). Now heart (hrdaya) in this
context means the receptacle of all the existents.

Existents from blue etc. upto worms are, in their final analysis,
simply nothing unless they rest in consciousness (cidam$a-anivistd-
nam). ‘Blue’ etc. belong really to the experient. The essence
of blue etc. consists in its being incorporated in uninterrupted
I-consciousness, as in ‘Blue appears to me”.

(‘Mama hydayapyomni’ may be interpreted in many ways)

First interpretation: In ‘mamahrdayavyoma’, ‘hrdaya’ means the
receptacle of innumerable objects like blue etc.; ‘oyoma’ means
that where the universe of particular objects (mamakdratmakam
vifpam) is ‘vita’ i.e. is held wholly in an implicit manner in that
ether which is devoid of all difference (Sanyariapam).

Second interpretation: ‘Mama’ means ‘of the consciousness which
expresses itself both in difference (apara-samoitti) and non-
difference (para-samoitti); ‘hrdayam’ means the final resting place
i.e. I—‘aham’. The gyoma of that also means, by the form of the
return movement of akam i.e. ma+ha+a, the nara form i.e. the
objective phenomena represented by ‘ma’ being dissolved in the
dot i.e. the anusoara over ‘ha’, enters the kundalini Sakti represented
by the letter ‘ha’ and finally entering the ‘a’ letter which represents
the integral, unimpeded delight of anuttara, which is identified
with all, it becomes that (i.e. anuttara). This is the ether of my
heart. Therefore, that from which this universe proceeds, that in
which it rests that onc alone, the eternal, the one whose nature
cannot be veiled which is self-luminous (prathamanam), which can
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never be denied (anapahnavaniyam) is the anuttara,the unsurpass-
able Absolute. As has been said:

“Inasmuch as nothing can veil His nature, there cannot be the
obstruction anywhere of his in whom all this world rests and from
whom it has come forth.” (Sp. K. I, 2).

Evenif He (Siva) is supposed to be obstructed by a cover (e.g.,
maya), He still shines by His freedom in the form of that cover
itself;® and thus the Lord is always of the nature of knowledge
and activity. The particle ‘yat’ (of which yasmin sarvam or yatra
and yatah sarvam or yasmat are different forms) conveys the sense
of all the cases; on account of its fitness of relation with another
sentence (e.g. idam sarvam sthitam), it stands here in a special
position i.e. it is used in the sense of the locative case (yasmin
paramasiva) i.e. the Supreme Siva in whom it rests, and on ac-
count ofits fitness with another sentence (e.g. idam saroam nirgatam),
it is also used in the sense of the ablative case (yasmat parama-
Sivat) i.e. the Supreme Siva from whom it emanates. This is the
clear, direct sense. That which is the source of the expansion
of universal manifestation (kaulikah systi-prasarah), in the sense
of the ablative case (yasmat ca nirgatam or yatah sarvam), that
which abides in the ether of my heart, in the sense of the loca-
tive case (yatra sthitam or yasmin saroam), that indeed is anuttara.

Thus having established that the anuttara is the centre of both
the expansion and the absorption of the universe, Bhairava now
establishes the expansion, which is technically called kriyasakti-
visarga which means oisarga or external expansion of the spanda of
kriyasakti which is of the nature of simarfa. He begins with ‘katha-
yami’ (i.e., 1 am telling you).

That very aspect of expansion is a-ha-m (1), para (supreme),
anuttara (unsurpassable). Even in its regular succession of ex-
ternal expansion consisting of pa§yanti and madhyama denoting
parapara Sakti, and vaikhari denoting apara Saktiits unbroken conti-
nuity is the highest truth. ‘Kathayami’ means: ‘I am expressing
it by the use of appropriate names the series of utterances upto
vaikhari that arise from the venerable para $akti and are expressed
in varied scriptural and worldly forms. It has been said, “Who
is everywhere’.

Whether in the initial stage of pard or the final stage of apard i.e.
vaikhari, both of which are the expression of revered parasakti and
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also in its stage of expansion in the form of pardpard i.e. in pasyanti
and madhyama forms, it is throughout the display of the immutable
anuttara. Venerable Somananda has also said the same thing in
his commentary on Paratrisika. ‘“Kathaydmi’’ means ‘‘I (Bhai-
rava) say owing to the eagerness of the enquiry; that it is I who
being present as Consciousness in all, declare this.” It is this
explanation which my heart, purified by the reasoning of the
guru, teaching of the scripture, and personal experience, (yukiyu-
padesasamskdraik) has fully accepted.

(Now A.G. gives different interpretations of sadyah)

First interpretation: The nature of the highest Lord is said to
be ‘sadyak’. ‘Sadyak’ may be analyzed into saf+yah meaning
‘yah parameSvarah tat sat’ i.e. what the greatest Lord described
as Bhairava, akula, anuttara, dhruva is, that is all this sat or
existence, in other words kaulikavidhi or the plan of creation. (So
sadyah means—He who is this whole universe). No object what-
soever can exist apart from the veritable Bhairava who is both
prakasa or Light and simarSa or the consciousness of that Light
as L.

In all matters, there are three terms, sattd (existence), sam-
bandha (relation), and arthakriyda (purpose). Even though they
are considered to be different (pardbhimatdndmapi) by others, the
raison d’étre of all of them is sattd i.e. being (sattahetuta). Without
sattd (being), there cannotbe the possibility of even sambandha or
arthakriyd (sattd-ayoge tathatva-anupapalteh). If one requires to find
out another being of being or another purpose of purpose, then
there would be the contingency of regressus ad infinitum. Sattva or
eternal being is that by which alone do other things derive their
life and the apparent form (prakdsamayata) of which is brought
into being by its simarfa. That being is Bhairava Himself full of
the I-feeling which is the quintessence of the consciousness of
His Freedom.?

2. Or sadya may be interpreted as ‘sati-sadriipe yasyati yatnam
karoti i.e. he in his nature as sat i.e. as Siva exerts, i.e. is active,
for Siva is the very life of the power of activity. This sadya may be
treated as neuter gender by adding the suffix kvip. Some elderly
teachers have adopted the reading sadyat (sat+yat) instead of
sadyah. It has been said in Siddhasantana:®
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“The power that shines in appearances (such as jar, cloth etc.)
is sat itselfi.e. Siva.”

In Spandakarika also it has been said:
“That (Reality) is sat in the highest sense.”” (Sp. K. I, 5)
Venerable Somananda has also said:

“That which is sat or Siva is the highest reality (paramarthah).
Since the universe is pervaded by that highest Reality, therefore
the universe is also Siva. Thus His nature has been declared. It
has been rightly said, “He who is all”.”

(A.G. now comments on kaulikasiddhidam)

The expansion of the power of activity of this very anuttara is
being explained by the statement kaulikasiddhidam:

The word ‘kaulika’ has already been explained. Its siddhi or
perfect fulfilment is now being explained. That by which the
being so i.e. the true nature (fathdtva) of kaulika is fixed and cor-
roborated, is its perfect fulfilment i.e. anuttara is the true fulfil-
ment of kaulika vidhi, the creative process. In that highest ex-
perient, viz. the unsurpassable divine Consciousness, everything—
kula and akulai.e. Siva and Sakti—becomes that very Conscious-
ness where all that is perceived and known acquires the firmness
of that very nature itself (prativamanam sarvam tathatvadardhyam
bhajate).

It has been said:

“Trika is higher than the highest.”8

At another place also, it has been said:

“The Saiva system is higher than the Vedic, the left-hand
doctrine is higher than Saiva, the right hand doctrine is higher
than the left; the Kula system is higher than the right-hand
doctrine; the Matam is higher than the Kula, the Trika is higher
even than that; in fact, it is the highest of all.”’®

In Nisacaral® Sastra also, we find the following:

“The teacher who has been initiated as dcarya in the left-hand
path and is considered to be knowing the supreme truth (accor-
ding to left-hand path) has to undergo the ceremony of con-
secration in Bhairava mdrga, he also has to receive fresh initiation
in the Kula mdrga, he whé has received initiation in Kula has to
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receive initiation in Kaula mdrga and even he who has received
initiation in Kaula mdrga has to receive fresh initiation in the
Trika mdrga.”!*

In Sarvacaral? also, it has been said:

““The teacher who has received initiation in the left hand path
and is considered to be knowing the Supreme truth has still to
undertake the purificatory ceremony successively in the various
Bhairava systems, viz. Kula, Kaula and Trika.”

This alone is the mode of Siva that in all the stages whether of
the common man, the Veda, the Saiva Siddhanta, the left hand
path, the right hand path, the Sakta system (Kula) and the Mata
system, it is He that abides as the highest experient. As has
been said:

“He who is eternally all, to Him, the Omnifarious one do I
bow.”

So, “all this is verily the anuttara’—proclaiming this as the
central point of his thesis, venerable Sominanda has said in his
commentary on Paratrisika: ‘“What occasion is there for much
talk, everything is anuttara, because of being anuttara.”

Pointing out how others have expounded this, leaving aside
such (lucid) exposition would amount to a fault. Though a
dialogue carried on with those who are without any knowledge
of grammar, logic, traditional teaching and have no personal
experience would be shameful, yet in order to bring to the know-
ledge of sensible people the sample of their exposition, I am put-
ting down here their explanation of anuttara. This is how it begins:

“By the use of the words anuttara etc. in one and a half verses,
the question pertaining to Siva has been put. In krdayastha tu ya
faktik’ the question pertains to Sakti. In that part of the book
which contains the answer, viz., “Spnu devi...uttarasyapyanuttaram,”
the cxplanation offered is: “Listen about uttara, i.e. the expansion
of Sakti, and also about anuttara, i.e. the expansion of Siva.” In
this case, if the explanation is from the point of view of Trika,
there arises the contingency of a third question regarding nara.
If the explanation is from the point of view of ydmala, even there,
it is not two separate beings—Siva and Sakti whose connexion is
known as ydmala so that a separate question about each could be
Jjustified.
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The meaning of ‘atha’ also (occurring in the subsequent verse)
would not fit in. Of two homogeneous realities, the word atha
indicates the definite priority of one and the definite immediate
sequence of the other. Without the ascertainment of the nature
of uttara (i.e. Sakti), a question about anuttara (i.e. Siva) is
unreasonable.

In some old books, another such verse is also noticed: “O
Lord, I have heard the description of the spiritual knowledge
pertaining to ¢rika and so through your favour I have also acqui-
red knowledge pertaining to uttara.”

Therefore that which the teachers have taught in accordance
with the commentary of venerable Somananda will alone do good
to all.

“Abhinavagupta has made the blazing Sun of commentary
manifest that is bent on extirpating the darkness (¢{dmasa) due to
misleading, wretched commentaries lacking the refinement of
good teaching and tradition, that makes the heart-lotus, purified
by the discipline of trika bloom, that, by its flashing lustre, melts
the coagulated stream of innumerable bonds.”

So that is said to be anuttara from which this kaulika creation
emerges, in which it stays, and of which it is constituted.

(Here ends the bimba portion of Paratrisika)

(Now begins the pratibimba portion of Paratrisika)

So, what is the kaulika mode of manifestation? How does it
proceed from anuttara? How does it stay in it (i.e. anuttara) alone?
How is it (i.e. kaulika vidhi) the form of anuttara itself?

It has been said that it is the anuttara even of the posterior part
of the book. It is for the explanation of all this that the Lord
Bhairava proposes to devote the posterior part of the book with
a desire for decisive ascertainment in detail for the sake of those
pupils who have become adroit by acquiring the understanding
of the knowledge of reality which is the essence (niskarsana) of the
well-reasoned explanation of the guru (yukti), teaching of the
traditional scripture (dgama) and personal experience (svasam-
vedana).

There is the complete satisfaction of realization for thosc whose
manifold impression of the ideas of difference has been utterly
destroyed by so mnuch of solid teaching in the form of the question
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beginning with ‘anuttaram katham® and concluded with two and
a half verses and in the form of the answer beginning with ‘‘mu
devi’, and ending with a decisive statement in one and a half
verses and who have attained to the state of jivanmukti (liberation
in life) by entering the stage of anuttara.

Therefore, I proclaim with upraised arm that those who have
been purified by firm conviction may rest contented with so much
only. Now the other part of the book is begun for a thorough
deliberation of the kaulika state inherent in the spotless mirror of
anuttara who is the supreme Bhairava.!3

NorTes

1. The ‘uttara’ or proximate one i.e. the entire manifestation
from the earth upto andsrita Siva which is full of difference cannot
exist without resting on anuttara which is abhedabhith, the stage of
non-difference i.e. pure undifferentiated Consciousness.

2. It has already been said that the Devi asks questions from
the stage of madhyamd and Bhairava answers from the stage of
pasyanti. But pasyanti itself is_the first external expansion of pard.
How can it describe the state of para® So in spite of all the ex-
planation offered by Bhairava in the pafyanti stage, the nature of
pard really remains unanswered (anuttara).

3. ‘Kula’ means Sakti and ‘akula’ means Siva. ‘Kuldkuldtma’
means that in which Siva and Sakti are fused into one.

4. Mahasysti means creation from andsrita tattvaupto Suddhavidya
($uddhadhod), creation from mayd upto earth is known as avdntara
srsti (asuddhadhoad).

5. ‘Samanya spanda’ or universal creative pulsation is the nature
of Siva; vifesa spanda or the creative pulsation of particulars is
the nature of Sakti.

6. The cover, maya, mala, etc., are not anything outside the
Lord. They owe their existence to Him and are dissolved in Him.

7. The first interpretation of ‘sadyah’ says ‘yah sat*—He i.e.
Paramesvara, the Highest Lord is sat i.e. this universe itself. The
second interpretation of ‘sadyak’ says that the sat or the universe
is He i.e. Bhairava Himself. What is meant to be said is that
Siva is the universe and the universe is Siva.

8. Trika is designated as the highest, because it teaches that
whether it is the initial manifestation of (1) Siva, or (2) Sakti—
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i.e. Energy in all her multifarious aspects, or (3) nara i.e. objec-
tive phenomena, it is throughout anuttara.

9. Saiva is a technical term in this context. It connotes the
system of dualistic philosophy or Saiva Siddhanta prevalent in
South India. The word sdma means beautiful, appealing. In this
system, the five m’s were allowed under certain conditions. They
were mdmsa (meat), matsya (fish), madira (wine), mudrd (food of
parched grain) and maithuna (sexual intercourse). Daksa or
Daksina dcara (right hand path) is said to be superior to the Vima
or the left-hand path. It is full of vidhi and nisedha i.e. do’s and
don’ts. A.G. says in Tantraloka, ‘“‘Daksinam raudrakarmadhyam,’
i.e., the ‘Daksina path is full of terrible practices.” In Kula, a great
emphasis was laid on caryd which means due observance of cer-
tain prescribed practices. Mata is said to be higher than Kula.
Not much is known about Mata. Jayaratha has mentioned eight
Agamas pertaining to Mata, but they are not available now.

10. Thisis not available now.

11. The Bhairava Sastra mentioned in this verse is the Rudra
Bhairava Sastra, not the non-dualistic Bhairava Sastra advoca-
ted by Paratris§ika. There was a good deal of similarity between
Kula and Kaula, but as mentioned in note No. 9, in Kula, the
greatest emphasis was laid on carya. In Kaula marga, the greatest
emphasis was laid on universal unity consciousness. Both Kaula
and Trika are non-dualistic, but in Kaula mdrga, emphasis is
laid on all the methods, viz. jiidna, caryd, kriya, and yoga, whereas
in Trika emphasis is laid mostly on jiidna and yoga.

12. This book is not available now.

13. The previous portion of Paratri$ika is known as bimba
grantha, and from now onwards it is known as pratibimba grantha,
for in the previous portion, it is the nature (svaripa) of anuttara
that has been described. From now it is its external manifes-
tation or expansion that is going to be described. On the analogy
of a mirror, the divine source of light is known as bimba (in its
process of samhdra or withdrawal) and its reflection in its own
mirror is known as s7sfi or manifestation or expansion.

ExprosiTion

In this portion of his commentary, A.G. has shown that the
raison d’étre of the entire manifestation (kaulika vidhi) is anuttara,
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the Absolute Divine Universal Consciousness. He has adopted
the following ancient verse of Mahabharata (Santiparvan XII,
47,58) as the core of his thesis and enlivened it with his own
penetrating insight (also Yoga Vasistha VI, 36, 18):

“YASMINSARVAM YATAH SARVAM
YAH SARVAM SARVATASCA YAH/

YASCA SARVAMAYO NITYAM
TASMAI SARVATMANE NAMAH” [/

‘“To that omnifarious one do I bow, in whom lies all, from
whom all starts, who is all, who is all round, and who is always
constitutive of all.”

First of all, he takes up ‘yatah sarvoam’ i.e. from whom proceeds
all, and after elaborating the expansion of manifestation from the
Divine, concludes with the following remark:

“Kauliko vidhih kuldkuldtma ovidhih mahasystirapo yasmat prasrta
etal eva anuttaram’’ ;

“That from which proceeds Siva-Sakti, the divine insight of
creativity itself is this anuttara.”

Next, he takes up yasmin sarvam—i.e. in whom resides all this,
and sums up his arguments by saying,

“yasminsarvam—atra spastah sannayam vidhih kaulikah sthito visran-
tim praptah”;

“In whom clearly rests all this universal manifestation’’—that
is anuttara.

After this, he takes up ‘sarvatasca yah,” who is all round, and
concludes with the following remark:

“‘Prathamaparyantabhuoi  parabhattarikatmani tatprasar@tmani ca
paraparadevatavapusi anuttaradhruvapadavijymbhaiva.”

“From the first stage of para, the highest, then its expansion in
parapara, and finally up to the last stage of apara or manifestation
of the gross material world, it is all round the expansion of the
immutable anuttara.”

Now he takes up sarvam yah, and aptly quotes in this connexion
a line from Sri Somananda:

“Yatsattatparamarthohi paramarthastatah Sivah”;

“That which is Existence is the highest Reality, the universe is
of the nature of that Reality, therefore everything is Siva.”
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Finally, he says that it is anuttara who is constitutive of all and
to whom we bow as the all—‘yasca sarvamayo nityam tasmai sarvat-
mane namah.’ This is the highest philosophy and at the same time
the highest religion.

TexT

ATHADYASTITHAYAH SARVE SVARA VINDV-
AVASANAGAH |

TADANTAH KALAYOGENA SOMASURYAU
PRAKIRTITAU // 5/

PRTHIVYADINI TATTVANI PURUSANTANI
PANCASU /

KRAMATKADISU VARGESU MAKARANTESU
SUVRATE /| 6/

VAYVAGNI-SALILENDRANAM DHARANANAM
CATUSTAYAM |

TADORDHVAM SADI-VIKHYATAM PURASTAT
BRAHMAPANCAKAM // 7/

AMULA TATKRAMAJ JNEYA KSANTA SRSTIR-
UDAHRTA /

SARVESAM EVA MANTRANAM VIDYANAM CA
YASASVINI // 8/

IYAM YONIH SAMAKHYATA SARVATANTRESU
SARVADA |

TRANSLATION

The kaulika vidhi or the manifestation of the Universe is as
follows (tadyathd):

5. Thefifteen (tithayah)® viz. ‘a’ etc. (adyah)? are all the vowels
ending in a dot, i.e. anusvdra. At their end, through the connexion
of kriya $akti (kalayogena)?® occur what are known as soma (moon)
and siarya (sun).t

6. In the five classes of consonants beginning successively® with
‘ka’ and ending with ‘ma’ (kddisu makarantesu paicasu vargesu), there
are the categories of existence (fatfodni) beginning with the earth
and ending with purusa (prthigyadini purusantdni)®, O Goddess with
excellent pious observation (suvrate).

7. There are the four dhdrands pertaining to sdyu (air), agni (fire),
salila (water) and Indra. After that, there are the well-known ‘$a’
etc.”, which further on, are known as five brahma (brahmapaiicaka).
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8. Therefore, beginning with ‘a’and successively ending with ‘ksa’
it isknown as srsfi or manifestation. O glorious one, this manifesta-
tion consisting of ‘@’ to ‘ksa’ is always known in all the Tantras
as the source ofall the mantras and the incantations (vidydndm).

NoTes

1. ‘Tithayal’ isthe plural of ‘tithi’ which means a lunar day. As
there are fifteen ‘tithis’ in each fortnight of the lunar month, the
word ‘tithi’ isused symbolically for fifteen. So ‘tithayah’ means fifteen

2. Adyah= a+ddyah which means ‘a’ etc.

3. Kalayogena="‘‘kalah kaland siiksma-kriyaSaktih tasyah yogena
sambandhena.”” The word ‘kdla’ here means subtle kriydfakti and
yoga means connexion. So, ‘kdlayogena’ means through the con-
nexion of kriyafakti.

4. Visarga means expansion. This is a two-way track: (1) the
samhdratmaka or the centripetal track or the track of withdrawal
towards the centre, and (2) srstydtmaka or the centrifugal track,
the track of projection or manifestation.

Visarga is expressed with two dots—one above the other viz.
Soma or moon represents the upper dot; the dot representing the
centripetal track, the track representing the return movement
towards the centre, the samhdrdtmaka track; Sirya or Sun repre-
sents the lower dot, the dot representing the centrifugal track,
the track representing the external expansion from the centre,
the projection or manifestation of Siva in the cosmos.

The sixteen vowels from ‘a’ up to visarga represent the nature
of Siva, and the consonants from ‘ka’ to ‘ha’ represent Sakti.
‘Soma’ represents ‘pravefa-riipa kriyaSakti’ (the return movement
of kriydfakti); and Sirya represents the prasara-riipa kriyasakti (the
expansion of kriydfakti). There are two modes of kriyaakti, viz.
(1) Siva-vartini, and (2) paSu-vartini. VimarSa or Divine Self-
consciousness is Siva-vartini kriyasakti.

5. Successively : The Sanskrit word kramdt means two things :
(i) kramat--krama+-ad ( = kramat) as swallowing all succession i.e.
without any real succession, and (ii) successively. This points to
the truth that in Siva, there is really no succession and that suc-
cession is spoken of in relation to the empirical individual.

6. Classes of letters together with the tatloas, organs, etc., are
given below:
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(1). Letters: ka kha ga gha na
Tattvas or the
gross elements  prthivi  jala agni vdyu akasa

(2). Letters: ca cha Ja Jha fla
Tanmatras gandha  rasa rilpa sparfa  Sabda

(3). Letters: fa tha da dha na
Organs of upastha  pdyu pada  pani odk
actions

(4). Letters: ta tha da dha na:
Organs of prana  rasand  caksus  toak Srotra
sense

(5). Letters: pa pha ba bha ma

The psychic manas  buddhi  ahamkara prakrti  purusa

apparatus, the

primal matter

(prakrti) and

limited experi-

ent (purusa)
(6). The dhdrands or antahstha letters are the following four: ya,
ra, la, va. ‘Ya’ symbolizes vdyu-bija, ‘ra’ symbolizes agni-bija,
‘la’ symbolizes salila-bija, ‘va’ symbolizes Indra-bija. The word
bija indicates that these letters are to be used as mantras for vdyu
etc. These are connected with mayd together with her kaficukas
(coverings). ‘Ya’ is connected with rdga and niyati; ‘ra’ is con-
nected with ‘oidyd’, ‘la’ is connected with ‘kdla’ and ‘kald’, and ‘va’
is connected with ‘maya’.

7. ‘Sa’ etc., means $a, sa, sa, ha, ksa. Of these, fa represents
mahamayd, sa represents Suddha vidyd, ‘sa’ represents lévara, ‘ha’
represents Sadasiva, and ‘ksa’ represents Sakti. This group is
known as brakmapaiicaka.

COMMENTARY
From tatrdkulam on p. 34, 1. 17 upto iti sthitam on p. 38, 1. 22.
TRANSLATION
That anuttara itself whose nature is ‘a’ is all this universal mani-
festation (kaulikasrstiripam). This is whatis being ascertained here.
‘Atha’ (the first word of the above verses) is connected with
that manifestation (tatsysfi). The meaning is that it is anuttara
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that constitutes the universal manifestation. Though according
to the principle laid down earlier, in manifestation also, there is
no succession (of earlier and later) which is entirely related to
time, yet so long as there appears the difference between the
taught and the teaching brought about by the Lord Himself
through His Free Will, so long the fact of succession (of earlier
and later) has to be admitted. So, it is with reference to this
appearance of succession, that the word ‘atha’ has been used in
the sense of immediate sequence (dnantarya) i.e. subsequently it
is ‘akula’ itself that appears in the form of the manifested uni-
verse. The word ‘atha’ (now) has not been used to indicate
immediate succession of answer after the question of Devi.
The word ‘atha’ has been used here for clear apprehension of the
meaning of a point arising in the sequential order of a homo-
geneous object of inquiry pertaining to the same doctrine?! (ekapra-
ghattakagata). Otherwise there can be in every case an occasion
for the use of ‘atha’ even in the sense of immediately after silence.
Ifit is said ‘Well, it may be so. Whatis your trouble in such use?’,
the reply is, ‘None whatsoever, except that such use is not
found in experience.’

Venerable Somananda gives the following interpretation of
‘atha’:

“<A’ of ‘atha’ indicates Siva and ‘tha’ Sakti” and refers to Agama
in support of it. He explains ‘atha’ as anuttara. Both ‘tha’ and ‘ha’
are used equally in the sense of mutual perpetual pervasion. Thus
‘ha’ denotes Sakti, ‘tha’ also denotes Sakti. Therefore, ‘atha’ has
been used in the sense of ‘aha’ because of its being non-different
from Sakti that manifests endless objects at the very initial ex-
pansion of bliss and because of its depending on the highest nada
of parahanta (the Supreme I-consciousness) which is the very
life of all beings. I have not examined this point in detail, for I
am not directly aware of suchan Agama. He wasdirectly acqu-
ainted with such Agamas and thus interpreted this book of
pithy teaching (sitra granthasya) which is capable of bearing hun-
dreds of reasonings and usages. He expanded in detail the subtle
differentiation of meaning of powder (dhiili used in the sacrificial
rites at initiation) or symbolic scripts of mantras (i.e. ‘atha’ mean-
ing Siva and Sakti) in that sense on the basis of this book and
other Agamas. I who am purified by his teaching, who have a



Abhinavagupta 91

desire to purify myself by removing the difficulties occurring
in his book, am indifferent to such interpretations as he has
arrived at. Subtle difference of meaning of the mantra depending
on imaginary and symbolic interpretation of the letters of a word
may be of use to some, but cannot be of use to pupils of all coun-
tries and all times. Therefore I have not described it in detail.
Such an interpretation is of no use to thosc who have the benefit
of personal experience and the rational explanation of the tea-
cher; it is only easy to be managed by those who simply depend
on their own imagination. For others who are not acquainted
with that teaching, the impartation of that teaching will be of no
use. Enough of this which creates an interruption in the subject
under discussion.

Now I follow the proposed topic. Adya in the verse means a+
ddya i.e. ‘a’ which is the first of the vowels. Or ‘athidya’ may be
taken together and analyzed as ‘atha+adya’. In this case, the ‘tha’
of ‘atha’ is used only for the sake of ease in pronunciation.

The meaning again would be ‘¢’ which is the first of the vowels.
In this context the word ‘@dya’ hasnot been used merely in the
sense of the ‘foremost of an order’, nor in the sense of ‘proximity’
etc., but rather that whose existence continues in ‘@’ etc., i. e.in
‘a’ and all other letters (a adau bhavah iti adyah). So it is being
decisively propounded here that ‘a’is the stage of the highest
sound (pardvagbhimik) in which alone of these letters there is the
non-conventional, eternal, natural form consisting only of con-
sciousness. In the nature of consciousness, the omnifariousness
of everything (sarvasarvatmakata) is always present. That highest
Divinity, viz. pard (who is only the dynamic form of anuttara),
though consisting of the highest stage of non-differentiation is
teeming with endless variety, containing within Herself as she
does the pardpard expansion of pasyanti etc.* The maxim ‘that
which is not there may be elsewhere’ will not hold good in her
case. Seize (mentally) that goddess, viz. consciousness, known as
the initial ever-creative activity of I-feeling (prathamam pratibha-
bhidham), void of even a trace of the foul stain of limitation.

Whatever mobile and immobile objects there are—all these
abide in the venerable, divine, supreme consciousness of Bhairava
(samoidi bhagavad-bhairava-bhattarakatmant) in their truest, invari-
able form (pdramarthikena anapaying ripena), in the form of the
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perfect, supreme I-consciousness (lit., in the form of the quintes-
sence of sheer divine energy, siryamatrasaratmand), in their true
nature which is brought out by the unfoldment of endless variety
that is perceived at the time of the emergence of hundreds of
things that are about to appear in a slightly most indistinct, a
slightly more indistinct, or a slightly indistinct form (tadudbhavis-
yat-isadasphutatama-isadasphutatara-isadasphutadi-vastusatasystikalopal-
aksyamana-tattadananta-vaicitryaprathonniyamanatathabhdoena).

Parabhattarika who is the stage of omniscience (sarvajfiatabhi-
mih), the highest truth without any limitation (asankucitaparamar-
thd) and natural is suddenly resorted to by those who are esta-
blished in intensive awareness of that state (tathdvadhdnatisaya
ridhath), who are purified by utmost grace (paranugraha-pavitri-
taih) and those whose impurities in the form of uncertainty,
doubt or other synonymous terms owing to non-belief in that have
been completely ground down by grinding on the grindstone
of continuous spiritual discipline (abhyasakramasananigharsanispesi-
tattadapratyayaripakampdadyanantaparaparydyavicikitsdmalaih). Even
in the case of those who are assailed by doubt, the omniscient
stage of consciousness appears, on certain occasions® when they
are able to view Reality, in a slightly limited form, though not
in its full, natural form.

Venerable Kallata has rightly said:

“By the gradual elimination of tufi from the movement of
exhalation and inhalation, there is the acquisition of omniscience
and ominipotence.”

Now this matter (the omniscience of Parabhattarika) which is
to be known only by one’s own experience is being explained by
reasoning.

(A.G. uses at first anvaya tarka, i.e. reasoning by positive means. )

Indeterminate consciousness (nirvikalpa samoid) is that which
by its efficacy (sdmarthya) brings something within comprehension
which by its subsequent suitability for a particular purpose
(arthakriydyogyatadivasa) finally acquires confirmation as a state
of the Self and thus receives firm concurrence which precedes
all successive determinate perceptions like blue etc., which are
considered to be mutually incompatible (virodhdvabhdsisammata-
kramikavikalpyamadnaniladinistha-vikalpa-pirva-bhavi) and pervades
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undivided all those blue, yellow perceptions etc. which are admit-
tedly incompatible ((attadvikalpaniyaviruddhdbhimata-nilapitadya-
bhasavibhagi bhavati), as for example in the integral perception of a
picture (in which the difference of the various parts is not mar-
ked), or the integral perception of one standing on the top of a
hill (sikharastha) or the integral perception of a peacock’s tail (in
which the different colours like blue etc., are not separately
noticed).

(Now A.G. uses uwyatircka tarka, i.e. reasoning by negative
means. )

That indeterminate consciousness (nirvikalpa samvid), however,
which does not pervade undivided the various incompatible
percepts like blue, yellow, etc., cannot be (considered to be)
prior also to the endless determinate percepts such as blue, yellow,
etc., brought about by its own efficacy, as for instance, a percep-
tion pinned totally to the blue. But it, known by different names
such as unmesa, pratibha etc., does occur in the interval between
two different determinate ideas or percepts, one that has just
terminated and the other that is about to arise (astamitodesyat).
This is what is extolled as the indeterminate consciousness in the
Tantras (fabdagama-gitam nirvikalpakam), precedent to what in
conversation are considered to be mutually incompatible deter-
minate percepts or ideas, such as blue, yellow, etc.

Therefore it (the nirvtkalpa samoit or indeterminate conscious-
ness) abides undivided among the endless determinate percepts.
The interval between the two determinate ideas can by no means
be denied because of the difference between the two ideas. That
interval consists of consciousness only, otherwise (i.e., if conscious-
ness is not present in the interval), on account of the extirpation
of the residual traces of consciousness caused by that interval or
gap (devoid of consciousness), memory, congruous link, etc. bet-
ween the consciousness preceding the gap and the consciousness
succeeding it would become impossible.

Since there is no disagreement among all the teachers regarding
pratibha or indeterminate consciousness having the above charac-
teristic, therefore it is free from the fallacy of asiddhi or the non-
probative reason. Since it does not depend on the understand-
ing of any conventional sign, it is sheer indeterminate conscious-
ness (avtkalpatva).



94 Para-Trifika-Vivarana

In the matter of natural, non-conventional indeterminate
consciousness which is identical with pure consciousness which is
quite different from the insentient, there cannot be any similarity
with determinate consciousness, for in it differentiation has not
appeared. Objects are known only when their characteristic
difference is marked. Determinate perceptions do not arise with-
out the indeterminate consciousness because they lack the freedom
for emerging by themselves. This freedom belongs only to in-
determinate consciousness, for it is only indeterminate conscious-
ness that serves as means for the recollection of the conventional
signs etc. How can the recollection of conventional signs etc. be
possible without the experience of indeterminate consciousness?
In such consciousness, according to the previous principle, there
is the absence of the limitation of time, etc. Thus the one divine
indeterminate consciousness (pralibhd) defined by my weighty
statement is of this kind i.e. of unlimited nature, the very Self
of all. Not only in the beginning and the end but in the inter-
vening state also, she is the origin of the emergence of the
other present, past and future determinate apprehensions. Those
who are adept in discrimination have experienced dlaya-vijiidna
i.e. unified or integral knowledge in this very way (i.e. in the
way of indeterminate consciousness).

Agreement of the determinate apprehensions occurring im-
mediately after the indeterminate one has already been shown.
Therefore, there is no non-probative reason (asiddha hetu) for the
probandum (i.e. that which is to be proved viz., the determinative
perceptions), nor can it be said that the pratibha jidna is confined
to only indeterminate consciousness which remains uniformally
the same, which allots separate positions to the various deter-
minate perceptions (oikalpas) and which is not opposed to
pratibha jiiana or which is usually concerned with bringing about
determinate perceptions and only appears in pure indeterminate
form now and then (kaddcit), nor is there complete exclusion or
separation of the determinate consciousness (asya) from the
indeterminate co~sciousness (fatah). Therefore, there is no con-
tradiction (na viruddho) between the indeterminate consciousness
and any other apprehension, nor is indeterminate consciousness
simply an occasional and not uniform ground (of the determinate
consciousness) (ndnaikantiko), nor is there an exclusion |from it
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of even any dubious, opposite thing (i.e. even opposite things have
their raison d’étre in the indeterminate consciousness). In similar
examples also, e.g., the integral perception of a picture etc.,
faults like the non-provability etc., of the reason (viz. the indeter-
minate consciousness) stand rejected. When the faults concern-
ing the main reason are rejected, there remains no occasion
for finding faults in examples similar to the main reason. By
others also it (i.e. the indeterminate consciousness being the
ground or reason of the determinate one) has been practically
settled. Therefore, why take the trouble of repeating it ! This
matter has been finally settled:

“That which moves in the prior, intervening, and posterior state
of the apprehension of all the objects of sense (nikhilavaisayika-
vabodha-parodparantaracaram), which is universal (nikhilatmakam),
whichisendowed with the splendour of the highest Sakti (parasakti-
bhast), that indeed is the divine creative consciousness (pratibham).
To one who is absorbed in that consciousness (tasyam pralinava-
pusah), how can depression (gldnih) brought about by the lack
of this divine consciousness (abhdvavasSopakirptyd) ever occur?”’

“The ignorant man does not observe the magnitude of the
delightful enjoyment of the most precious wealth (paradhana-
sukhdsvada) lying in the body, prana etc.® and feels overwhelming
depression® in his heart. If the Supreme goddess who feels parti-
cular relish in bringing into being the entire universe (nikhilajaga-
tisitisarasa) enters his heart, then oh ! she sportively functions as
the full and final oblation (in reducing to ashes the depression
that had been plagueing him).”

A similar idea has been expressed in Spandakarika: “Just as a
plunderer carries away the valuables of the house, even so de-
pression saps away the vitality of the body. This depression pro-
ceeds from ignorance. If that ignorance disappears by unmesa
how can that depression last in the absence of its cause?”’® (Sp.
K. III, 8).

Also in the following verse:

“That should be known as unmesa whence the rise of another
thought takes place in the mind of a man who is already engaged
in one thought. One should experience it introspectively for
oneself.” (Sp. K. III, 9),
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Further:

“The wise ones describe ignorance or in other words the primal
limiting condition (@nava mala) as the root cause of the madyiya and
karma mala. That very seed (viz., dpava mala) even of the worn-
out tree® of transmigratory existence is consumed instantly in the
supreme blazing fire of supreme consciousness (parasamoit).”

As has been (rightly) said:

“Mala, they say, is nothing but agjiidna or ignorance of one’s
real nature. This ignorance is the cause of samsdra or mdyiya mala
which again serves as the cause of kdrmamala”. (M.V. 1, 23)

So also, (it has been said):

“If that ignorance disappears by unmesa, how can depression
last in the absence of its cause?”

Thus has been described the nature of ir.determinate consci-
ousness (which also pervades the determinate consciousness).
If it were otherwise than this i.e. if the indeterminate conscious-
ness did not pervade the determinate consciousness also in all
its phases, then which and by what could the following be so
closely linked, viz. the destruction of depression, the emergence
of depression from ignorance (of one’s essential nature), and the
destruction of ignorance by means of unmesa. In that case, all
this would be like an investigation into ‘nr’ and ‘pa’? i.e. would
be merely futile.

So, the goddess, the highest power of creative word (paravdk)
is of the form of all the letters, beginning with ‘a’ and ending
with ‘ksa’, expands by enfolding within herself the venerable
pardpara form etc., inherent in pafyanti etc., that are about to
arise by her free will, has the essence of the creative delight which
is identical with the consciousness of diverse manifestation con-
sisting of all the elements, worlds and objects that have been
undisputedly brought about by being included in her progressive
expansion (tadgarbhikarava$avivadaghatita-sakalabhita-bhuvanabhaoa-
diprapaiicaprabodhaikyacamatkdrasdra), is of the nature of the highest
Reality consisting of astonishing facts brought to light by the pre-
sence of Lord Bhairava (paramefvarabhairavabhatarakavirbhava-
prathitatathavidhadbhutabhiitaparamarthasvaripa), is the Supreme
Creative Power that reveals within her pure mirror of Self end-
less manifestation, maintenance and absorption (svdtmavimaladar-
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pananirbhdsitanantasysfisthitisaphdraikyamayamahdsystisaktir)., It is
established that this is what has been decisively proved completely
by Lord Bhairava by means of the verse ‘athddya’ etc.

NoTes

1. The question of the Devi and the answer of Bhairava refer
to the state of Reality i.e. svarapa-vimarfa. Therefore, both are
homogeneous objects of the same doctrine.

2. See the charts for clarity.

3. Vide verse 75 of Vijiiana-Bhairava.

4. ‘Et cetera’ refers to puryastaka and Sinya pramdtd.

5. The depression is due to the lack of recognition of the essen-
tial nature of the Self.

6. The ‘worn out’ (jima) tree suggests that the mdyiya and
karma mala have been eliminated, but since the dnava mala is still
lingering, it supplies sustenance to the tree and so, although it
is worn out, it does not fall.

7. If ‘ny’ and ‘pa’ are pronounced together, then it means a
king, but if ‘ny’ and ‘pa’ are disjoined and are uttered after an
interval, they would mean nothing. Even so if gldni is connected
with ajfidna, and ajfidna is removed immediately by unmesa, then
the sequence is understandable, otherwise not.

ExposiTiON

This long commentary of A.G. serves only as an introduction
to the eight verses by means of which Bhairava answers the ques-
tion of the Devi, viz. ‘“How does anuttara bestow kaulika siddhi?”’

The actual interpretation of the verses will follow later. In
this introductory portion A.G. has stressed the following two
points:

1. Kaulika srsfi or the universal manifestation is not something
different from anuttara. It is anuttara itself that appears as kaulika
srsti. Ashe putsit ‘tadeva anuttarapadam, srstirityarthah—it is anuttara
itself that is this vast manifestation.

2. The entire manifestation abides in the creative energy of the
Divine. This creative energy is pardodk, the energy that sounds
forth the universe. The pardvik is the parandda, the creative throb
of the Divine Mind which at a lower level takes the form of
sound. The energy of the pardodk flows into various letters from
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‘@’ to ‘ksa’ which as conscious forms of energy bring about the
manifestation of the universe. The letters in their original form
are not merely conventional as they are at the human level.

The paravak is dynamic, creative consciousness. The nature of
this consciousness is nirvikalpa, indeterminate, undifferentiated.
According to A.G., pardodk, pratibha, unmesa, nirvikalpa samuid are
almost synonymous; they refer to the same creative energy of the
I-consciousness of anuttara. All determinate objects, perceptions,
ideas covered by the blanket term savikalpaka inhere in the niroi-
kalpa samvid and emanate from it. The entire kauliki sysfi or uni-
versal manifestation is simply an expression of niroikalpa samoid.
A.G. has used nirvikalpa samvid in a very wide sense, in the sense
of the divine creative consciousness, the very life of all manifesta-
tion.

COMMENTARY

From tadevam sthite on p. 38, 1. 22 upto iti on p. 51, 1. 22.

TRANSLATION

It being so, the meaning of the verse is now being decisively
fixed. The letters from ‘a’ to visarga denote Siva tattva; those from
ka to ria denote the five elements from the earth up to the ether;
those from ca upto to fia denote the five tanmdtras from smell up
to sound ; those from fa to na denote the five karmendriyas (organs
of action) from the feet upto the tongue; those from ta to na de-
note five jiianendriyas from the nose up to the ears; those from pa
to ma denote the group of five i.e., manas, ahamkdra, buddhi, prakrti,
and purusa; those from ya to va denote through odyu bija, agni bija,
Jala bya and indrabija, rdga, vidyd, kald and mdyd tattvas. These
are also known as dhdrands, because they make the apu or the
empirical individual think of the universal powers of Bhairava
differently (prthagbhitataya). There are two causatives involved
here, owing to the causer and the caused being of two forms.!
So, in one’s own self which is light, highest and perfect state,
identical with Bhairava, and universal are held the states of
kala, vidya, etc., as has been said in Sivadrsti: “Self alone who
shines as bliss (dnanda), and consciousness (cit), whose advance
of will-power (icchd) is un-impeded, moves forward in all the
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objects as Siva whose knowledge (jfidna) and activity (kriya) are
ever prevalent” (S.D.I. 2).

In Spandakarika also, the same idea has been expressed: “In
whom resides all this”.

So also, the Lord assumes these states (of .rdga, vidya, kala, niyats)
which are held in His shining Self by His own light by veiling
Himself, that is to say, He manifests by adopting the state of
thisness (i.e. objectivity) whose nature is insentiency. Then
again He encompasses all this objectivity with I-feeling. So this
state of the Lord as Sadasiva and lévara which is pure Siva-
consciousness (Suddhavidydmayi) has been hinted at by one causa-
tive form 'of the verb ‘dhy’. In this case also the encompassing of
thisness with I-ness can happen only when that which is to be
encompassed (viz., thisness) has already been effected. And
from the point of view of the pure Lord who is all consciousness,
thisness denoting difference cannot remain in that state (i.e., as
something different or separate from consciousness), and so in
the event of the non-occurrence of that which is to be encom-
passed, the encompassing of this with I-ness cannot properly be
upheld. In that case, there cannot be any propriety in considering
Siva in the capacity of an encompasser. And without his encom-
passing activity, nothing whatsoever can appear, because of the
absence of a proper cause. This has been declared by me many a
time. The ‘this’ or external appearance, however, does occur.
This only means that the ‘this’ or external appearance, though
now different from the (divine) light does appear externally
through the power of the Lord Himself, for any other cause
(than the Lord) is impossible. In one’s consciousness also, one
can bear witness to the fact that it is the (divine) consciousness
that appears in all forms. Thus it is clear that while the universe
is the Self itself, i.e. identical with the Self (in its transcendental
aspect), it appears differently as ‘this’ (in its immanent aspect).
The ‘this’ appears only appositionally in the I which is all light
(as in the case of Sadasiva or I$vara).

So from the above, this is what is most certainly indicated,
viz., it is the Lord Himself who knows all the different knowables
(e.g., kala, rdga, etc.) of any knower whatsoever in the manner
of ‘I’, i.e. in the manner of Saktis identical with Himself. Who-
ever may be the knower (i.e. the limited, empirical experient),
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he too, because of his appearing as a knower, is the Self itself.
So he relies on such limited faktis (i.e. kdla, rdga, etc.) and through
these (i.e. limited kdla, rdga, etc.) he experiences the state of the
knower (vedaka) and knowables (objects) as (totally) different.
Through rdga (passionate desire) etc., only He (Siva) has been
reduced to the status of a pasu (an empirical individual) etc. So
rdga etc. assume, according to the principle stated previously, the
position of the inciter (lit., the causer) of Siva to regard in a
limited way those states which otherwise He regards as His faktis.

Therefore, the second causative verb (nic) having come into
operation, those (i.e. rdga, kila, etc.) becoming the sole cause of
Siva being designated as jira (empirical individual) are spoken
of as dhdrand. Even if a causative form of a verb is in operation,
the connexion with the meaning of the root of the verb is never
lost (prakrtyarthdnoayanapdyo), so in this case also, the causative
force of the root dhr can be applied only to that which has prakdsa
(i.e. is conscious) i.e., it can be applied to rdga, vidyd, kald because
they are Saktis as they, being conscious are dhriyamdna i.e. can be
caused to operate and they in their own turn become operators.

As has been said by myself in Sivadrstyalocana! (a commen-
tary on Siva Drsti):

“He alone can be impelled who has the competence for being
impelled.” Bhartrhari has also said (in Vakyapadiya):

“In the case of one who has not yet commenced to act (but has
the capacity to act), verbs with reference to question (prechd)
etc. are used in the imperative form (lof) when a direction or
command is to be given (praise). But when a direction or com-
mand is to be given to one who has commenced to act, then it is
a matter of the use of the causative form (nic).”

What is known as kaiicuka (covering) in other Sastras has
been designated as ‘dhdrand’. As has been said in Tantrasara:

“Vidya, maya, niyali etc., use their own states as bonds for the
pasu (the limited, empirical individual). Therefore, they have to
be purified with effort.”” (‘To be purified’ means ‘to unite with
anuttara by anusandhana and to dissolve in it.’) Somananda has
explained the word ‘dhdrand’ in the sense of limbs or constituents
from another point of view (viz. the adoaita or nondualistic point
of view). In his commentary, he means to say that in the case
of limited empirical individual (parapaksa), all states like rdga,
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kala, vidya should be taken as objective (dr$yatva) with reference
to the Self.

Such is his particular manner of interpretation: “He who does
not know fully the standpoint of the supreme experient (soapaksa)?
and that of the limited, empirical individual (parapaksa) himself
sinks in the ocean of doubts. How can he enable others to cross
it?”

The letters from ‘Sa’ to ‘ksa’ denote the group of five categories
viz. Mahamaya, Suddhavidya, lévara, Sadasiva and Sakti.
Above the category of mayd, and below the category of Suddha-
vidya, there must be another category as the abode of the Vijiia-
nakalas. As has been said “‘Above mdyd and below Suddhavidya
are the Vijiianakevalas.” If Mahamaya is not accepted as a
category (lit. in the absence of the category of Mahamaya),
then the abode of pralayakevalis being in mdyad category, and that
of the Vidyesévaras in Suddhavidya, which would be the abode
of the Vijianakalas? Therefore, it has been declared in Pirva-
§astra (i.e. Malinivijayottara) that the Vijiianakalas have only
one mala (limitation), for though they are below the stage of
Suddhavidya, there does not appear in them the limitation
(mala) known as mdyiya, because in their case, the display of
different objects caused by differentiation does not occur. So
they have only dnava mala which is ignorance (of one’s essential
nature). They alone being enlightened through the grace of
Suddhavidya become entitled to the status of Mantra, Mantre-
$§vara and Mantramahesvara. In Malinivijaya itself (latraiva)
it is said, Anantabhattaraka enlightened (lit. awakened) the
limited experients, viz., the eight Rudras (jivdn) who have attained
the status of Vijianakala (p. 3. v. 19),
and also :

“Having united them to Suddhavidya, I$vara and Sadasiva,
he (Anantabhattiraka) similarly manifested seven crores of
Mantras together with their regions of administration.”

Insome Sastras (other than Trika) Mahamaya, on the assump-
tion of the absence of mala (limitation) pertaining to difference
i.e., absence of mayiya and kdrma mala, is accepted as the last
part of Suddhavidya category. At some places, because of its
being an impediment in the form of drava-mala which is ignorance
of the essential Self, the state is considered to be the last or
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extreme end of mdyd, just as in some Sastras, the rdga category
is supposed to be adhering to the empirical individual, there-
fore, it is not considered separately, just as here itself, niyati and
kila are not described separately (from rdga and kal2) in the
Trika Agama. According to this view, the five brahmas as denoted
by $a, sa, sa, ha and ksa are Suddhavidya, Isvara, Sadasiva, Sakti
and Anaérita Siva, respectively. This will be clarified later.
They are known as ‘brahma’ because the root ‘6rh’ from which the
word ‘brahma’ is derived means ‘to grow great’ and ‘to make
grow’. These categories are called ‘brakma’ firstly because they
transcend difference (bhedasamuttirnatodt) (from the point of view
of brhatva ‘growing great’) and secondly because they bring
about the production of the universe of differentiation (samsdra-
sitikartrtoat)from the pointof view of bymhakatva—‘making grow’).
These thirty-four categories having been settled according to
the procedure of the Sastra resort to ‘a’ only, as that is the initial
and primal letter.

In this connection, this is what is to be examined. Firstly there
is the Siva tattva assigned to the ‘@’ class (i.e. ‘a’ to visarga), then
there are the five elements (in kavarga) etc., and finally there is
‘Sakti’ (assigned to ‘ksa’). What is this particular order in the
descent of the mantras pertaining to srsfi, samhdra and sthiti?3
In all the Sastras e.g. in Malinivijayottara, Siddhatantra, Svac-
chanda Tantra, the arrangement of letters denoting the various
tattvas or categories of existence from ‘ksa’ upto ‘a’, from the
tattvas—the earth (prthivi) upto Siva is given in the same manner.

It is said in Malini-Vijayottara:

“The initial one i.e. prthivi anda is pervaded by dhdrika;* in that,
only one ‘attva i.e. prthivi (earth) is acknowledged. While consi-
dering the succession of varma* (letters), pada (word), and mantra,
itis only ksa varna, ksa pada, and ksa mantra that should be regarded
separately in succession.” (M.V. II, 50).

In the same book (i.e. in the same Malinivijayottara Tantra)
according to Malini in which there is a mixed arrangement of the
vowels and the consonants consisting of the letters ‘pha’ etc., the
arrangement of the categories earth (prthivi) etc. begins with the

(Continued on page 104)

*In this system, any vama or letter is called ama or mantra, for soteriologi-
cally, it protects one who reflects on it (manandttrdyate) .
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CHART 1

THE VARIOUS ANDA OR ELLIPSES
CONTAINED IN ANUTTARA

Anuttara is all-pervasive. The name of theAalais Avakasada
kald according to Trika. In other Saivagamas it is called Santya-
tita-kala. Its presiding deity is Anuttara itself. It is beyond all
the tattoas, but contains all the tattoas in itself. Itis beyond all the
mala or limitations, but comprehends all the malas. Its state is
one of abheda or non-difference, and it is beyond all the adhvas.

Sakit anda
TR
contained in anuttara

Mdyd apda
contained in Sakti ellipse

Prthiviagda
———
contained in Prakti anda
nameacc. to Trika: Dhirika kali
name acc. to other Agamas : Nivrtti kals
presiding deity: Brahmd
Tattva- only prthivi
mala: dnava, miylya and kirma
state : complete difference
Afuddha adhvi

U, Saddfiva,
uddhavidy4, Mahamays

Tattvas:  Sakti,

Tivara, §

£2
L/
%  Containing  within itsclf
Prakrtiand Prthiviagda

conuains maya,

prakrtiand prthivi agds
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last letter ‘pha’. In Matrka, in which there is no mixed arrange-
ment of the vowels and the consonants and though in it the assign-
ment of the tattvas to various letters is different, there is the same
assignment of the category earth (prthioi) to the last letter in
both. The relevant verse regarding Malini* is as follows:

“The earth category has been mentioned in ‘pha’ and from
‘da’ up to Jha’ i.e., from water up to pradhdna or prakrti, one
should mark twenty-three categoriessuccessively’” (M.V.IV, 15).

Again in the same book, it is said according to the three oidyds.5
There is the mantra of one letter (i.e. aum) in Siva tattoa (niskale)
and the other two, viz., one of three letters i.e. aghore and the
other of one letter i.e. hrim (tryarmaikdmadoayam) are in the other
two (doaye) i.e., in Sakti and Sadasiva” (M.V. IV, 19).

According to parapard devi, ‘aum’ refers to Siva tattva, and ‘ag-
hore’ refers to Sakti tattoa. It is in this way that the order of the
successive lattvas has been fixed.®

From the point of view of apara devi also it is said: “With the
mantra of one and a half letters are pervaded the two ellipses
(viz. prthivi ellipsis i.e. prthivyanda and prakrti ellipsis i.e., prakr-
tyanda), with the mantra of one letter are pervaded two ellipses
separately (viz., mdyad ellipsis i.e. mdydnda and $akti ellipsis i.e.
faktyanda. This pervasion of apara mantra has been described in
the reverse order’ (M.V.IV, 24), So the arrangement of the
tattvas is as follows. The mantra ‘phat’ refers to two ellipses prehivi
and prakrti, ‘hum’ refers to mdya ellipsis, and the mantra ‘hrim’
refers to Sakti ellipsis. So far as the pervasion of the para mantra
is concerned, a different order has been laid down as given below:

“Three ellipses (viz. prthivi, prakrti and mdya) are pervaded
by the phoneme, ‘sa’, the fourth one (viz., the Sfakti ellipsis)
is pervaded by the trident i.e., au, and the one that transcends
all, viz., Siva is indicated by the visarga i.e., ah. This is how the
pervasion of para is described.?”” (M.V. 1V, 25).

In the mantras Matrkasadbhava, RatiSekhara, and Kulesvara,
different arrangements (i.e., different from Paratrisika) also are
noticed.? In other Tantras also, usually opposite arrangements

*The arrangement of letters according to Malini is the following:
nyrlithcdhipuubkkhgghnjavbhyddghthjha jrt
pchliasah hsksmsamtealoaud ph,
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are given in many ways. Butin thisi.e. Paratrisika, an altogether
different.arrangement is noticed. So to one proficient in Agama,
this appears as destructive of one’s own principles, as sometimes
a bangle of glass or shells gets shattered by the clash of its own
components. Nor can it be merely conventional so that it could
be considered to be opposite even if determined in varied ways
according to the fabrications of a man’s fancy, as for instance, the
southerners designate ‘boiled rice’ with the word ‘caura’ and the
inhabitants of Sindha designate ‘thief’ with the same word, and
‘boiled rice’, they designate with the word ‘kriira’. The Kash-
miris, however, indicate with that word (i.e. kriira) husked barley,
wheat and rice. Ifitis to be treated as conventional, it cannot be
definitely determined because of its being unsettled, because of
its being unconcerned with the highest truth and because of its
uselessness concerning the relation between that which is to be
purified and the purifier (Sodhya-fodhaka-bhava). If it is said that
even a conventional word derives its existence from the Will of
God, that it cannot be anything whatsoever without the Will of
the 'Highest Lord, and that it is well known that convention
comes forth by the will of God, for peace is gained by the dpyd-
_yana'® ceremony that is performed for the welfare and prosperity
(of a particular individual) and that ceremony depends entirely
on the name, word, script etc., which are entirely conventional,
then my reply is that everything can be acquired only by one
conventional word (for all countries, all times and all men), why
should there be the necessity to resort to other conventions (for
different countries, timesetc.)? If one has to depend on conven-
tion only, then will arise the problem of endless conventions
coming down from one’s own Sastra, from another Sastra, popu-
lar conventions, conventions of particular assemblies, conventions
coming down from a host of teachers, convention particular for
each different person and so on. This problem will also have to
be examined. It may be said that there is no use going into these
details. ‘The relation between the purifier and that which is to
be purified will be the same in any case and this is enough to
achieve our object’; this also uttered by and heard from illiterate

people is indeed becoming to themselves.
If it is said that God’s will is perfect, it is not open to dis-
(Continued on page 108)
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CHART 2A

THE IDENTITY OF THE ORIGINAL SOURCE
(BIMBA) AND ITS REFLECTION (PRATIBIMBA)
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THE TRANSPOSITION OF THE TATTVAS (CATE-
GORIES OF EXISTENCE) INREFLECTION (PRATIBIMBA)
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cussion, then enough of useless efforts like reading and concen-
trating on books, exposition, discussion etc. This heavy burden
should certainly be abandoned. One should then sit quietly.
God’s will alone would save one who is to be saved. It is His
merciful will that makes one depend on such thought.

By no means should people remain stretching their legs and
lying with ease, indulging in enjoyment, without deliberating
for themselves, nor should people sit idle, averse to the constant
application of the competent intellect for the subtlest delibera-
tion, brought about by the intenser and intenser grace of the
Lord which appears in accordance with one’s sddhand (spiritual
praxis). Therefore the question raised by me has to be examined
in all respects; I am not going to give it up in this way.

Therefore, thinking carefully on this matter, stay quiet, while
I remove the difficulties involved.

Thisquestion-answer inits entirety—not partially—residesreally
in the divine pardodk (the cosmic Ideation) whose quintessence
is autonomy (sodtantrya) which is independent of everything,
which is unsurpassable and is able to bring about what is most
difficult to accomplish, and which is not affected even by an iota
of dependence on others. This point has been practically satis-
factorily settled even before. Even then, it is being explained
again in extenso in order to remove all doubts. The doubt has
been raised that after Siva tattva, prthivi (solidity) tattva has been
mentioned (by you). What is this (peculiar) order? I say it is
no order. It is orderless, the highest autonomy of the Lord
which includes within itself endless variety. This is the teaching
of the Trika system. So, that which is the highest divine Ens
(para) pertaining to Bhairava and includes within itself the
differentiating (apara) and the differentiating-cum-non-differen-
tiating powers, (pardpara) abides superior even to Sadasiva and
Anafrita Siva, having made even the latter one her seat (i.e. presid-
ing over even the latter one). (Pard is the orb or bimba, and
everything else is the pratibimba i.e. reflected or represented form.)

For instance Pirva$astra i.e. Malinivijaya at first refers to
Sadasiva in the following words: “Sadasiva who is the gigantic
departed one, smiling and both conscious and unconscious should
be meditated upon as the seat of pard or the Supreme divine
Sakti”” (M.V. VIII, 68), and concludes by saying that Sadisiva
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who has entered the ndddnta'® state is her seat, and then having
said that “‘all thisis her seat,” declares: *“From his (i.e. Sadasiva’s)
navel rises the trident of Sakti (divine Energy) with three prongs
which should be meditated upon’ (M.V. VIII 69). The three
prongs referred to are “Sakti, Vyapini, and Samana”. There
also (i.e. higher above the Saktis), the Supreme abode of unmana
i.e. the state of ardhoakundalini, in the form of three white lotuses
has been described, in the words “this is the most distinct seat”
(M.V., p. 48, v. 70). So far as the three lotuses on the prongs
of the trident are concerned, they form the seats of the goddesses
(para-pasyanti, pard-madhyamd, and para vaikhari).* Though this is
known as supreme pasyanti and is the ultimate limit of jiianasakti
known as ndda (i.e. as the state of Sadasiva), yet this has only
to be passed over, for the state of Para is higher than this (see
the picture introducing the Paratrisika Vivarana). Ashas been
said in Sivadrsti: “What according to us is jidnafakti and is really
the level of pard-pasyanti as expressive of Sadasiva state is to the
duffers, the grammarian’s the highest state.”!3

The buddhi that is introverted towards the inner spiritual Self
is the level of pard-pasyanti. Its presiding deity is Rudra i.e. Para-
(supreme) Sadasiva. The para-pasyanti comes to an end in jfidna-
fakti which is a state of Para-Sadasiva, and this state of Para-
Sadasiva is the Sakti of Anasrita-Siva.

The presiding deities of manas and ahamkdra introverted towards
the Self are respectively Para-Brahma and Para-Visnu. Their
field of activity is limited respectively to pard-vaikhari and para
madhyamd. Therefore, their final resting abode (pratistha-bhith)
is the kriyasakti of Para-I$vara and Para-Sadasiva.}* This is pro-
ved by Agama and supported by personal experience.

Therefore, over pard-pasyanti is the stage of goddess pard where
everything appears and is also apprehended as identical with
Herself.

*In Saiva philosophy, there is the bimba-pratibimbavada i.c, the principle that
the main factors that exist in the lower sphere have their original source in the
higher sphere. The pafyanti, madhyamd, vaikhari that exist in manifestation have
their original forms at the higher level of pard. Therefore, the original forms of
these at the higher level are called pard pagyantf, pard madhvamd and pard vaikhari.

They are seated in the following order: The Para is seated on the middle
lotus, the Paripari on the right and the Apara on the left.
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Though in the stage of Suddhavidya and also of Maya or
the state of pralayakala, bhasana (i.e., the existence of prakdsa and
vimarfa) abides in identity, yet in that stage, the apprehension
of ‘this’ (i.e. objectivity) is different. In Suddhavidya, the entire
multitude of subjects and objects is reflected in thesole ‘I’. Itis
apprehended only as fully dominated by the I-consciousness,
such as “I am this”.

Thus both of these (efat ubhayam i.e. both I and this) being
reflected in the common substratum of the supreme consciousness
appear as identical and so are said to have a common substratum
(samandadhikaranyam).

Therefore all existents share the pardpara state (i.e. the state
of identity in diversity) in the stage of I$vara, and in the stage of
Maya (and also of pralaydkala) they share the state of apard (i.e.
the state of differentiation).

One should not understand from this that the I§vara state and
Maya state are themselves pardpard and apard. (It is only their
prameyas or objects at their stage that are the pardpara and apard
states.) Therefore, there is no room for doubting that what the
Agama (viz. Rudrayamala) has affirmed is contrary to what the
venerable Utpaladeva has said about pardpara with reference to
Isvara.

In the case of Mantramahesvara, the I-feeling though having
knowledge as its highest truth, is however, different from the
I-feeling of Isvara and Suddhavidya which is apard i.e. of a lower
order. My experience (samoit) tells me that ‘this’ i.e. the I-feeling
of Isvara and Suddhavidya is only this i.e. of a lower order than
the I-feeling of Sadasiva, Sakti and Siva.

The oijiiandkalas, however, have only an awareness of ‘I’ which
though of the order of knowledge (bodhaikaparamdrthe api rapena)
is devoid of the experience of ‘this’ i.e. objectivity. Because of
their non-awareness of objective reality, they have only an aware-
ness of ‘I’ and, therefore, they are in the category of aprabuddha
i.e. unawakened. The pralayakevalis are non-aware of both ‘I’ and
‘this’. Therefore they are decidedly unawakened.

In the stage of pralayakevali and Sinyapramata (mayapade—which
is the abode of fanyapramata) though by means of the light of in-
determinate consciousness (nirvikalpakatdbhdsena), there is an un-
derlying sensibility of that sort (i.e. indeterminate consciousness),
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which is the very life (of determinate consciousness), though they
owe their very existence to the grace of the indeterminate consci-
ousness only and cannot be in any way separate from it,!* yet the
later dealing and judgement of such experients (i.e. when they
have risen from the state of the experience of the void) are deter-
mined by consciousness of difference and are only of the nature
of determinate consciousness (vikalpatmaiva), as for example,
“This is body etc., I am only I, i.e. the one who is the knower,
this is a jar, what is ‘this’ is only an object of knowledge etc.”.

In the case of the condition of such an experient (i.e. pralaya-
kala or Sianyapramata), it is only the indeterminate consciousness
that has the capacity of bringing about a consciousness of that
sort (tasyaiva avikalpasamviddtmanah tatha samarthyam). For though
none other than the niroikalpa one is known to be the cause of that
kind of consciousness (i.e. the determinate consciousness), even
if any other cause is supposed to be its origin, it will ultimately
end only in that kind of undivided universal consciousness (i.e.
nirvikalpaka or indeterminate I-consciousness). Itis because of this
capacity of the indeterminate I-consciousness that its power of
bringing about endless variety (in manifestation) is proved to be
invariable.

In the being of this indeterminate I-consciousness, its sovere-
ignty of the creativity never ceases. In vaikhari stage or in madhyama
stage in which there is subtle mdyiya objectivity (i.e. where there
is a subtle difference through the force of maya), this kind of
apprehension of difference (bheda-vimarsa) is not possible if itis
completely excluded from the indeterminate I-consciousness
(bhasanatireki).

In the supreme consciousness, however, as is the prakasaso is the
oimarfa for carrying it out in practice. Therefore in that, all
things appear completely identical with consciousness, just as
water is in water, or flame is in flame, not simply like a reflected
image. Whenever this supreme goddess (para) is described for
the purpose of teaching, she is brought within the sphere of
cognizance only by being considered from an inferior point of
view.

Similarly Bhairava who is of the nature of light (i.e. spiritual
light of consciousness) is self-proved, beginningless, primal, the
ultimate in all respects, and present in everything. What else
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is to be said regarding Him?* He displays His Light identically
(svaprakasam prakdsayati) in the expansion of all the categories of
existence (e.g. the 36 lattoas), all the objective phenomena (bha-
vas), and views them all as Himself (tathaiva ca vimarsati) in His
self-delight (camatkaratoe) which never vanishes (anapeta). That
which is this perception in that way (i.e. as identical with Him-
self), makes His self-revelation (bhdsana) evident in lakhs, crores,
ten crores (arbuda), ten arbudas'® of endless future (bhdoi) mani-
festations and absorptions to be brought about by mdyd and thus
he appears in those very forms (tathdriipam eva bhavati).

Even while appearing in various forms, if he had not considered
the initial and intervening, i.e. the rise and expansion of objec-
tivity as being based only on prakdsa, then the possibility of the
doubt regarding the deviation of the initial (i.e. the Bhairava
consciousness) and the succeeding state (i.e. the expansion or
dissolution of objectivity) could not have been removed, and
consequently the entities of the world would have been unknown,
owing to which there would have been the disruption of full
identity and non-establishment of the real state of Supreme
Bhairava. This would have led to the breach of the close adherence
of the lower pasyanti vani etc. which depend on Bhairava. So
the venerable pard, owing to the continuation of such states
would remain pard only in name. If Bhairava consciousness or
prakdsa had by its very nature not taken to such consideration,
then the would-be objective universe would neither have
appeared, nor would have expanded. ‘“Let the multitude of
objects not be based on a solid foundation; let it remainimperfect;
down with this talk of non-difference; let -Bhairava as the
foundational support of everything remain unproved; let the so-
called supremacy of pard bear the stain of difference”, all such
talk is not proper.

So this alone is possible and appears appropriate also that the
light of Bhairava, at the very first stage of external manifestation,
having its objective the earth category, through osimarfa-fakti
continues to move towards earth only in its march of descent.

*Bhairava is primal, because He is the Source of everything. He is the ulti-
mate, because everything finally restsin Him. He is present in everything, be-
cause it is His energy that is manifest in everything.
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Completeness of every tattoa according to the theory that every
tattva is an epitome:

Thus that very last lattva, viz prthivi (earth) while maintaining
its character as earth (sa ki caramo bhdgah tathatdvat sodtmartipam
bibhrat) and holding within itself all the innumerable earlier
tattoas (e.g., water—jala, fire—agni, etc.) as inseparable from itself,
appearing in that form (bkdsamdno) and viewed in that aspect
(oimr$yamanak) is complete in itself. Its precedent tattoa also (i.e.
iala or water) having the posterior tattva (i.e. prthivi or earth) as
its background, being identical with the appearance and percep-
tibility present in the earth category (orita-parvapariparnabhdsd-
sdravimarSa-taddtmydt) and not renouncing the completeness of its
posterior tattva (i.e. the prthivi tattoa) inevitably brings within its
compass the fulness of all the preceding tattvas also (svayam ca
soarapandntariya katdhathakystasoapiirva-piroataradi bhagantard-bhogo)
and appearing and being carefully considered in that way is inte-
gral in the same way (as the prthivitattoa). Thus one by one, all
the preceding tattvas (agni—fire, etc.) not being separated from
their posterior two or three ones, including within themselves the
delightful existence of their antecedent fattvas in accordance with
the non-divergence from the nature of Bhairava which has accrued
to them, are perfectly integral. Thus that category becomes a
form very proximate to its chosen self-luminous Bhairava and that
form becoming a self-chosen abode of rest is designated Bhairava.
You, who are proficientin thinking of Bhairava, become engross-
ed in meditating on Him. An undivided sight from a distance of
a wilderness without limitation of associated objects like pond,
mountain, tree etc. or even with these limitations (fadvatyap:) pro-
viding a wholeness of vision offers a well-known means of entree
into Bhairava-consciousness. As Vijiianabhairava puts it: “One
should cast one’s gaze on a region in which there are no trees, or
mountain, or even wall. His mental state being without any sup-
port will then dissolve and the fluctuations of his mind will cease.”
(V. Bhairava, verse 60). Otherwise if there is partial perception,
then if the perception beginning with the first part of the same is
only of parts (i.e., is not an integral perception), then what is the
difference of Bhairava-consciousness from the other lower states
of consciousness which are full of difference and are avowedly
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fragmentary? The difference lies in the fact that Bhairava-consci-
ousness expressing as it does the delight of the unity of endless
variety of existence is considered to be integral as compared with
other states of consciousness which are fragmentary. Those who
have received proper training and have penetrated into the divine
consciousness know this difference themselves. If the heart-lotus
of some animal-like men has not blown under the ray of grace
falling from the highest Lord, then hundreds of words of mine,
even though their hearts be pierced with sharp needle-like words
can neither make the heart-lotus blow nor make it accomplish
(the objective). On a (thing like) jar also, one similarly casts
an integral look. In this case also, the indeterminate conscious-
ness instantly (jhagiti) takes in a view of the jar as a whole (not
of its constituent parts), and then forms all kinds of determinate
ideas about it and they starting from the bearest ultimate part
enter into the interior and the interiormost aspect and finally
dissolve again in the indeterminate state. Therefore, there is no
use in referring to other similar cases. Similarly in this matter
also, the Siva principle is inherent in all cases (i.e. even in the
earth category) as an indeterminate reality, and having the ele-
gant autonomy of generating determinate states is, though itself
beginningless, decidedly the priusof all reality. There is no differ-
ence of opinion in this matter. This Siva principle can be consid-
ered complete only if it abides also in the ultimate earth cate-
gory. So also, the consciousness of earth (dhard-samoit) can dis-
play it as identical with central Reality in spite of its appearance
as an object only when it is able to display the awareness of all the
categories asinherent in the earth category.

[The completeness of prthivi tattva according to vamana-yuktii.e.
the principle of projection. ]

It is the essential nature of Siva which is the real state of the
carth category (svaripa-satattvam ca asyah avasthanam dhardyah).
How? By the process of projecting downwards (adhara-vrttitaya)
i.e. by the process of Siva’s projecting His manifestation down to
the earth (vamanayuktya). [The process of downward projection
i.e. vamanayukti is described in the following words. ]

Siva tattva expands into Sakti tattoa (paripama prasara). By His
autonomy is effected a state (i.e. the state of Sadadiva) in
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which the sense of non-difference (with manifestation) is not so
fully established (as in Siva tattoa) (tatsvatantrya kirpta apraridha-
abheda) ; with this as the preceding tattoa comes into being a tattva
in which the appearance of difference (i.e., the appearance of
manifestation) is homogeneous with the tattva (i.e. the state of
Iévara) (tatparoaka-cka-rasabheda) and there is the tattva Suddha-
vidyd in which there is the appearance of difference (bhedavabhdsa)
(which, however, isdominated by I-consciousness) ; again through
His power, there comes into being a state in which the auto-
nomy of consciousness is gradually contracting, i.e. Maya (lattva,
-valodita sankucat-citsoalantrya-sattdmaya) ; then appears the experient
dominated by mdyd (mdya-grahaka or mdyd-pramadta) of which the
group of five i.e., the group of the five kaficukas or coverings is
his sphere of experience (tadgrahyacakra), then comes into being
undifferentiated pradhdna or prakrti (avibhedatmaka pradhana i.e.
prakrti in the state of equipoise of the three constituents), then its
evolute buddhi tattva (dhitattva) and the evolute of buddhi tattva,
viz. ahamkara (the I-making principle) which is the origin of
manas, the organs of sense (jiianendriyas) and the organs of action
(karmendriyas) and the tanmdtras or the primary elements of
perception (tanmalakarana-pirvaka tanmdtra) which expand into
the gross elements, viz. ether, water, etc., and finally into dharad
or earth. (Thus therealstate of the earth category is the essential
nature of Siva.)

[The pariparmatd or completeness of prthivi (earth category
according to grasana-yukti or the process of dissolution. ]

Aslong as the earth-category remains by dksepai.e. (dksepenaiva)
by the process of grasana or gradual dissolution in the previous
categories, it indicates the own-being (svarapa) of Siva. As it
points to the (five)tanmadtras by means of the five objects of sense,
so they being suggested by it, in order to substantiate their own
form (nijasvaripopakirptaye) point to their earlier well-established
origins (samdksiptapraktanapratisthika-mila) which again have a
series of uninterrupted preceding origins of their own (antaraparam-
paranubandhisvakapiaroaka-milani). It is not at all right to say that
what is accepted as a material cause does not continue in its effect.
It may be said in certain cases that the instrumental causes etc.
are somehow not connected with the effect (but this cannot be
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said with regard to the material cause). This has been discussed
by me threadbare elsewhere in another treatise dealing with
causation. A discussion of it here will only disturb the smooth
progress of the present topic (prakrta-vighdtakam). Therefore, it
is not being discussed in detail here.

[The following describes the series of the categories of existence
by grasana-yukti i.e. by means of the order of absorption into
Siva. ]

Thus (according to the reverse order), it is at first the earth
which has complecteness. Then it is water which also having
absorbed within itself the characteristics of all the tattvas appears
and is apprehended in completeness. It having absorbed within
itself the wondrous, prakdsa-vimarsa present in the earth category
(tadbhasavimarsSa-camatkaram antahkrtya) becomes complete by the
transmission of the samskdra (residual traces) of the completeness
of the earth category. Finally, the earth itself is but the integral
divine consciousness i.e. the very Self of Siva. Thus even a limit-
ed space (pradesamatram api) contains the entire form of Brahman.
The Sastras (scriptural texts) have declared it as their finding
that, “Each tattva (category of existence) has the characteristics
of all the thirty-six lattvas.” Such is also the teaching of Spanda
Sastra (as in the followingverse): ‘“When the yogi wishing to see
all objects by pervading them all i.e., infusing them all with the
light of his consciousness, then what is the use of saying much, he
will experience for himself (the splendour of that vision)”. (Sp.K.
III. 11). One should lay this to one’s heart. By the last quarter
of this verse, the same fact has been indicated. So what else is
to be said?

(Establishment of the dependence of all the tattoas on Siva-tattva
by logical argument.)

When a thing cannot exist without a particular characteristic,
then that particular characteristic is its very nature (svardpa),
just as being a fifama ($im$ipd) meanshaving the nature of tree
(i.e. there cannot be a $imfipa without itsbeing a tree). When
the expansion of the fixed order of things is set aside through the
autonomy of the supreme Lord, then a thing may happen even
without that which is its nature. The succeeding fattvas, earth,
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etc. cannot come into existence without the preceding tattoas, viz.
water etc. Therefore, they i.e. the preceding tattvas are the charac-
teristics of the succeeding. The category of earth cannot exist
without the category of water, for it is in the medium of firm sup-
port (dhrti) only that solidity is found (and there is solidity in
earth because of the presence of water).?® In this way, in a regu-
lar order, the (five) gross elements (bhatdni) cannot exist without
the five tanmatras. These senses also cannot exist without the inner
psychic apparatus consisting of buddhi, the ascertaining intellect,
ahamkdra, the I-consciousness and manas (the idea and image
making faculty). All these cannot exist without the primal, un-
differentiated, compact subtle root-cause i.e. prakrti. How can
prakrti exist without the limited experient i.e. Purusa (samoidat-
makam ca antarena) who is fettered by the snare of time (kala),
limited efficacy etc. (kalddi) which are the characteristics of
experience (samvidatmakam) which he has imposed upon himself
only by his own limitation (sasnkocava$adeva ca svatmarohita). How
can there be limitation of the unlimited consciousness (i.e. how
can there be a limited purusa) without the autonomy (of the
Divine) which is the cause of that limitation and of which mdyd
is another name (i.e. this limitation comes about by mayasakti
which is only another name for the svdtantrya or autonomy of
the Divine)? This state of limitation by the divine autonomy in
the form of mdyd does not come about without the slightly
unlimited reality (isat-asarikucita i.e. Suddha-vidya), unlimited
reality (asankucita i.e. I$vara), slightly expanding (isad-vikdst i.e.
Sadasiva) and fully expanded reality (vikasoara-rapami.e. Sakti),
standing as it does in opposition to the gradually proportionate
shrinkage of that whose very essence is limitlessness (asarkucitatd-
sdrataratamyapeksi). All these realities are simply nothing without
Bhairava who is absolutely autonomous and the very quintes-
sence of perfect Light. This regular order of the categories is
admitted to be true according to one’s own experience. Sruti
(scriptural text) also says, where can the earth category which is
inclusive of water be found without its solidity? (i.e. the solidity
of the earth is due to adhesiveness and adhesiveness is not
possible without liquid). So if we say that the earth has in it also
its preceding category, the water, how does it perturb us? On
the contrary, it will only be in support of the supreme conscious-
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ness (pard samoit) which is the perfect, omnifarious, revered
Bhairava Himself.

The Form of Time in the Bimba area of Para

On the occasion of coming into existence of pardpard (supreme-
cum-non supreme ) adni which is pasyanti and apard (non-supreme)
which is vaikhari, in other words, on the occasion of future and past
times, the entire corpus of Time appearing in the three forms
(present, past and future) in accordance with the difference of
the categories of existence (taltvas) which are slightly distinct
(isat-sphuta in pa$yanti), more distinct (sphutatara in madhyama)
and fully distinct (sphufatama in vaikhari) abides in the splendour
of revered para (the supreme transcendental consciousness) in the
form appropriate to para.’® That which is to arise (i.e. the future
parapara state) and also that which is the last (apara state) deci-
dedly sparkles in the initial light (i.e. in the ever-present pard-
state). Futurity is posited only with reference to clear difference
that is to arise in what is undifferentiated. For instance ‘The
kalki (incarnation) will appear and will destroy those who are
intent on vice’—if this statement referring to the future had not
been experienced in an earlier present, then how could this state-
ment be made in the Puranas? If it is said that in some previous
creation, there was kalki who destroyed the wicked as described,
then the question arises, ‘Is the kalki referred to the same or an-
other one? Ifit is said that he is another one, then how is one to
know that he is really another one (lit. how will it be evident to
consciousness? ).’ Ifit is the same kalki, why is there a difference
in the time of his appearance? If it is said ‘that he is not bound
by time’, how is it to be proved? Ifit is said that he is not bound
by time because he, being the very nature of consciousness, is
omnifarious (citodd-visvariapatvat) then why is not the statement
made by me, viz., that there is every thing in the venerable
Bhairava who is invariably presenton the tip of mytongue and in
my heart, who is consciousness transcending the sphere of time,
who is perpetually inseparable from the universal Energy, who is
identical with the universally acknowledged hundreds of mani-
festations and absorptions which appear through the contraction
and expansion of Energy exercised by His absolute autonomy
and who is the supreme Lord, honourably accepted with open
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eyes, or why does not one describe it in an open-throated way
after having ascertained the truth for oneself?

Therefore, this fact is perfectly established that so long as Siva
who is beginningless and endless, who is self-luminous, whose
essence is autonomy which is integral and inherently indepen-
dent, who enfolds within Himself the entire multitude of cate-
gories, whose highest truth is His own Self, who, because of His
being eternally present, who, because of His being in harmony
with everything, because of His conferring grace on all, abides as
Bhairava beyond the sphere of -time, in pard@ or supreme con-
sciousness which would not tolerate even the very word of ‘a
particular state’ (avasthdsabda oyapadesa-asahisnau), so long accord-
ing to the doctrine of this Sastra He abides in the form of total
manifestation (makdsysfi) , not in a succession of particular limited
manifestations. This is perfectly in harmony with the view of
this Sastra. Because of Hisenclosing all the categories one by one
and the entire multitude of categories collectively in one hemisphe-
rical whole (samputikaranat), He abides in the manner of a hemis-
pherical bowl (samputayoga)—this is the tradition of our revered
teachers. It will be said that ‘beginning with the stage of pasyanti,
there is the play of partial bondage (pasamsolldsak) on account of
the commencement of difference. Therefore up to pasyanti the
principle of the relationship of that which is to be purified and the
purifier (Sodhya-Sodhaka-bhava) is undeniable. As has been said:

O virtuous one, beginning with the earth up to Sadasiva, all
the categories are to be known as usual being connected with
production and destruction.” (Sv.T. V, 548).

The Principle of Bimba-pratibimba

Pagyanti who has the nature of pardpard Sakti (i.e. the nature of
supreme cum non-supreme Energy) is like a mirror, constitut-
ing the energy of parasakti herself, in which pard shines as a
reflection. That form, which is always the same both in its ori-
ginal condition and reflection, is not called reflection, as the mere
reference to the face (mukhaparamarsa-matramiva) is not reflection,
because of its nature being merely the original face. That, how-
ever, which, though being the same, appears in another way,
as for instance, the image of the face, in a reverse order, the front
as the rear, the left as the right, this also and that also (i.e. as
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similar)—that alone is called reflection. That (i.e. the reflection)
is only similar (to the original) not dissimilar. Therefore, pard-
bhattarika (the supreme consciousness) while casting in the trans-
parent mirror of pardpard who has as her essence pafyanti, her
reflection full of the categories, earth etc., in their separate
forms (apiarna-prthivyad: tattva-samagri nirbharam) and thus having
a succession of separate categories (tattattathdvidhoktakramam) is
present even in the separate categories because of her enclosing
inwardly within herself the natural, integral, absolutely true and
invariable apprehension of ‘ka’ and other letters (antastathdvidha-
sahajakrtrima-paramarthikanapayikadi-paramarsa-krodikdrenaiva) and
displays those letters ‘ka’ etc. in an integral way different from
their nature.

Therefore, when pard casts, in the homogeneous, transparent
mirror (of parapard whose essential nature is pafyanti), the reflec-
tion of the categories which are apprehended as earth, water,
etc. and are identical with herself, by bringing about differen-
tiation by means of her autonomy (tathollasadbhedasitranaya),
then a reverse order of the categories—earth etc., is produced.
That which in the supreme consciousness (i.e. pard) is fakti tattva
becomes (by reflection) in parapara prthivitattva, that which is
prthivi tattva becomes Sakti-tattva. This is the position of prthivi etc.
in parapara from ‘ksa’ upwards.

It has been declared by me many a time that there cannot be
any change in Bhairava who is always integral, infinite, and auto-
nomous, for there can never be any excess (or diminution) in
consciousness (which is Bhairava).%

In the apprehension of the highest consciousness (paramatmani
paramarse), all the categories of existence are only of the nature
of consciousness (i.e. they are all Siva). The supreme truth of
that apprehension is the expansion of fakti from ka to ksa. There-
fore, in the highest consciousness (para) there is complete absence
of difference. In pardpard, there is non-difference in difference
according to the principle of reflection. When the parapara state
which has the form of a garland of letters from ka to ksa holds as
reflection the categories existing in pard which is situated at a
level higher than itself, then of the non-mdyiya, inaudible (to the
gross sense), supreme k to ksa letters, the categories (‘attvdnt)
acquire a reversal of order i.e., the upper becomes lower and the
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lower upper. The sense is that this happens through the power of
the nature of the original (bimba) which is in the upper level,
acquiring a lower level in reflection. So in the statement that
‘there is prthivi tattva in ksa,’ there is no contradiction, from
the point of view of that which is to be purified and the purifier.
Because of the invariable continuity of the parad state, even in
that i.e. even in pardpara state there is the continuous succession
of ka and other letters (kddivarnasantanah).

Because of the appearance of pasyanti in the bosom of pard, be-
cause of the emergence of madhyamad state within pafyanti, and
because of the propensity of vaikhari presentin her (i.e. madhyama)
nature, varna(letter), mantra (word) and pada (sentence) success-
ively arise, but these (not being purifier) remain at the level of
Sodhya (that which is to be purified).?! However, let this matter
alone. This is not germane to my thesis. I have conclusively
discussed this point in Sripiirva (Malinivijaya) and Paiicika.

Clarification of the State of Malint etc.

Though it has been declared that according to venerable Ma-
lini, there is a different arrangement of the letters etc., still let
those who are devoted to the Lord (paramesvarah) and whose
knots of ignorance have been shorn asunder by the teaching of
Trika, understand the subject under discussion after complete
ascertainment. That which has been said viz., that there are
divinities, in the highest consciousness or pard Sakti surpassing the
highest point?® of pasyanti viz., the fakti of Anasrita-Siva, should
not be forgotten by the noble selves.

Thus the state of madhyama Sakti (i.e. pardmadhyamad) is being
described which abides in the area of pardsamoit, but has descend-
ed to the level of parapara. Madhyama (para madhyamd) within
Her own sphere of authority which is the sphere of kriya-sakti of
I$vara being of the nature of containing clear objectivity (like
jar, cloth, etc.) in a veiled form at every step superimposes the
word in the object or referent, or object in the word.

If the referent is universal, its denotative word has to be uni-
versal. Itisin such a state that the superimposition of each other
which are of a swinging or oscillating nature (lolibhdva)* is pos-

*Lolibhdva in this system is a technical word. This means that both word
(vdcaka) and its referent (vdeya) are so intimately associated that the one signi-
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sible, not otherwise. A piece of cloth even if it is shorter by three
or four fingers than another piece of cloth cannot cover it com-
pletely. Word and its referent can become universal if they are
associated together by nature. Vowels which are of the nature of
germ (bija) and consonants which are of the nature of their
receptacle (yoni) denote Siva and Sakti respectively and, there-
fore, the former is denotative and the latter is the denotated.

As has been said: “In this realm of letter, Siva i.e. the group
of vowels is said to be bija i.e. germ or semen, and Sakti or the
group of consonants is said to be the womb or receptacle”. (M. V.
III, 12). “The realm ofletters has two aspects— (1) bija and (2)
yoni. Of these, the vowels are considered to be bija (germ) and
the consonants beginning with ‘4’ are considered to be yoni (their
receptacles)” (M.V. III, 10). Being thus described in Pirva
Sastra (i.e. Malinivijaya), Siva, not abandoning His nature of
the experient, is the pdcaka or the designator, and Sakti who
abides in objectivity is the odcya or designated. In the (common)
world of difference also, every vdcaka or significant word is success-
ful only when it is identified with the state of the subject in its
two aspects of vowel (pratipadaka) and consonant (pratipadya).
We shall explain presently that the coagulation of the germ (bija)
in the form of the vowel denotative of Siva is the yoni or womb
denotative of the consonant in the form of Sakti, for it is because
of the bija-letter or vowel that there is an expansion of the yoni-
letter or consonant.

Therefore, if there is union of bija (germ) in the form of vowels
with the womb in the form of consonants, in other words, if there
is the homogeneous union of Siva and Sakti, then what a plea-
sant surprise; without any effort, without tilling and sowing will
be generated both bhoga (enjoyment) and moksa (liberation).

The bija-vama or vowel is adequate in itself and the yoni-sama
or the consonant is equally so. Therefore, which is the cause and
which the effect? Such argument does not disturb us who are
making a statement about consciousness which is teeming with
infinite variety. Even in worldly dealings dominated by maya,
speech which imparts clarity to the successive letters and words

fies theother. At the level of madhyamd, they are so identified with each other
that one can denote the other. This is what is meant by adhydsa in the Trika

system.
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and being of the nature of light, brings about thinking and has
the nature of bringing about a unified sense (ekaparamarSasoabhd-
vaiva). By others (the followers of other doctrines and the gram-
mmarians) this i.e., the supreme consciousness (pardsamoid) has
been proved by laboured deliberation. In this system, it is esta-
blished effortlessly to those who earnestly take to its teaching.
Therefore, we do not insist on one’s going to the house of a tea-
cher of grammar, the only gain of which will be a little refine-
ment of speech (body of words). So, (by following this Trika
system) questions or doubts pertaining to succession or non-
succession or priority and posteriority (of letters) or words in
respect of pindamantra® consisting of nine letters and maha-man-
tras®® are solved by themselves.

Description of the Paltern of Malini

So, revered Malini mantra alone is of the chief, supreme state of
Sakti at the level of the intermediate state i.e. at the level of
pasyanti situated at pardpard level. Therefore, it has beensaid in
Pirvasastra (Malinivijaya):

““The knowers of mantra, in order to achieve the desired object
of the followers of mantra and tantra should practise in matters of
nydsa, the nyasa®® of Malini which is free of particular prescription
(of rites) and has a mixed arrangement of vowels and consonants,
for the sake of §akta body.” By this statement, it has also been
declared that Malini has a mixed arrangement of vowels and con-
sonants. At another place also, it has been said: “One should
direct the mantra neither towards nara (i.e. limited beings and
objective phenomena) nor to Siva, the supreme taftoa, but to
Sakti. They i.e. nara and Siva cannot bestow enjoyment and
liberation, for nara is insentient, and Siva is powerless (for power
resides only in Sakti).”

NoTes

1. This book is not available now.

2. Svapaksa means ‘parapramaty-paksa’, the supreme experient;
parapaksa means mitapramatr-paksa, i.e. the limited empirical
individual.

3. Srsti pertains to kriyd, sthiti to jiidnae, samhdra to icchd. Srsti
is the avatdra of apard fakii which is predominantly governed
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by jiidna-Sakti and samhdra of pard Sakti which is predominantly
governed by iccha-Sakti.

4. Dhantka pervades prthivi tattva, dpydayini pervades jala tattva,
bodhini pervades agnitattoa, pavitri pervades vdyutattva and avakdfadd
pervades dkdsa tattva.

5. The three vidyds refer to pard, pardpard and apard. Pardis that
which rests in the Absolute only as Will to manifest. It is only
tccha Sakti. When with jfidna $akti, the form of manifestation is
determined, then this mixed state of icchd and jiidna Sakti is pard-
pard vidyd. When by means of kriyd fakti manifestation is finally
brought about, then the sidyd is known as apard. This is the em-
pirical condition consisting of pramdtr (the experient, the subject),
pramdna (experience and means of experience) and prameya (ob-
ject of experience).

6. In Siva tattva, there is the mantra of one letter, viz. aum in
Sakti tattva, there is the mantra of three letters, viz. aghore; in
Sadasiva tattva there is the mantra of one letter, viz. hrim. The
full mantra referred to is: om aghore hrih paramaghore hum ghorarape
hah ghoramukhi bhime bhisane vama piba he ru ru ra ra phat hum hah
phat.

7. The mantra of apard devi is hrim hum phat. The mantra phat
is of one and a half letters. This covers the prthivi anda and prakrti
anda. The mantra hrim is also of one letter. It covers Sakti anda.
The entire cosmos consists of the evolution of Sakti anda in anut-
tara, mdyiya anda in Sakti, prakrti anda in maya, and prthivi anda
in prakrti. See diagram (Chart 1).

8. This refers to the mantra Sauh. ‘Sa’ represents the three cos-
mic spheres (prthivi, prakrti and mayd) i.e. the 31 tattvas of Saiva
philosophy from prthivi upto mdyd. ‘Au’ represents Suddhavidya,
I$vara and Sadasiva together with icchd, jidna and kriya. The
visarga (the two dots—one above the other) represents Siva and
Sakti. This is the pervasion of pard.

9. Matpsadbhava or Matrkasadbhava mantra is h, s, h, phrem
(Tantra 30, 47-49), Ratisekhara mantra: r, I, y, u (Tantra 30,
10), Kule$vara mantra: jh, ks, him (Tantra 30, 16).

10. In Agama, various ceremonies are performed for mental
peace, physical health etc. These are known as ‘dpydyana’ cere-
monies.

11. By ‘preta’ or ‘departed’ is meant one who is not a being of



Abhinavagupta 125

the terrestrial world. Sadasiva has been called ‘mahdpreta’—the
gigantic one who is not a being of the terrestrial world, because
other pretas i.e. other souls who have departed from this world
(after death) still retain their sense of difference, but Sadasiva
has absolutely no sense of difference. He is, therefore, mahdpreta.
The use of mahdpreta for Sadasiva is figurative, the word ‘praha-
santam’ (smiling) has been used for Sadasiva in order to show
his joy in serving as a seat for pard (the transcendental Sakti).
The word ‘Iévara’ in the quotation refers to Sadasiva, not to
Isvara-tattoa.

Sadasiva has been designated as simultaneously both ‘sacetana’
(conscious) and ‘acetana’ (unconscious). He is ‘sacetana’ (con-
scious) with reference to his identity with the transcendental
Sakti, and acetana (unconscious) with reference to the sense of
difference that prevails in the world.

12. All the categories of existence have two aspects, viz. (i)
the original orb and (ii) its reflection. Their original orb is in
the pardsakti. No reflection has any existence unless its original
orb (bimba) is present in pard. The supreme original orb is deci-
dedly para; the bimbas or original orbs of the remaining sdnis,
viz., pasyanti, madhyamd and ovaikhari are also present in pard. In
the quotation borrowed from Mailinivijaya, it has been indicated
that even the three goddesses, in the form of energy, viz. pard
pasyanti, para madhyama, and para vatkhari abide on the three lotuses
that blossom on the three prongs which emerge from the navel
of Sadasiva. The venerable parasakti, however, presides over even
the above three.

There are the following matrds (morae) of pranava, viz. a, u, m,
bindu, ardhacandra, nirodhi, ndda, nadanta, Sakti, gyapini, and samand.
The eighth one, viz. nadénta is a state of Sadasiva. There is also
the twelvth matra, viz. unmana which constitutes the seat of the
venerable pard that transcends all these. The three white lotuses
with reference to para indicate sysfi, sthiti and samhara. Venerable
pard is above even the drdhoakundalini. She is there in the form of
divine Energy. Therefore, her sea* is described as parama dsana
i.e. as the most distinct seat, for this seat stretches as far as pard
Herself (paraparyantatodt).

JNadanta is indication of the 8th matra (e.g. a, u, m, bindu, ardha-
candra, nirodhi, nada, nadanta, Sakti, oydpini, and samand). Nadanta
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points to the state of Sadasiva. The yogi experiences the 12th
matra i.e. unmana of pranava when he has succeeded at first in dis-
solving the first eleven matras in cidakasa. Unmanad is also called
ardhoakundali pada which is the special seat of para.

13. The grammarians believe that there are only three stages
of vak, viz. pasyanti, madhyama and vaikhari and consider pafyanti
to be the highest stage. The Trika philosophers, on the other
hand, maintain that there are four stages of vak, viz., para, pafyanti
madhyama and vatkhari and consider para to be the highest stage.

14. The statement made in this paragraph will be clear from
the following table:

Levels of the Three Bimba Vanis
No. Antakkarana The bimba ovanis Presiding State of crea-

introverted deity tive categories
towards the according to
inner self Trika
1. Buddhi or Para-pasyanti Para- Jnana-sakti as-
Prajnia Sadasiva pect of Para-
Sadasiva.
2. Ahamkara  Para-madhyama Para- Kriya-$akti as-
Visnu pect of Para-
Sadasiva.
3. Manas Para-vaikhari Para- Kriya-sakti as-
Brahma  pect of Para-
Isvara.

15. Pralayakala and $anya-pramatd are states in which the soul
lies unconscious in sleep due to moka for a long time. There is,
however, one difference between them. The movement of prana
and apdna goes on in a subtle way in the finya-pramata till they lie
unconscious in pralaya i.e. the dissolution of the world. The
saricita karmas of both are, however, present as samskdras in this state.

16. A laksa=100,000; a kofi =ten laksas, an arbuda=ten kotis,
a parardha=two arbudas.

17. The category of earth (prthivi tattva) is the ultimate aspect
of manifestation. It contains all the preceding tattvas from jala
(water) upto Siva-tattva according to the principle ‘everything is
an epitome of everything else.’
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18. By kdthinya or solidity is meant ‘compactness of being firmly
or densely united’. There cannot be solidity in the earth, unless
the earth elements are densely united with the water atoms-
element.

19. The pard state is ever present, the Eternal Now; pardparad
state is future; the apard state is past. The sense of ‘abiding in
para in the form appropriate to pard’ is the following:

In the bimba of para, the future and past are present in this form
of bimba i.e. as ever-present whichis the appropriate characteristic
of pard, because in pard Time is not based on the sense of relativity
which is the characteristic of the empirical consciousness.

Summary of the completeness of the earth category according to the prin-
ciple of Siva’s projection upto the earth i.e. Vamana-yukti (Involution):

1. Complete equipoise of Akam (I) and = Sivatattva
Idam (this i.e. objectivity)

2. Expansion of Siva into 4-ha-m = Sakti tattva

3. By means of Svatantrya Sakti = Sadasiva tattva
(autonomy of Siva), loss of abheda or
non-difference, the emergence of idam
(this) in akam (I)

4. The incipience of subtle difference = I4vara tattva
by a breach in non-difference

5. Bheda (difference) and abheda (non- = Suddhavidya
difference) equally balanced tattva

6. Shrinkage of abheda (non-difference) = Mahamaya tattva
and appearance of bheda (difference)

7. Complete bheda or difference = Maya tattva
8. The empirical individual abiding = Purusa tattva
1n maya
9. The progeny of Maya by which the = Kala, Vidya, Ra-
empirical individual is completely ga, Kala and Ni-
affected yati tattva
10. The homogeneous state of sattva, = Prakrti tattva
rajas, and tamas
11. The first aspect or modifications = Buddhi tattva

of prakrti
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12. Two aspects or modifications of = manas tattoa and
buddhi ahamkara tattoa
13. Modification of ahamkdra tattva = The five jiidnendri-
yas, and the five
karmendriyas
14. The primary general object of = Sabda, sparsa, ripa,
perception rasa and gandha
tanmatrds
15. Modifications of the subtle tanma- = dkdfa, vdyu, lejas
tras into concrete elements and jala tattva
16. The ultimate limit of the entire = Prthivi tattva
manifestation (earth category)

20. Bhairava Consciousness which is anuttara transcends both
bimba and pratibimba. That consciousness is represented by the
vowels which are not amenable to the doctrine of bimba-pratibimba.
The vowels always represent Siva on every level whether pri-
mordial-pard or the ultimate vaikhari.

21. Vama or letter starts in pard and pasyanti; mantra or word
starts in madhyamd or pardpard and pada or sentence starts in vai-
khari, or apard. Purification means that in sddhand or spiritual
discipline, pada which is in vaikharihas to be raised to the level of
vama in pa$yanti and pard.

22. The paramakoti or the highest point refers to the antakoti
of pasyanti. The adi or initial kofi of pasyanti is Ifvara tattva; the
madhya or middle kofi of pasyanti is Saddsiva tattva; its antakofi is
andsrita Siva.

23. Pindamantra of nine letters is the following: 4, s, , ks, m, [,
v, », nim. This is a mantra without the interruption of vowels in
between.

24. Mala mantras are those like ““Om namah Sivdya” in which the
words are syntactically connected.

25. Nydsa is a technical term. It means mental assignment of
the various parts of the body to different deities accompanied with
mantra or prayer with particular gesticulations.

26. Sakta-Sarira: body charged with $akti or divine energy.
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Pardpara-samvitti

The pervasion of tattvas in Malini on the basis of Malinivijayot-
tara Tantra.

na, T, il, |, tha, ca, dha, i, na, u, @, ba,
ka, kha, ga—the first sixteen letters are
pervaded by Siva-Sakti tattva.

Serial Varna or ama Tattva
No. i.e. letter

1. gha Sadasiva

2. na Iévara

3. i Suddhavidya

4. a Maya

5. va Niyati

6. bha Kala

7. ya Raga

8. da Vidya

9. dha Kala
10. tha Purusa
11. jha Prakrti
12. fia Buddhi
13. ja Ahamkara
14. ra Manas
15. ta Srotra
16. pa Tvak
17. cha Caksu
18. la Rasana
19. a Ghrana
20. sa Vak
21. ah Pani
22. ha Pada
23. sa Upastha
24. ksa Payu
25. ma Sabda
26. §a Spars$a
27. am Ripa
28. ta Rasa
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29. ¢ Gandha
30. ai Akasa
31. o Vayu
32. au Tejas
33. da Jala

34, pha Prthivi

Parapara Samvitti

The pervasion of tattvas in Matrka (from a to ksa)

a,aiiL,uwurntll e aio, ay,
am, ah

i.e. all the vowels are pervaded by Siva tattva. The pervasion of
the tattvas by other letters of Matrka is given below:

Serial No. Letters Tattvas
1. ka Sakti
2. kha Sadasiva
3. ga Isvara
4. gha Suddhavidya
5. na Mahamaya
6. ca Maya
7. cha Kala
8. ja Vidya
9. jha Raga
10. fa Purusa
11. ta Prakrti
12. tha Buddhi
13. da Ahamkara
14. dha Manas
15. na Srotra
16. ta Tvak
17. tha Caksu
18. da Rasana
19. dha Ghrana
20. na Vak
21. pa Upastha

22. pha Payu
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23. ba Pani
24. bha Pada
25. ma Sabda
26. ya Sparsa
27. ra Ripa
28. la Rasa
29. va Gandha
30. $a Akasa
31. sa Vayu
32. sa Agni
33. ha Jala
34. ksa Prthivi
ExposITION

In this section, four important points deserve attention, via. 1.
Phonematic manifestation, 2. The principle of evolution in
Saivagama, 3. The principle of everything being an epitome of
everything else, 4. The state of bimba-pratibimba or the original
orb and its manifestation.

1. Phonematic manifestation

According to Saivigama, vimarSa--Sakti or the self-verbalising
and the self-revelatory aspect of the anuttara or the Supreme
consists of the eternal awareness of ‘I’ or Akam (in Sanskrit).
The Supreme is not simply prakdfa or light of consciousness, but
prakasa-vimarSamaya or light and energy of awareness simultane-
ously which is potentially the germ and source of all manifesta-
tion. Thus the Supreme is a biune principle.

This Aham of the Supreme contains all the letters of the Sans-
krit alphabet which consists of 50 letters. The 16 vowels from
‘a’ to ‘ak’ are forms of Energy representing the Supreme that is
transcendent to manifestation. The remaining 34 phonemes
which are consonants are also forms of Energy manifesting the
various fattvas or categories of existence. So the phonemes are not
merely inert letters, they are creative powers of the universe. The
universe is not simply visible phenomenon of the Divine; it is the
utterance of Pardvdk, the verbal Power of the Divine. Manifes-
tation is known as vama-srsti, phonematic creation in Saivagama.

The phonemes are known as Mdtrkd, the little mothers who are

(Continued on page 134)
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CHART 3

THE ARRANGEMENT OF LETTERS ACCORDING
TO MATRKA IN PARA-SAMVITTI IN SARVAGRA-
ROPATA

~
z 8 £ g

SIVA-TATTVA

AAIl
UORR

L L EAI

In this scheme, every varna or phoueme is complete in itself
e—asphuta ou—sphutatama

a—cit i—unata P . A .
a—ananda p—amrta bija ai_ksng:aku kriyaakti
i—iccha r—amrta bi:ia kriyasakti on—Sivabindu
i—i$ana  l—amrta bija o—sphutatara

u—unmesa l—amrta bija kriyasakti ah—Sivavisarga
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CHART 4

ARRANGEMENT OF LETTERS ACCORDING TO
MATRKA IN PARAPARA-SAMVITTI IN SARVA
MADHYARUPATA
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busy creating the universe and in effecting everyday activity of
life. Matrka when realized by the soul also becomes mantra that
saves the soul and brings about its liberation.

2. The Principle of Evolution in Saivigama

This section also contains the philosophy of Evolution accor-
ding to Saivigama. There is in manifestation first of all the arc of
descent of the Divine right up to the solid earth. This is the pro-
cess of involution known as vamana yukti, the process of projection
of the Divine Energy in the manifestation in which there is svara-
pagopana, the veiling of His essential nature. This vamana yukti is
given in detail in Note No. 19 in this section. This is also known
as systi-krama. Every spark (jiva or soul) of the Divine Flame has
to go into exile.

Evolution is the reverse of involution. In this section, it has
been called the grasana yukti. It is the arc of ascent, the arc of
svarapa-prakdasana, the path of return of the exile. It is the sam-
hara krama or layakrama, the return of Odyssey. The ratio essendi
of systt and sthiti is anugraha, the Divine erace by which every spark
becomes conscious of the flame from which it was separated.

3. The Principle of everything being an epitome of everything else

According to this system, everything in manifestation is an
epitome of everything else. Even such a thing as earth contains
water, fire, etc., right up to Siva category. So also water contains
all the preceding and succeeding tattvas or categories of existence.

4. Bimba-pratibimba-bhava

According to this philosophy, everything inits essence is anut-
tara i.e. has the nature of the Supreme, but is polarised in prati-
bimba or reflection i.e. it becomes the reverse of the original, as
right becomes left and left right in the reflection of the face in the
mirror. For instance Sakti-tattva in pard becomes prthivi tattva
in its reflection in parapara. This is achieved by the svdtantrya-
Sakti or power of autonomy of pard. This principle of reflection
does not apply to vowels which are always of the form of Siva.
The diagram Pratibimba or reflection in bimba shows that prthivi
or earth category represented by the letter ‘ka’ is reflected as
Sakti represented by the letter ‘ksa’ and vice-versa.
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For further details, see the diagrams (Charts No. 1, 2, 3, 4).

Malini and Matrkdin relation to Siva tattva in the aspect of pard.

TexT
From evam ca sthite on p. 51, 1. 22 to samdvistam on p. 52, I. 8.

TRANSLATION
Such being the case, since everything is in everything else,
let us, first of all, see how the first sixteen letters of Madlini (Ihatya),
viz. ‘na, 1, f, I, tha, ca, dha, i, na, u, 4, ba, ka, kha, ga’ give an idea of
Siva seriatim in relation to the supreme or transcendental con-
sciousness.

(parasamvidam apeksya) [The pervasion of Siva in the first six-
teen letters of Malini in the pard or Supreme Consciousness on the
basis of sarvdgrariipatd ]

1. ‘Na’ which symbolizes $rotra (hearing) in Matrka cakra and
is a consonant appears in the supreme consciousness in Madlini
as ndda which, in other words, is aham-pardmarsa or the divine
I-consciousness in this context.

2. It enters the group of four phonemes (i.e. r, 7 /, f) which are
the ambrosial seeds inasmuch as they are the womb of immorta-
lity being the essential nature of Siva. The I-consciousness in
the form of ndda thrives here and attains maturity (vrmhitaitvam
avdpya).

3. Tha in Malini symbolizes rasand or flavour in the group
of Matrka letters. So immediately entering this stage, the I-
consciousness enjoys the flavour of its own nature as ‘I’.

4. The phoneme ‘ca’ in Mdlini symbolizes gandha or smell in
Matrka cakra. Gandha (as is well known) is the attribute of earth.
In the para or transcendental consciousness, gandha is symbolie of
pratyabhijfia or recognition in the form ‘I have always been like
this’.

5. The phoneme ‘dha’ in Malini symbolizes ‘tvak’ or touch in
Matrka cakra. In its very state of self-recognition (tatraiva) the
I enjoys the consciousness of contact with Sakti, or Spiritual
Energy and recognizcs its identity with it.

6. The above state is known as fdktam yaunam dhdma’ or the
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state of procreative Energy. Now it is established in the procrea-
tive Energy through ifdna bija or Siva bija represented by the
phoneme ‘¢’ in Malini.

7. ‘Na’ in Malini symbolizes that sense-power in Matrkd cakra
which is known as vdk. This is the karana-fakti or in other words
mdyd$akti which is non-different from anuttara. Being reflected in
this.

8. Further than the karana-fakti, there is the state of efflorescence
(unmesa) indicated by the phoneme ‘u’ in Malini. This is the
introvertive state.

This is followed by the tendency towards prasdra or extension
(ardhvdsrayana) i.e. a state of extroversion indicated by the pho-
neme @ in Malini.

The phoneme ‘ba’ in Malini symbolizes ‘buddhi’ in Matrka cakra.
The function of buddhi is ascertainment. So it resorts to perfect
ascertainment of its self-existence in Sakti represented by buddhi
(buddhiriipam $akta yonim adhifayya) (hinting that it is not only
transcendent to manifestation but also immanent in it).

9. The phoneme ‘ka’ in Madlini symbolizes ‘prthivi’ or solidity
in Matrka cakra. Prthivi or solidity indicates ‘sthairya’ or firmness.
This means that the I-consciousness attains firmness in its own
nature as Siva.

The phoneme ‘kha’ in Malini symbolizes jala or liquidity in
Matrkad cakra. The characteristic of jala (water) is rasa which
symbolizes savour or delight. This means that the I-consciousness
is immersed in its own bliss as Siva.

The phoneme ‘ga’ in Malini symbolizes agni or fire in Matrka
cakra which indicates prakdsa or light. This means that the I-
consciousness knows itself as prakdfa or Light in its own nature
as Siva.

(This is known as Siva-tattva in parasamvitti or Supreme State)

ExrposiTION

In this relationship of Malini to the para or transcendental
state, Abhinavagupta brings out the following points:

1. ‘Sarvam sarvdtmakam’—‘Everything consists of everything
else’. This is the basic principle. Siva is immanent in manifes-
tation. Since Siva is not confined to any particular element, but
is the all-of-Reality, therefore, there is nothing in the universe
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which does not contain the all-of-Reality. When it is said for
instance, that prthivi is solidity and has the attribute of gandha or
smell, it does not mean that solidity is the only thing that is
represented by prthivi. It only means that solidity is predominant
in prthivi, but it contains the other elements also in miniature.

Trika philosophy maintains that the entire manifestation is an
expression of pard Sakti or pard vdk or transcendental logos. This
pard vdk is creative energy. Every letter of the alphabet represents
energy in some form. The letters of the alphabet are arranged in
two schemes in Trika, viz., Matrkad and Malini. Matrkd means the
little mother or phonematic creative energy. Malini literally
means the Devi who wears a mdld or garland of fifty letters of the
Sanskrit alphabet. Matrka also wears a garland of fifty letters.
That is why sometimes Matrkd is called as parvamalini and Malini
is called as uttara-malini. But the word Malini is rarely used for
Matrka. Another etymology of Malini is ‘malate viSvam iti Malin#’,
i.e. the Sakti of letters which holds the entire universe within itself
(the root ‘mal’ meaning ‘to hold’).

The main difference between Matrka and Malini consists in the
arrangement of letters. In Matrkd, they are arranged in a regular
order, i.e. the vowels come first, and the consonants come next
in a serial order. In Malini, they are arranged in an irregular
way i.e. the vowels and consonants are mixed and no serial order
is observed.

On the principle of ‘sarvam sarvatmakam’, Abhinavagupta has
tried to show that the first sixteen letters of the Malini order
represent Siva tattva just as the first sixteen vowels of the Matrka
order d_o. Out of the sixteen letters of the Malini order seven, viz.,
1, % L, 1, i, uand i are vowels and as such, they are the constituents
of Siva tattva itself. Therefore, they do not represent any out-
going movement. They have only an intrinsic significance. R,
1, I, [, are called amyta bija, immortal germs or vowels, because
they are the resting place of I-consciousness; they do not pro-
duce anything; they do not change. I connotes ifdnd bija or the
power of mastery. U connotes ‘unmesa’ or introvertive effloresence
of knowledge, and # connotes #rdhvdsrayana or the tendency to
extroversion. All these vowels are concerned only with the
inner life of Siva.

So far as the other nine letters of Malini are concerned viz.,
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na, tha, ca, dha, na, ba, ka, kha, ga, Abhinavagupta shows, as given
in the translation above, that they denote, on the. principle of
‘sarvam sarvdtmakam’, certain aspects of Matrka order as well.

The whole role of these sixteen letters (of Malini) vis-a-vis
Matrkd with reference to pard samvid or supreme consciousness
can be seen in Chart 5.

Chart 5

Letters of Mailini together with their representation with re-
ference to Supreme Consciousness or parasamvitti:

Sivatattva
Letters of Malini Symbolic of Symbolic of aspects in
aspects in Siva

Matrka scheme

Na Srotra-Hearing Nada as I-consciousness

[r, 7, !, [-Amrtabija as a mass of Cidananda of Siva ]

Tha Rasana—Flavour The joy of Siva’s realiza-
tion as I

Ca Gandha—Smell Pratyabhijfia or Recogni-

tion of I-consciousness
Dha Spar§éa—Touch Identity of I-consciousness
with Sakti
I [I$ana bija indicating Siva’s autonomous staying in His
nature ]
Na Vak-Speech Siva’s reflection as Iinvak
U [Unmesa indicating introvertive state of knowledge and
bliss in Siva ]

U [ardhvasrayana or tendency to extroversion in Siva ]

Ba Buddhi Confirmation of I-
consciousness

Ka Prthivi—solidity Firmness in I-con-
sciousness

Kha Ap—Liquidity Taste of the bliss of I-
consciousness

Ga Agni—Light Primordial Light of

Consciousness as Siva
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Malini and Matrka in Relation to Parapara i.e., Supreme-
Cum-Non-Supreme Consciousness:

TexT
From pasyantirapanusrtyd to bhavati on p. 52, 1. 10 to 1. 20

TRANsSLATION AND ExPposiTION

In accordance with pafyanti, that is to say, in pardpara or
supreme-cum-non-supreme state,

1. Na of Malini which represented $rotra or hearing in Matrka
in the para or supreme state and ndda in Siva tattva in the same
state is reflected as na in Malrk@ in the pardpara or supreme-
cum-non-supreme state. JNa in the Matrkd scheme represents
vak (speech or sound), the faculty of intuitive comprehension
(grahanatmaka-rapam), symbol of I-feeling in Siva tattva.

Now this I-feeling expands, i.e. gets strengthened in the amyta-
bija or the ambrosial vowels 7, 1,1, ] (tattraiva bijesu prasrtya). Of
this, there is no reflection or transformation.

2 Tha of Malini which represented rasana or taste in Matrkd
in the supreme state and dnanda rasa or the rapture of bliss in Siva
tattva in the same state is reflected as da in Mdtrkad in the pardpara
state. Da in the Matrka scheme in this state represents the faculty
of seeing (cdksusydm bhuvi) and sdksdtkdara or self-awareness in
Siva tattva.

3. Ca of Malini which represented gandha in Malrkd in the
supreme state and self-recollection in Siva tattva in the same state
is reflected as ‘va’ in Matyka in the pardpara state. Va in the
Matrka scheme in this state represents mdyd which here means
pure mdyd-Sakti united with Siva (tatsdmanyaSuddhavidyd karape).
In Siva fattva, it represents svatantrya $akti, the autonomous power
of Siva. (It should be borne in mind that Suddhavidya in this
context does not mean Suddha-vidyd-tattva but mayd, not mdyd in
the ordinary sense of mdyd-tattva, but as the mdyd-fakti or svdtan-
trya of Siva. It is in this sense that the word mayd has been used
in the following verse by Utpaladeva in I$vara-Pratyabhijiia-
Karika:
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““Svangrapesu bhdvesu patyurjfidnam kriya ca ya mdyatrtiye te eva
pasoh sattvam rajas-tamak’ (IV. 1.4).

“What are admitted to be knowledge and action of the Lord in
relation to objects which are identical with Him, the same
together with the third, the mdyd are the three gunas of the
limited subject, viz. sattva, rajas, and tamas.”)

4. The letter ‘dha’ in Malini which represented tvak or touch in
Matrka in the supreme state and svariipasparsa or self-contact in
Siva-tattva in the same state is reflected as ‘ta’ in Matrkd in the
pardpara state. ‘Ta’ in Matrkd scheme in this state represents the
last in order of the external senses viz., ghrdna or the faculty of
smelling. In Siva tattva, it represents pratyabhijid or self-recogni-
tion.

5. Iin Malini symbolizes Ifdna bija or the svara (vowel) repre-
senting autonomy of Siva (here also, there is no reflection or
transformation). The aham-vimarsa or I-feeling holding the pre-
vious state fast with the power of autonomy (ifanabijam dkramya)
proceeds to the next step.

6. The letter ‘na’ in Malini which represented ‘vak’ in Matrka
in the para or supreme state and svardpa ndda dasd in Siva tattva is
reflected as ‘na’ or $rotra Sakti, the faculty of hearing in Matrka
in the pardpara state (Srotrafaktim dlambya) and represents arngikrta
ndda-dasd or acceptance of ndda state in Siva tattva.

7. ‘U’ in Malini only represents unmesa or inner efflorescence
as in para state (of this, there is no reflection or transformation).

Similarly @& in Malini only indicates #rdhvdsSrayana or the
tendency to exteriorization. (Of this also, thereis no reflection.)
(unmesordhvabija-yogena). With the aid of ‘v’ and ‘@’, aham-vimarsa
proceeds to the next step.

The letter ‘ba’ in Malini which represented ‘buddhi’ in Matrka
in the para state, and svardpa-nifcaya i.e. Self-certainty or self-
assurance in Siva fattva is reflected as ‘tha’ in Matrkd in pardpara
state. ‘Tha’ in the Matrka scheme in pardpara state represents
pdyu or rectum (dnandendriya-yoni), the seat of sexual pleasure, the
symbol of saskoca-vikdsa, contraction and expansion or ingress and
egress (dnandendriyayonigam).

8. The letter ‘ka’ in Malini which represented prthivi or solidity
in Matrkd in the pard state and firmness in Siva tattva is reflected
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as ksain Madtrkdin the pdrdpara state. ‘Ksa’ here represents Sakti-
cum-saddsiva (Saddsiva-maya-Sakti), according to sarvdntyaripald.

The letter ‘kha’ in Malini which represented water in Madtrkd
in the para state and delight in Siva tattva is reflected as ‘ha’ in
Matrka in the pardpara state. ‘Ha’ here represents Sadasiva cum
I¢vara (Ifvara-maya-Sadasiva) (according to sarvdntyarfipatd).

The letter ‘ga’ in Malini which represented fire in Mdatrkd in
para state and prakdsa or light in Siva fattva is reflected as ‘sa’ in
Matrka in the pardpara state. ‘Sa’ here represents Suddhavidyd-
cum-Isvara (Suddhavidyd-maya Ifvara) (according to sarvantya-
rapatd).

The last three steps denote what is meant by *‘saddfivefvesvara-
Suddhavidydmayam bhavati” in the text.

Thus it has been said here that Siva tattva is of infinite power
(ananta-$akti) inasmuch as it is unlimited, appearing as it does in
sarvdgra, sarvamadhya, and sarvdnta-gdmi phases.

ExposITION

In the previous description, Abhinavagupta has shown how
the various phases of ndddtmaka I-consciousness represented by the
first sixteen letters of Malini are represented in the Matrkd order
with reference to para or supreme state of Siva tattva.

In this, he has shown how the various phases of akam-vimarsa
of Siva tattva represented by the first sixteen letters of Malini
are represented in the Matrkd order with reference to pardpara-
samuitti or supreme-cum-non supreme state of Siva tattva.

Of the sixteen letters, seven viz. 1, §, I, [, i, u and & are bija letters
or vowels. As such, they are aspects of Siva both in Malini and
Matrka and therefore undergo no change. They have the same
function in pardpara as in para.

The phonemes, according to Trika philosophy, have three
aspects: sarvdgraripatd, sarvamadhyaripatd and sarvdntagdmitd. Sarvd-
graripata refers to a phoneme as it is in itself. Sarvamadhyatd refers
to phonemes undergoing transformation, and sarvdntagamitd re-
fers to phonemes reaching finally the state of Suddhavidyd, lfvara,
Sadasiva and Sakti.

Six consonants of Malini, viz. na, tha, ca, dha, na and ba are
reflected in Matrkd in different phonemes in pardpara state under
the law of sarvamadhya-ripatd as shown in the chart.
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Three consonants of Malini, viz. ka, kha and ga after under-
going the changes into ksa, ha, and sa respectively under the law
of sarva-madhya-rapatd point to the final destiny, viz., of passing
into Suddhavidya, Ifvara, SadaSiva, and Sakti. They, therefore,
refer to sarvdntagamitd state. Ka which represents prthivi in Matrka
is reflected into ksa which symbolizes Sakti, but in the pardpara
state, it is not simply Sakti but saddSivamaya-Sakti. The pardmarsa
or comprehension of Sadasiva is aham idam (I am this, the
unity of subject and object); the pardmarfa of Sakti is only
aham or 1, for in para state, there is no idam or objectivity sepa-
rately; everything is only I or aham. Since this is a description of
pardpara state, therefore, ksa or Sakti is described as Saddfiva-
maya-Sakti. Similarly, ‘ha’ which represents Sadasiva is in para-
para state Ifvara-maya-saddsiva. Similarly ‘sa’ which represents
évara is in pardpara state Suddhavidyamaya-ISvara.

Thus the pervasion of Siva full of invariable and infinite Sakti
is described through the first sixteen letters in the order of the
letters of the Madlini group from the point of view of sarvdgrarapata
(pardsamvittt) and sarvamadhyariipaté and sarvdntyar@pata (para-
parasamuittt).

The mixture of the remaining tattvas of Malint in apard samvitti

TexXT

From malinydmihatya on p. 52, 1. 22 up to prthivi ca pha on
p. 53, 1. 10.

TRANSLATION

Now the phonemes are described with reference to apara (non-
supreme) state in Madlini and their reflections with reference to
pasyantii.e. pardpara (supreme-cum-non-supreme )state.‘Gha’ which
represents Sadakhyaor Sadasivain Maliniin the apara state appears
as vdyu (the element of air) in Matrkd in the pardpara state. (The
same process should be understood successively in the case of all
the letters. The description of each letter is given in Malini in
apara samvitti and of the corresponding letter in Matrkd in pardpara
samuitti or pafyanti). Na which represents I$vara in the apara
state in Malini is reflected as nabha i.e., dkdfa or ether in Matrka
in the pardpara state. ‘I’ which represents Suddhavidya of the apara

(Continued on page 144)
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CHART 6
PARASAMVITTI (SUPREME CONSCIOUSNESS)-
SARVAGRARUPATA

In this every tattva or category of Existence is complete in ilself.
Letters in order of matrka

sarvigrarOpats

.hk(i ksa
sadiiva ha ka prthivi
Iivara sa kha jala
fuddhavidyl s ga agni

mahdmiya i gha viyu
na  akisa
svitantryamiys va divatativa €3 pandha
kali-kila la cha rasa
vidyd r j
. a ropa
rdga-niyati  ya a8 il ’ ’

uodrr
1)eai

Jha sparfa
Na {abda

pufusa ma

prakrti bha 0 au am ah fa upastha
buddhi ba tha piyu
ahamkira pha d:a pida
manas  pa a pdoi
frotra  na na - vak
tvak dha a  ghripa
caksu  da tha rasang

Explanation of the vowels which, are of the nature of Siva:
denotes cit or consciousness
denotes ananda or bliss
denotes iccha or will to manifest, but still unaffected by ob-
Jectivity
denotes iana or mastery. This is the state in iccha or will
which is coloured by objectivity
denotes unmesa or jiianasakti (power of knowledge)
denotes tinata or deficiency of knowledge, the cause of ob-
jective appearance

LT WK Y

-~

SRS

’2 denotes amrtabija, imperishable letter, not subject to any
! change
e

denotes asphuta kriyasakti or indistinct power of activity

ai sphuta kriyasakti or distinct power of activity

o sphutatara kriyasakti or more distinct power of activity

au sphutatama kriyasakti or most distinct power of activity

am denotes Siva-bindu or undivided knowledge of the universe

ah denotes visarga represented by two perpendicular dots. The
lower dot, symbolizing Sakti, means that there is an expansion
of an objective world. The upperdot, symbolizing Siva, means
that the entire universe rests in the I-consciousness of Siva
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state in Malini appears as icchd fakti in pardpara state. ‘A’ which
represents mdyd in the apard state in Malini represents anuttara (the
unsurpassable Absolute ) in Mdtrkd. ‘Va’ which is niyatiin Malini be-
comes mdydin Matrkd. ‘Bha’ which is kdlain Malini becomes prakrti
in Matrka. ‘Ya’ which is rdga in Malini becomes niyati in Matrka.
‘Da’ which represents vidyd in Malini becomes pdda in Matrka.

‘Dha’ in Malini which represents kald becomes pdni in Matrka.
Tha which represents purusa in Malini become pdyu in Matrka.
‘Fha' which represents prakrti in Malini becomes sparfa in Matrka.

‘Na’ which represents dhi or buddhi in Malini becomes $abda in
Matrka. ‘Ja’ which represents ahamkdra in Malini becomes ripa
in Matrka. Ra which represents manas in Malini becomes vidyd in
Maurka. ‘Ta’ which represents Srotra in Malini becomes upastha in
Matrka. Pa which represents tvak in Malini becomes manas in
Matrka. ‘Cha’ which represents caksu in Malini becomes rasa in
Matrka. La which represents rasand in Malini becomes kdla in
Matrka. A which connotes dnanda$aktiin Siva in Matrkd repre-
sents ghrdna in Malini. ‘Sa’ which represents vak in Madlini re-
presents Isvara in Mairkd. Ah is the visarga Sakti of Siva and
represents pdpi in Malini. Ha which represents pdda in Malini
becomes Sadaéiva in Matrkd. Sa which represents pdyu in Malini
becomes Suddhavidyd in Matrkd. ‘Ksa’ which represents upastha in
Malini becomes Sakti in Matrkd. ‘Ma’ which represents fabda in
Malini becomes purusa in Matrka. Sa which represents spara in
Malini becomes mahdmdyd in Matrka. Am is Siva’s bindu Sakti and
represents ripa in Malini. Ta represents rasa in Malini and ap-
pears as ghrdna (ndsika) in Matrkd. E which is the sdtvika kriydsakti
of Siva represents gandha in Malini. The same in its long form
i.e., as Ai represents nabha or ether in Malini. Similarly, O re-
presents vdyu and Au represents tgjas or agni in Malini. (In Matrka
e, ai, 0 and au being of the very nature of Siva cannot undergo
any modification). ‘Da’ in Malini represents dp or water and
becomes caksu in Malrkd. Pha represents prthivi in Malini and
becomes ahamkdrain Matrka.

ExposrTiON

In the first two descriptions of Malini with reference to para
and parapara state of Siva tattva, Abhinavagupta has selected only
(Continued on page 147)
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CHART 7

IN PARAPARA SAMVITTI—SUPREME-CUM-NON-
SUPREME CONSCIOUSNESS SARVAMADHYA-
ROPATA IN THE ORDER OF MATRKA-LETTERS.

sakti «=—> prthuivi
saddiiva e———————o—3 jala

In this, the categories are related mutually in the middle state
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CHART 8

ARRANGEMENT OF LETTERS ACCORDING TO
MATRKA IN PARAPARA SAMVITTI IN
SARVANTYA-RUPATA

)3
a2
2
&
3
o
<
:

In this every succeeding category absorbs within itself
the preceding one.
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the first sixteen letters which in the Malini phase are concerned
with Siva.

In the para state, the seven vowels, viz. 1, 7, I, I, i, uand @ undergo
no change. The first four vowels are the resting place of I-
consciousness. I connotes Siva’s power of autonomy, and z and
indicate His introvertive and extrovertive states. The other nine
letters which are consonants show the relationship of Malini and
Matrka and the expansion of I-consciousness in various phases.

In pardpara state, Abhinavagupta shows how the nine con-
sonants of Malini are reflected in different letters of Matrkd@ which
point to different aspects of I-consciousness. Both have to do with
the I-consciousness of Siva. Only they show the expansion of I-
consciousness in different ways. So both are concerned with Siva
tattva. In the aparadasa of Malini, it is the modification of the
remaining thirty-four letters of Malini which has been depicted.
In the para-dasa, it is only the expansion of Siva’s I-consciousness
that has been described. There the phonemes are concerned only
with Siva’s inner life, not with manifestation. That is where it is
known as para-dafd. In the apara-dasa of Malini, the phonemes are
concerned with the tattvas and their modification. In other words,
they are concerned with manifestation. That is why this state is
known as apara or non-supreme. Their corresponding modifi-
cation is shown in the pardpara state in Matrka. In the apara state
in Malini, the seven vowels i.e. a, ah. am, e, ai, o, au represent
tattvas or elements of manifestation but they represent only diff-
erent Saktis of Siva in Matrka; they do not represent elements of
objectivity there. So there is no question of their corresponding
modification in Matrka. (See chart 9 for details.)

CHART 9
Malint in apara samvitti Matrka in pafyanti or parapara
samuitlt
1. Gha—Sada$iva 1. Gha—Vayu
2. Na—Iévara 2. Na—Nabha or Akasa
(ether)
3. I—Suddhavidya 3. I—Iccha of Siva

4. A—Maya 4. A—Anuttara
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11.
12.
13.
14.
15.
16.
17.
18.
19.
20.
21.
22,
23.
24.
25.
26.
27.
28.
29.

30.

31.

32.

33.
34.

Va—Niyati
Bha—Kaila
Ya—Raga
Da—Vidya
Dha—Kala
Tha—Purusa
Jha—Prakrti
Na—Dhi or Buddhi
Ja—Ahamkrta
Ra—Manas
Ta—Srotra
Pa—Tvak
Cha—Caksu
La—Rasana
A—Ghrana
Sa—Vak
Ah—Pini
Ha—Pada
Sa—Payu
Ksa—Upastha
Ma—Sabda
Sa—Sparsa
Am—Ruipa
Ta—Rasa
E—Gandha

Ai—Nabha or ether
O—Vayu
Au—Tejas or fire

Da—]Jala
Pha—Prthivi

31.

32.

33.
34.

TeXT

Para-Trisika-Vivarana

Va—Maya

Bha—Prakrti

Ya—Niyati

Da—Pada

Dha—Pani

Tha—Payu

Jha—Sparsa

Na—Sabda

Ja—Ripa

Ra—Vidya

Ta—Upastha
Pa—Manas

Cha—Rasa

La—Kala or Kala
A—Anandasakti of Siva
Sa—Ilsvara

Ah—Visarga Sakti of Siva
Ha—Sadasiva
Sa—Suddhavidya
Ksa—Sakti

Ma—Purusa
Sa—Mahamaya
Am—Siva’s Bindu$akti
Ta—Ghrana
E—Asphuta-kriyasakti of
Siva

Ai—Sy huta-kriyasakti of
Siva
O—Sphutatara-kriyasakti of
Siva
Au—Sphutatama-kriyasakti
of Siva

Da—Caksu

Pha—Ahamkara

From atraiva ca yathoktam on p. 53, 1. 11 upto iti after Sesd vama-
stukevaldh on p. 54, 1. 11.
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TRANSLATION

In these very letters of Mdlini, the structure of the {dkia-farira
has been described (in Malini-vijaya) for the purpose of nydsa
(mental assignment of the various parts of the body to tutelary
deities by placing one’s fingers on them). Thus the principle
that ‘everything else is in everything’ has been completely demon-
strated. It is the venerable supreme verbum (pard vak) which,
according to the principle enunciated, casting its reflection in
pasyanti, simultaneously attains in madhyamd established as
identical with itself a form of letters in which consonants are
intermingled with vowels in an irregular order, and thus becomes
Malini itself which is characterized by difference in the reckoning
of the various vowels (kula-purusa) and the various consonants
(i.e. kulasakti indicated by the word ddi) in innumerable ways
owing to the endless diversity of intermixture of consonants (yoni)
and vowels (bija). As has been said:

“One should worship Malini whose corpus is constituted by a
group of many vowels (kuladeha)! and consonants (kulasakti).”

By adopting this practice, the yogi who is engrossed in the
practice of repeated meditation acquires supernormal power in
respect of various bhuvanas, tattvas, centres of energy in the body
($@riresu cakresu)® everywhere in respect of body and prapa.

As certain medicines produced by the mixture of certain ingre-
dients bring about certain result, even so bhdvana (religious dis-
cipline) by intermingling certain religious practices, e.g. mantra
(repetition of a sacred word of power), nyisa (mental assign-
ment of various parts of the body), homa (oblation) etc., brings
about the attainment of certain spiritual power. Even here the
success comes about by the non-transgression of the working of
niyati-$akti.®

In every sacred literature, the assemblage of letters (in a
mantra) has been brought about differently by placing the letters
in different arrangements. This has been done in accordance with
certain fixed succession (niyataparipdfi) determined by the pre-
dominance of certain letters considered as appropriate according
to the vijiigna® of each Sastra (nijanija vijiidna-samucita-tattad-varma-
bhattaraka pradhanyena). It is in this way that a mantra is selected
and presented, to show how pard® (inclusive of Matrka and
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Malini) imparts radiance to a mantra invigorated by its creative
energy (tdmeva matrkd-rapam tathdvidhaviryada-anopabyrmhita mantra-
sphurattadayinim darSayitum).

As has been said in Nityatantra, the arrangement of letters in
Malini beginning with ‘na’ and erding with ‘pha’ has been deter-
mined principally in accordance with their state in para ndda,
i.e. pardpasyanti.® In Malini, the aim of placing the vowels
(kulapurusa) and consonants (kula$akti) in this intermixed form is
this very penetration into parandda or pard-pasyanti. It is not
simply the mystery-mongering of the letters and mantras that
constitutes their advantage. As in Vajasaneyatantra, after plac-
ing the letters in their proper order, it is said :

““This is the divine order of letters of Matrkd, which has reached
the abode of Visnu i.e. this is the Matrkd-cakra which has reached
the infinite space of Malini. When it is fully understood from the
teaching of the guru (the spiritual director), it cuts asunder the
noose of the limited, empirical man.”

Similarly, it is said in Trikahrdaya: “It is the power of the
weapons or of anything else, that matters. So also, it is not only
the position of the letters of a mantra, but the power of creative
energy that is inherent in it that matters. Itis by being preserved
with that creative energy, that the mantras are really preserved,
otherwise (i.e. without the creative energy) what remains con-
stitutes merely a number of letters.”

NoTes

1. The difference of kulabheda or kulapurusa i.e., vowels and
kula$akti i.e. consonants appears in three ways:—(a) Vamnabheda
i.e. difference in letters i.e., vowels and consonants, (b) Man-
trabheda, i.e. difference of mantras having no vowels and mantras
having vowels, (c) Avasthabheda i.e. difference of kulapurusa as
siddhas and kulaSakti as yoginis.

2. Siddhi in bhuvanas or spheres means that once a yogi has
acquired power over a particular bhuvana, he is no longer born in
that particular bhuvana. So also siddhi over a particular tattva or
category of existence means that he has arisen above that cate-
gory of existence. Siddhi over the cakras means that if a yogi has
acquired control over a particular cakra, he will no longer be
governed by the forces of the cakras below it.
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3. Niyati-Sakti. It is a technical term which means that the
success in a certain supernormal power depends on the controlling
power of the Divine.

4. Vijiidna is a technical term here meaning the name of the
mantras and their structure.

5. According to tradition, Mdtrkdriapdm means mdtrkd-mdlinira-
pdm pard, i.e. pard inclusive of Matrkd and Malini.

6. According to tradition, parandda means pard-pasyanti in its
aspect of bimba or matrix, pardparandda denotes paramadhyamd in
its aspect of matrix, and aparandda denotes pard vaikhari in its
aspect of matrix.

TexT

From tathd hi mantrandm on p. 54, 1. 11 upto vidhirdnantya-vedane
on p. 54. 1. 25.

TRANSLATION

1. Even when the letters of the mantras are considered by them-
selves, and not in any other aspect, those very mantras have diff-
erences (anyathdtvam) in the Sastras in accordance with the
division of anava, Sakta and $dmbhava updya.!

2. There is a difference in the seminal mantra of mdyd, viz.:
hrim delineated in Saiva Sastra, of prapava or ‘om’ delineated in
Vaisnava Sastra, of the immortal germ of the heart (amrtabija)
which includes all the tattvas, viz. ‘sauk’ delineated in the Sastras
of the left-hand path,2 or there is a difference in the pranava mantra
(lit. the four aspected mantra) in the Vedic scripture (where it
is OM), and in Kaulottara etc. i.e., the Sakta Tantras (where
it is krim), and in the Ucchusma or Bhairava Sastra (where it is
ham).3

Here is recorded the rule of the use of the mantras for the worthy
practitioners of yoga in respect of the manifold differences of vowels
(kulapurusa) and consonants (kulasakti). “‘All the vowels (piirve)
should be placed before (apare) the consonants (paresdm) and
the consonants (pare) should be placed after (prstha) the vowels,
and the vowels (pirve’pica) should be placed in regular succession.
This is considered to be the rule of the use of Mdtrkd mantra.”

Thus also should be made the form (of the other i.e., Malini)
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with an inter-mixture (bkinna-yoni) of vowels and consonants.
This goddess Malint with the combination of various consonants
etc. ($aktddi) becomes innumerable (asamkhya). It is still known
as Pard or Anuttara Malini.

Further, “In the mantras (dhdmasu) consisting of halanta letters
i.e. consonants without any vowel (bhedasamkhyesu), placed one
below the other (adho’dho vinivistesu), thereisonly one dot (bindu)
on the final letter. In the others i.e., the mantras which consist of
letters with vowels, there is a dot on each previous letter (anyesu
prak). In such kind of mantras, each mantra (ekatah) should be
cast by placing a dot (samkhya) on the top of each letter (svaprstha-
gdm) both on the previous letters and the final one (praktanantya-
gdm). Thus the dot will differ in the case of mantras the letters of
which are without a vowel (isfaihi) and those which are with a
vowel (asprstaihi). This is the order of such mantras. This is the
rule (vidhi) of the combination of vowels (kulapurusa) and con-
sonants (kulasakti) as has been described above (yathoktah) in
order to point out the infinity of such mantras (anantyavedane).”’4

ExposITION

In this, Abhinavagupta mentions the following important points
about the mantras:

1. In spite of the similarity of letters, they become different
when used for different updyas. When a mantra is used as dnava
updya, it is prana-apana or kriydsakti that is predominant. When
it is used as $dktopaya, itis jidnasakti that is predominant. When it
used as fambhavopdya, it is iccha Sakti that becomes predominant.

2. Thereis a difference in the seminal mantras. In the Vaispava
Sastras, it is OM; in Saivasastras, it is krim; in the left-hand
Sastras, it is sauh.

3. There is a difference in pranava itself in the different Sastras.
In the Vedic scriptures, it is ‘OM’; in the Sakta Tantras it is
hrim; in the Bhairavasastra, it is ham.

4. Again, there are differences in the formation and the
arrangement of the lettersin a particular order. The first verse
cited, beginning with pirveparesim etc. shows the difference of
arrangement of letters in Matrka and Malini. In this verse, the
word ‘pitrva’ has been used for vowel, and the word ‘para’ has
been used for consonant. The verse says that in Matrka, all the
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vowels should be placed in regular succession. In Malini there is
an inter-mixture of vowels and consonants.

The second verse cited, beginning with ‘adho’dho’ contains very
archaic Sanskrit words in a technical sense. Bhedasamkhyd has been
used for halant letters, dhama has been used for mantra, samkhyd
for bindu or a dot etc. For details, see the translation. In this
quotation, Abhinavagupta gives an example of two kinds of
mantras. The first is that in which (i) halanta letters i.e. conso-
nants without any vowel are placed one below the other, and
(i1) in which there is a bindu or dot only on the final letter which
has a vowel. The following navdtma mantra is an instance of this
kind of mantra. Such mantras are known as samyuktaksari mantras.
For instance: or: h, s, r, ks, m, I, v, y, nam

\:QNS‘Ewt—.}

nim
The other is that kind of mantra in which each consonant has a
vowel and there is a dot (bindu) on each letter, e.g. yam, ram, lam,
vam. Such mantras are known as asamyuktaksari mantras.

TexT

From tadetena on p. 55, 1. 1 upto padamandmayam, on p.55, 1. 6.

TRANSLATION

Thus, in accordance with this precept, those spiritual practi-
tioners who are devoted to the right rules of vowels (kulapurusa)
and consonants (kulasakti) of the mantras, e.g. Mantramahesvaras
(beings always steeped in the essential nature of Siva) become
unqualified (to impart mantra to others); they cannot impart
mantra for deliverance, for a mantra from them cannot bear fruit.
This does not apply to Mantras, for even when they are completely
absorbed in meditation, they do not reach the extreme state of
andmaya in which one loses one’s personality in Siva.!

It has been rightly said :
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“In this world in which beings come into existence right from
Brahma upto a tuft of grass, three and a half crores of mantras
appointed by Siva (for helping creatures) are quite enough.
After conferring grace on the entire lot of creatures, they have
reached the andmaya state i.e. the state of being completely im-
mersed in Siva. In other words, they have become Mantramahe-
§varas.” (M.V.T. I, 40-41)

NoTes

1. Mantramaheévaras are the divinities who abide in Sadas$iva
tattva, Mantre$varas abide in I$vara fattva, and Mantras are the
divinities who abide in Suddhavidya. Mantra in this context
means a divinity, not a sacred word of power.

TexT

From tadevam bhagavati on p. 55, 1. 7 upto evam yo vetti tattvena
ityddi on p. 57, 1. 22.

TRANSLATION

The goddess para vak who assumes different states (i.e. the state
of pasyanti, madhyama etc.) becomes in her chief mode i.e. madhyama
(i.e. parapara state) goddess Malini herself. At this stage, She
becomes so infinite, that considering the varied forms which
She assumes she appears omnifarious, and thus being of all forms,
She assumes the state of letter (vama), a word (mantra) and sen-
tence (pada) through the predominance of three aspects viz.
para (supreme), parapara (i.e. subtle or sitksma) and apara (gross
or sthila) i.e. even in pardpara state, She appears as para, pardpara
(sitksma) and apara (gross).! This threefold aspect should be
regarded from the standpoint of effecting purification. The
sources of bondage appearing in pafyanti are indeed subtle. They
have to be purified in their subtle aspect, for the sources of bon-
dage are lying within. The sources of bondage at the payanti level
are subtle; therefore their purification has to be effected at the
subtle level, for a bondage is bondage when it lies within the
subtle aspect. At the level of madhyamé in which the external
expansion of Sakti becomes more and more perceptible, pasyanti
appears as an instrument of purification (fodhana-karana-tayaiva
bhavati).
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Just as by washing the dirt or impurity lying in the inner fold
of a cloth, the dirt lying on the upper portion gets automatically
washed, even so by the removal of dirt lying at the subtle level,
the dirt lying at the madhyama level gets automatically removed.?

So, the stage of vaikhari as lying within the pard-samvid is being
considered. The state of vaikkari in the pard (supreme) state is
not impossible.?

Though the development of speech-organs (sthkdna) and arti-
culation (karana) becomes manifest in children in two or three
years, yet it is an established fact that their proficiency of the
language increases day after day and month after month. If in
madhyamd (which is inherent in pardvdk) there were no appearance
of the lineaments of the letters in accordance with the speech
organs and articulation that become distinct with the expansion
of vaikhari, then there would be no difference in the development
of language between a child a day old, a month old, or a year old.
The proficiency (vyutpatti) in the development of language in a
child increases as the impressions of words heard and objects
seen are associated in his mind. Pardmarfa or mental association
is not possible without word (gross or subtle). Word whether
expressed externally in a manifest or gross form or implied inter-
nally in an unmanifest subtle form is an aspect of vaikhari.

In a new-born child even when the vocal organs are not yet
developed, the subtle form of vaikhari inheres in madhyama by which
he is able to associate heard word and seen object by means of an
inner, subtle, unmanifest implicit proto-language.

It has also to be admitted that the constituent elements of
vaikhari are present in his mind in an implicit form for without
these, he could not have been able to have even an implicit form
of language and without this he could not have been able to
associate the seen object and the heard word.

Ifit be said that it is madhyama itself that becomes distinguished
by the difference resulting from such development, we may ask
how? Let us discuss this point carefully.

The child hears the words and sees the objects and thus develops
his acquisition of language. He mentally lays hold on the words
heard. The words heard are of the level of vaikhari (articulate
speech). In regard to these words, he is like one born blind in
regard to forms. (He hears the sounds but does not know what
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they refer to). Therefore, vaikhari constituted by speech organs
and articulation certainly inheres in madhyama.

Similar is the condition even in the dumb. It has already been
said that the consciousness of the goddess pard is all-containing
(sarvatmaka).

Thus vaikhari herself, who has acquired development through
madhyamd, so long as she remains in herself with words and their
referents perfectly manifest, expressing mutual diversity and
having the net-work of the categories of existence within herself,
so long she is apara. The development of the madhyama stage
which inheres in pard is known as pardpard, and also the growth of
pasyanti (is known as pardpard). In her own self, pard is the divine
goddess.

Sodhaka, Sodhana and Sodkya

Thus in the state of purified and purifier, there is a threefold
position. The purifier (fodhaka) is the Universal Divine whose
expansion is universal. It hasalready been said that the expansion
occurs in this very way (i.e. in the way of triad).* In the matter
of the means of purification (fodhana) the action is that of the
Divine Being Himself who assumes self-imposed limitation through
His own autonomy and reposes in the state of the glory of His
Sakti. ($aktamahimavisrantasya). That which is to be purified (fo-
dhya) is the network of bondage of the limited empirical being
(naratmanah) who is full of a sense of difference which is first inci-
pient in the pa$yanti vak stage, which is a fakti of limited beings
expanded by the parapard goddess who is the pulsating pafyanti of
the form of pati-Sakti, who is also pasu-fakti® developed by the
ifidnasakti of Sadasiva, who is similar in rank to venerable pard
that is nondifferent from venerable Bhairava who is the unified
form of the triad (sun, fire and moon)® and who transcends the
thirty-seven categories.” This is a settled fact.

As has been said by revered Somananda in Sivadrsti: “May
Siva who has entered into us as the Subject (as fodhaka) make
obeisance by Himself (in the form of mantra as fodhana), to Siva
who is extended as the universe, by means of pard who is His
own Sakti in order to remove all obstacles which are but Himself.”
(8.D. 1, 1)



Abhinavagupta 157

The entire group of activities (whether fodhaka, fodhana or
fodhya) indicates this form of Siva in Siva-Drsti.

In the matter of purification, the succeeding state has to be
dissolved in the preceding.®

“Leave both (fodhya) dharma and adharma, both truth and false-
hood (i.e. dissolve them in the true Self). Having left both truth
and falsehood (i.e. the fodhya), leave also that by which you leave
everything (i.e. give up also the mantra in the form of Sodkana by
which you give up the Sodhya).

This is the eminence of Trika Sastra, this is the glory that even
the purifier,® and the means of purification has to be purified.
All the three (i.e. $odhaka, Sodhana, and Sodhya, in other words,
pasyanti, madhyama and vaikhart) exist simultaneously in pard (the
supreme vak).

Man speaks something through vaikhari, ideates through ma-
dhyamd, experiences some indeterminate state through pafyanti
and experiences inwardly some truth through para.

It is Lord Bhairava only who abides completely full in all the
three states (tdvati). By closely investigating the traditional
teaching of the primordial experience, it will be established that
it is the met-empirical consciousness of oneself. This is a fact
that cannot be controverted.

This is not simultaneous in a temporal sense. Owing to its
being subtle, it is not marked. So there is only a presumption of
simultaneity. Just as the piercing of a hundred flowers and buds
together appears to be simultaneous, so is that. If it be said that
simultaneous means occuring at the same time, what does it
really mean? According to the principle enunciated by me earlier,
viz. that time is only a thought-construct, what is time in the
introverted consciousness? The essence of time consists in the
experience of successive appearance and disappearance of objects.
Its essence consists in the non-presence of the awareness of intro-
verted consciousness which is time-less.

The objection that though time is experienced in juxtaposition
with successive objects (as prana-apdna, change of season etc.), it
can overpower the non-temporal consciousness, is not valid, for
the successive object is in itself known through the underlying
consciousness which is not successive. Otherwise how could time
itsell be known as a distinct object? The rise of the fallacy of
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mutual dependence is due to the separation of a thing from the
light of consciousness which’is found in one’s own self. Every
thing that can be uttered has to fall back upon indeterminate
consciousness (nirvikalpa jiidna). The same fallacy of mutual de-
pendence lies in saying that the piercing of many flowers and
twigs together means piercing the many. A whole atom does not
come about by the addition of the last one with the others, for
this phenomenon is not a karma (operation).?

A congruous connexion cannot be established in the absence of
indeterminate knowledge (jiidnabhdvena). Investigation of con-
gruous connexion is not possible if there is a break in memory
(smytibhede), and memory depends on indeterminate knowledge
(jfiana). So investigation of congruous connexion cannot be
carried out without indeterminate knowledge. I have examined
this problem in detail in my commentary on ‘Padarthaprave$a-
nirnaya’.’? So what is the use of this fruitless tangle of words
which only ends in creating an obstacle in the teaching of the
subject under discussion?

Thus the goddess pard abides as purifier; pardpard also acts as
purifier where abide the powers ‘aghora’? etc. with whose aid, the
spiritual practitioners Vijiianakalas have become Mantramahesa
etc. Through the grace of Brahmi and other goddesses, the minor
spiritual practitioners have become Brahma, Visnu and others.
Indeed, it is the Lord, venerable Bhairava who being, through
the multitude of His powers, perfect and whole in Himself, infuses
by His autonomy, His own power into Brahma and others and
thus makes them autonomous (in their own spheres). What else
can there be other than this?

Thus this is another excellence of Trika, viz., that even the
purifier has to be purified.!® It has been rightly said, “Trika is
higher even than Kula”. So, owing to the triadic nature of puri-
fier, agency of purification and the one to be purified Trika is
invariable.

As has been said by myself in one of my hymns: ‘“When there
are three aspects of the group of three (¢rika)’ there is no regressus
ad infinitum in this, for every thing of this teaching is of a piece
with the highest consciousness of the Lord. “Leave that Sodhana
also through which you do away with the fodhya (the one to be
purified )”’——one should consider it in this way. Finally, the
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purifier has also to be purified, inasmuch as the idea of difference
that arises in him is also a bondage. Purification is also in its
highest sense that fire which is non-different from the conscious-
ness of Bhairava which is proficient in burning away all impurities.
When every thing viz., that which is to be purified (Sodhya), the
means of purification (fodkana), and the purifier (fodhaka) enters
into Bhairava, then it is perfection itself. As will be said, “Thus
who truly knows etc.”” (Verse 25 of this book).

NoTes

1. In the para or supreme state, she is the repository of vara
or letters, in the pardpara or supreme-cum-non-supreme state (i.e.
siiksma state) she is the repository of mantra or words; in the apara
state (sthala state) she is the repository of pada or sentences.
Malini is symbolic of pardpara state, but even in pardpara state,
she appears as para, pardpara (siksma), and apara (sthila).

2. The sense is that the gross form is fodhya (to be purified),
and the subtle form is the fodhaka or purifier; the subtle form is
Sodhya (to be purified) and the para (Supreme) form is its Sodhaka
(purifier). This chain goes on until anuttara or the Highest.

3. In the womb of parafakti lies pardvak, in pardvdk lies pasyanti,
in pasyanti lies madhyamad and in madhyama lies vaikhari. Consequ-
ently vaikhari is inherent in pardsamuvit.

4. The triad refers to Siva-Sakti-nara, vama-mantra-pada, para-
pardpara-apara, Sodhaka-Sodhana-Sodhya.

5. In this context, pardpara goddess signifies the original bimba
pasyanti (or pati-Sakti) and pasu-Sakti signifies the pratibimba or re-
flected pasyanti-vak. The first is without ksobha, the second is with
ksobha.

6. The triad consists of the sun, fire and moon. The sun or
siirya symbolizes pramana or knowledge, the fire or agni symbolizes
pramdtd or the experient or subject; the moon or soma symbolizes
prameya or object. Again sirya or the sun is the symbol of jiidna
or knowledge; agni or fire is the symbol of icchd or will, and soma
or the moon is the symbol of kriyd or activity. Bhairava is the
unified form of all these triads.

7. Anuttara has three eyes, agni (fire), soma (moon), and sarya
(sun). These three have 10416412, i.e. 38 kalds or phases.
37 kalas being vedya or objects are not svabhdva or essential nature
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of Anuttara. The 38th kald is the Bhairava-svabhdva or the essential
nature of anuttara.

8. Sodhya or that which has to be purified has to be dissolved
in fodhana or the means of purification and $odhana has to be dis-
solved in Sodhaka or the purifier.

9. This means that finally both Sodhya and Sodhana have to be
given up. Be established in your real Self, and then nothing else
would be required.

10. What Abhinavagupta is trying to express means that what
is a ‘whole’, an integral fact is above time. Itis not constituted by
the sum of the parts what becomes a ‘whole’ by the addition of
parts, it is the result of karma or operation which is temporal,
but a real whole or paripiirna is not the result of karma or operation.
It is an expression of kriya Sakti which is beyond time.

11. This book is untraced.

12. ‘Aghora’ are those Saktis who help the spiritual practi-
tioners in the realization of Siva-nature.

13. This Sodhaka or purifier refers to such Sodhakas as Mantra-
mahes$vara etc. The idea in the purifier, viz. ‘I am purifier’ is
also a stain. This has also to be given up.

TexT

From tat parasamvidekamaya etc. on p. 57, 1. 22 up to hrdayam-
gamikrtamon p. 63, 1. 6.

TRANSLATION

Thus Pardpard divinities being identical with the highest con-
sciousness are omnifarious (sarvdtmaka) and therefore include
infinite variety of secular and sacred words and their referents,
as has been said in Malinivijaya III, verses 59-60.

The very powerful yoginis which are like limbs of pardpara
mantra® are eight.? They include successively five, six, five, four,
and two, three letters twice.? They are constituted by the nomi-
natives of address amounting to seven, eleven, one and one-and-
half letter twice, i.e. twenty-two letters.4

Thus this relation of the purifier and the one to be purified is
constituted by the inclusion of endless pre-concerted signs (sam-
keta) pertaining to mantras already composed or to be composed
in future. This does not amount to regressus ad infinitum (anavas-
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tha), nor to irrelevance (ati prasaniga) nor to too wide pervasion
(ativydpti). Nor can it be said that a conventional sign cannot
indicate spiritual knowledge. This is accepted. This being the
position, we are now pursuing the topic under discussion.

The syntactical connexion of the words in the fifth verse indi-
cates that at first there are ‘a’ and other vowels (upto au). At
their end, through the connexion of kriydfakti (kdlayogena) occur
what are known as soma (moon) and sirya (sun).® By the word
‘tat’ in the phrase ‘adantah’ is to be understood ‘akula’ i.e. anuttara
or Bhairava referred to in a previous verse. Therefore ‘akula’
is that which includes within itself the effectuating power (kalana),
for the kulasakti (the cosmic creative power) inheres in it.® It
is the vimarsaakti (the energy of the creative I-consciousness)
that is the effectuating power (kalandtmika). Without this vimarfa-
$akti even akula which transcends the fourth state, is mere noth-
ing, for it is only inherent in the deep sleep state. The states
that come immediately after turya (i.e. susupti, svapna and
Jjagrat) are also similar to turya (i.e. they are also mere noth-
ing without vimarfa Sakit). VimarSafakti abides as the supreme,
divine, unsurpassed (niratifaya), autonomous $akti of venerable
Bhairava, full (piirpa), emaciated (krfa), both full and emaciated,
neither full nor emaciated.?

In the vimarfasakti of Bhairava, this is no stain either of the
appearance of succession or simultaneity. According to the
precept referred to previously, viz., that time is only a thought
construct, succession should be deliberated upon (kramo vicarani-
yah) in accordance with the fact that the very nature of the mas-
sive creative Self-consciousness (vimarfaikaghana) of the supreme
(parabhattarika) gives rise to infinite, future absorption and emana-
tion and that there is an appearance of succession and non-
succession (kramdkramdvabhdsah) in that nature of the Divine
which is above both succession and simultaneity (kramayaugapadyd-
sahisnu). As has been said: “Lord Bhairava is autonomous, per-
fect, whole and omnipresent. That which docs not appear in the
mirror of His Self does not exist.”” Non-succession can have its
existence only in consciousness in which there is an appearance
of both succession and non-succession (akramasya tatpirvakena
samuidyeva bhdvdt) so succession has to be accepted for the sake of
exposition. Since succession has its ratio essendi in consciousness
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only, all this mental grip in the form of speech is only succession
(sarva evdyam vagrapah paramarSah kramika eva). That grip which
is of the inner consciousness is non-successive only. Thus the
divine supreme Sakti (pardbhattdrika) is always of this kind, i.e.
multifarious and variegated (vicitrd). Therefore it is in accor-
dance with succession i.e. in order to indicate successionin non-
succession, the grammarians have formed ‘at’ by placing ‘¢’ after
Q' *

Thus the autonomy (svdtantryasakti) of the Lord in the form of
Will in which the manifestation of existents has not yet started
(anumilita-bhdva-vikdsd) and the essence of which consists in an
inner massive I-consciousness is designated ‘a’. That svdtantrya-
Sakti (power of autonomy) abiding inthe Transcendent (anuttara)
is designated Will® in which that which is to be willed has not yet
become prominent. This will is only a state of consciousness of
the transcendental being (anuttara-saitd). The highest Lord is
always conscious of His own nature. He is akulasakti. Though
in being aware of His form, He makes use of kulafakti, yet there
is a distinction in the concept of akulafakti from that of kulafakti.
Akula is the creative I-consciousness (vimarfasattd) of Bhairava.?
That svdtantryasakti expanding further is known as ‘4’ which
denotes dnandasakti. Perfect icchd or Will is ‘¢, Jechd itself wishing
to perceive (lit. to seize) the future jiidna or knowledge through
its autonomy becomes ‘i’ which denotes #and or sovereignty.
U is the unmegsa or appearance of jiidnasakti which is the source of
all objective existents desired to be known.

When unmesa or the arising of knowledge (unmisattd) has, in
consciousness, the desire for further objectivity (unmimisatdyam),
the transcendental consciousness becomes diminished (&nibhitta
anuttarasamuit) owing to contraction (sankocava$ena) which is due
to all forms lying within or tending to assume subsequent objec-
tivity (antahprana sarvasvaripa-unmesottaraika-ripairapi) and to the
multitude of existents which lie within as nearly objective, in
which the aspect of difference is almost indistinct and which are
tending to appear objectively (antahkarana-vedyadeSiya-asphuta-
prayabhedamSa-bhdsananabhdvarasibhik). This reduced consciousness,
because of its retention within itself of all objectivity (sarvabha-

¢ According to Pagini’s Stitra ‘taparastatakdlasya’,
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vagarbhikdrena), is like the udder of the wish-fulfilling celestial cow,
viz. the pardsakti (ananga-dhainaviriipa-paradevatdydh-adhoriipd), and
upholding the multitude of entire objectivity, becomes manifest
(sphuta), wide-spreading jiiana Sakti, i.e. ‘.

These viz., 1, {, and u, Z are the two powers (viz., icchdfakti and

JAdnasakti) of Lord Bhairava. The first (viz. i, {) being the

completely full nature of Bhairava is perfect and being non-
different from the Somasakti abides as soma in accordance with
the etymological interpretation ‘one who abides with Uma, (uma
saha) i.e. transcendental icchd or Will is soma. Thus svdtantrya
$akti (the power of autonomy) in the form of icchd (will) resting
in its own dnanda (bliss) is designated mahdsrsti (transcendental
emanation).® As will be said (in verse 29 in this book): “The
heroic sddhaka (virah) should thereafter worship srsfi (emana-
tion).” The second one (viz., u, @ or unmesa, inatdmayi jiidnasakti)
becomes prominent by being engaged in the separation (recana)
i.e. external expansion of the multitude of objects which abide
identically with the icchdfakti of Bhairava and by being engaged
in the anupravefa i.e. in withdrawing them and effecting their
entrance in andérita Siva.

By the separation of the multitude of objects, she becomes
emaciated, as she is engaged in the manifestation and expansion
of objects. Thus she is like the sun.!®! Being identical with the
essential nature of Bhairava, by the desire to withdraw the crea-
tive consciousness into andsrita Siva (kulasamvitsamjihisatmika),
she is known as jfignasakti who has the tremendous power of with-
drawal. Again, reviewing her former expanding form, she, within
herself/ looks for the previous state of her own transcendental
consciousness, symbolized by moon (soma) with the disposition
of the retention of the successive form of the sun and the moon.!?
In an inverse state she looks for the aspect of the moon, the sym-
bol of manifestation (srsf{) and the sun, the symbol of withdrawal
(samhdra).

In this changing state, now wishing samhdra and now wishing
srsti, jfidna and icchd sometimes tending towards expansion and
sometimes not, one should not attribute the fallacy of non-finality
(na ca atrdnavasthd iti vdcyam), for the expansion (prasara) and
non-expansion (aprasara) go on changing their position. Some-
times there may be expansion (prasara) of iccha (will), and non-
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expansion (aprasara) of jiidna, and sometimes there may be
expansion (prasara) of jiidna (knowledge) and non-expansion of
icchd. Desist from wandering in the error of external appearance.
Set out on the path of subtle reflection.

When there is the knowledge of the round shape, colour etc. of
a jar, at that very time, the self-shining indeterminate knowledge
(svayampratham jiianam) i.e. nirvikalpaka knowledge mingled with
the knowledge of the object, viz., the jar or savikalpaka jiidna
(determinate knowledge) also displays itself. In the knowledge
of the jar, that is also communicated (samvedya) which displays
the initial, subtle appearance of the variegated form of the jar
(tadrapakarburibhave ghatadi) the origin of the appearance is the
same (ckabhdvodgamasya prathamdnatvat) viz., the nirvikalpa or
indeterminate consciousness, there being the complete absence
of any other agency (anyatah kutascit abhavasya).

It is the autonomy of this indeterminate consciousness only
which desirous of projecting objects is known as ifand or soverei-
gnty. This is known by the testimony of one’s own experience.

Eternal Pervasion of Anuttara and Ananda in Iccha and Fiidna

That indeterminate consciousness (nirvikalpa) which is not
yet limited by the cluster of objects, which is massive conscious-
ness, perfect and whole, whose very being is autonomy is per-
fectly autonomous only because of its having within itself a mass
of beatitude. Therefore the presence of dnanda (beatitude) in it
cannot be gainsaid. Anuttara(a), the unsurpassable, the possessor
of Sakti or creative energy, who is beyond all appcllation or des-
cription, whose cssence is supreme amazement of beatitude, who
is venerable Bhairava, of course, shines everywhere (i.e. both as
Siva from ‘a’ to ‘ak’ and as jagat (world from ka to ksa) as the
autonomous active agent.

If one reflects on the essential nature of anuttara (a) dnanda
(@), (aksubdha or calm) icchd (i), (ksubdha or perturbed icchd) i.e.
ifana (i), (aksubdha or calm jfidna), unmesa(u) (ksubdha or pertur-
bed jfidna), anatd(i)—one will find that the above six phonemes
rest in the indivisible plane of consciousness i.e. anuttara or ‘a’
phase as their base and that these divinities, the (six) energies of
consciousness (though appearing separately) are not separate
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from their basic essential nature (ananyd eva sva-samvidah), for
being perfect, there is no difference in their nature.!4

These Saktis appear to be different because of the objects of
experience with which they are associated (samvedyopadefca).
This difference lasts only so long as the objects of experience are
due to the physical limitation (tasyd-upddhih dehasamvedya matra-
tayaiva bhavat). Therefore in Tantrasara, it has been said that
reality has to be understood through the example of the shadow
of the best part of the body i.e. the head. “Just as (when) one
tries to jump over the shadow of one’s head with one’s foot, the
head will never be at the place of one’s foot, so (also) is it with
baindavi kald.”'® Thus this group of six faktis (from ‘a’ to ‘@)
which has been determined covers the powers upto jidna.

Now we are going to deliberate on kriydfakti, the power of
activity that has begun to move forward. Iecchd (will) and jiidna
themselves by heterogenous intermixture'®, by admitting the
succession of the preceding and following which are full of mar-
vellous strangeness are termed kriyd. Impetuous eagerness is the
essence of kriyd. Whatever intermixture occurs owing to the
expansion of kriydfakti with something else, is due to the fact that
anuttara (the Absolute) enters suddenly in a sphere of reality
which is beyond mental grasp (andmarfaniya), and void (i.e. the
state of andfrita Siva) just as a frog by a simple leap reaches ano-
ther place from one place. The consciousness that is anuttara (a)
and dnanda (@) does not expand in the first four spheres (i.e. r,
1, 1, {) (na prasarati), of kriyasakti, for that is an unnamable
(anakhya) state, not being the object of name and form (ndma-
ripa).

Anuttara and dnanda being the final support of everything
(paryantabhittirapatvat) and after having been the foundation of the
entire activity in every kind of knowledge cease (from expansion),
aksubdha icchd ends in ksubdha iSand. So far as its relation to im-
petuous eagerness is concerned, it is capable of expanding both
in its own field and also in anuttara and dnanda because of its capa-
city for succession.

Then that kriyasakti full of impetuous eagerness, penetrating
into its own form (denoted by, 7, 1,7) which is void (i.e. devoid
of all manifestation ), immerges at first into a luminous form which
is tejas or fire (denoted by the experience of r). Thus arise 7 and
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7. How can it be denied that in these letters, the energy of ic-
chasakti (i) and that of ifandfakti (i) are associated with the
sound of ‘R’ whose essential nature is luminosity.}? This is what
the glorious Puspadanta says: “The tejas and mobility found in
1, ? are established with the general sound of ‘r’.”

When iccha-ifand desires to enter the void, i.e. the state of
andsrita Siva who is free of any manifestation, they have first to
pass through the stages of luminosity (bhdsvararipa) i.e. the stages
r and 7 united with the r sound. After this, icchd-ifand following
the sound 0’ assumes the form of { and 7 which indicates immo-
bility, the essential nature of the earth (pdrthivaripa-satattva).®
Finally, itis the energy of ifand, which passing over all the states of”
objectivity, jumping over the longer state (dirghataram plutva),
after reaching the immobile state of vacuity i.e. /, attains to the
prolated state (plutatvameti) i.e. | in accordance with the principle
of Sanskrit grammar that phoneme ‘’ does not have the long
form (dirgha) of the phonemes ‘@’ etc., the prolated state is only
a longer form of the long one. In accordance with the rule stated
already,!® one should not search for the long form of { separately.
Enough of this. This group of four letters on account of its
penetration into vacuity is like burnt seed and is said to be
eunuch.?® There is in them no total absence of germi.e. the state
of a vowel. Nothing can exist which is neither germ nor womb
which symbolize Siva and Sakti, for the existence of any other
thing has not been mentioned either in Pirva Sastra (Mali-
nivijaya) or any other Sastra. Even in worldly pleasures, there
is felicity in repose of this kind. That is why this group of four
letters is said to be the germ of immortality.

When icchd (i) and ifand (i) penetrate the aspect of ananda
and the sphere of anuttara which are anterior to all and never
lapse from their essential nature, we have ‘@’ (anuttara) or 4
(@nanda) plus i or i as ¢ as is said, the letter ‘a’ combined with the
letter ‘i’ becomes e.

In the inverse state (i.e., if ‘@’ and ‘@’ come after ‘i’ and ‘#’)
with the penetration of ‘a’ and ‘@’ there will arise a different
letter. If ‘¢’ or ‘i’ penetrates dnanda i.e. ‘@, there will be a long
state (sphutatd) of the vowel ‘¢’. If ‘¢’ or ‘I’ penetrates anultara i.e.
‘a’, there will be a short state (sitksmatd) of ‘¢’.*! Similarly, glo-
rious Patafijali says:
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“Among those who recite the Vedas (chandoganam) the follo-
wers of the sub-branch satyamugri of the branch Ranayaniya enun-
ciate also as halfi.e. short ¢ and short 0> [Here satya is symbolic
of ‘short’ and ugri is symbolic of long ].

Among the common folk also, this practice is quite manifest.
In the Saivasastras also (pdrameSvaresu api) the short aspect of ‘¢’
and ‘0’ in comparison to ‘ai’ and ‘au’ which is noticed in the
application of arigavaktra i.e. in connexion with limbs or mouth,
should be considered in this light viz., ‘¢’ becomes ‘aya’ in place
of long ai and ‘o’ becomes ‘ava’ in place of long au. Thus the posi-
tion with regard to the vowels ‘¢’ and ‘o’ is settled.

Now when ‘¢’ combines with ‘a’ and ‘@’ (tatha Sabalibhiitam), it
becomes ‘ai’. Similarly in the case of unmesa i.e., ‘u’, when it
coalesces with ‘a’ or ‘@’ we have ‘0’. So also when # coalesces with
‘a’ or ‘4’ we have ‘0’. When ‘0’ combines with a or ‘@’ we have
‘au’ [eis the fifth stage of kriydSakti, ai is the sixth, o is the seventh,
and au is the eighth and final stage of kriyasakti ].

Though unmesai.e., jidnasakti expanding can penetrate into the
void, yet it can do so only when it enters at first icchd and ifand
(asya i$anecchdtmakobhayariipa pravesa eva $finyatd). It is only thus
that there can be an entry in the void. In the case of icchd and
ifand, there is no question of change of their essential nature.?
So, their position remains as before. Thus icchd and jiidna (i.e.
i, i, u, 1) by entering the essential nature of anuttara (i.e. a) be-
come developed, i.e. reach au which issymbolic of full develop-
ment of kriydfakti. After this, they abandon the variation of those
S$aktis, and mounting to the state of non-difference, get immersed
in the remaining form of a bindu i.e. am, a dot which represents
awareness (vedand) of the very nature of the Reality thatis pure
consciousness (cinmayapurusatattvasatativa), and get immersed in
the anuttara state. So they get dissolved in the state of anuttara.
The vibration of kriydsakti ends in au. The vibration of icchd
and jiidna comes to a stop here, for icchd and jiidna are included in
kriyasakti.® In the Trika Sastra, the nature of au is determin-
ed asatrident® inthe enunciation of topics, in the following
verse:

“The venerable pard vdk pervades the three spheres (anda)
viz. prthivi, prakrti and mdya with the letter ‘sa’, with the trident
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i.e., ‘au’, she pervades the fourth (i.e. the Sakti anda). With ‘af’
she pervades that which transcends all.””28*

The dot (bindu) represents the remainder, viz., pure awareness
only. [The twofold nature of expansion and the beginning of
$aktaprasara or $dkta expansion ]. When the highest Lord emana-
tes within Himself the entire cosmos as only pure awareness in
order to express unity (ekagamandya) at first as predominantly
the possessor of Sakti, i.e., as Siva (Saktimat-rapapradhanataya), and
next as predominantly Sakti ($dkta-visargapradhanatayd) with the
creative means of that (tannirmdnena i.e. icchd, jiidna and kriyd).
The visarga ‘ak’ is symbolic?® of fdkta visarga.

In respect of fully developed kriyasakti of such an extent (etdvati)
upto the end of au, it is the aspects of the pulsation of iccha, the
initial, jiidna, the middle, and kriyd, the final appearing first as
the desire to manifest (icchd), then the comprehension of mani-
festation (jidna) and finally the actual manifestation (kriyd)
that constitute the very nature of venerable Bhairava or the
unsurpassable (anuttara) who has penetrated into all these. These
are clearly experienced by yogis who are engaged in subtlest medi-
tation and are described by Svacchanda and other practical
Sastras as prabuddha connoting icchd, prasarana, connoting jfidna,
and dvarana, connoting kriyd.?” Therefore, it has been said in the
seventh chapter in Sivadrsti: “By meditating on the supreme Self
(paratmani) who is cit (sunirbharatard), dnanda (ahldda), fullfledged
‘a’ i.e. anuttara (bharitakdra-ripini) and in whom all the three
Saktis (viz. iccha, jiiana and kriyd) are fused (one acquires the
nature of Siva).” Again, “It is His Sakti that has acquired the
form of the cosmos, just as a mass of clay acquires the form of a
jar.” (SD, VII, 28). And finally having described that ‘There is.
only one principle (viz. Siva), there is no difference in Him on
account of the number of phases (like the four spheres of prthivi,
prakrti, maya and Sakti or, three Saktis, five states etc.), it declares

*Two points in this verse are noteworthy:

1. The carlier aspect of kriyd with icchd refers to transcendent state (visvollirpa-
mayatd): the latter aspect refers to immanence of Siva (vifvamayatd) .

2. Sa+ au+ : make the mantra sauf of which ¢sa’ represents the three sphercs
of prthivi, prakrti and mdyd i.c. the 31 tattvas, au represents Suddhavidyd, ifvara and
saddsiva and the visarga represents Siva and Sakti. Thus sauh represents the
entire divine manifestation.
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that it is Siva only who having assumed plentitude (bharitata) of
wondrous delight the effect of pulsating energy which is only an
expression of the expansion of autonomy that is infinite and
wonderful, has acquired the aspect of Bhairava.

In Siva-Drsti, this is the position which has been described in
the first chapter which lays down the tradition of Trika: “When
anuttara abides only in the experience of its consciousness and bliss
(cidananda), at that time its icchd-Sakti (as known of the form of
abhyupagama), jhidnasakti (of the form of prakdsa or light) also
abide in the same consciousness and bliss (cidananda). Thus Siva
abides with perfect fusion of the three subtle Saktis (viz. icchd,

Jidna and kriyd) in Himself. That supreme Reality is then the
highest cit (consciousness) and adnanda (beatitude) without any
differentiation (nirvibhagah).” (SD I, 3-4)

Referring to the knowledge of an object, such as a jar, the same
text says:

“Even at the time of the knowledge of an object, such as a
jar etc. (these five aspects viz. icchd, jiidna, kriyd, ananda and cit
are present) ; ‘one knows the jar’—this indicates kriyafakti, ‘knows’
this fact indicates jiiana-fakti and if one does not have icchd,
knowledge would not be possible (lit., there would be destruction
of knowledge). When a thing has been known (i.e. after pramiti)
the absence of inclination towards that thing (aunmukhyabhdva)
indicates his abstention (aivrtti) from that thing, but this is
not possible without the experience of dnanda (nirvrtti); that is
why one does not advance towards that which one dislikes;
and knowledge is not possible without cit.” (SD I, 24-25).

Similarly:

“Because one desires, therefore one proceeds to know or do.
Activity takes place only with desire. Of this (i.e., of activity
with desire), two aspects have to be assumed, viz. the earlier and
the later (SD I, 19). The earlier consists of the acquisition of
dnanda (beatitude) accruing from accomplishing a deed; the
later consists of its inclination towards manifestation which is its
expansion. Siva does not at all become gross by this inclination
towards manifestation” (SD I, 17).

This treasure of Agama has been accepted on account of its
reasonableness as one’s very life.
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NoTes

1. The pardpara mantra consists of 19 padas. They are the
following:
1. Om 2. aghore 3. hrik 4. paramaghore 5. hum 6. ghoraripe 7. hah
8. ghoramukhi 9. bhime 10. bhisane 11. vama 12. piba 13. he 14. ru ru
15. ra ra 16. phat 17. hum 18. hah 19. phat

In this mantra, ru ru ra ra phat hum hah phat pertain to Siva, so
we are not concerned with these in this context. The remaining
padas pertain to Sakti with which we are concerned here.

2. The eight yoginis like limbs of pardpara mantra are the follow-
ing:

1. Brahmi 2. Mahesvari 3. Kaumari 4. Vaisnavi 5. Varahi
6. Indrani 7. Camunda 8. Yogesvari.

3. They include 30 letters as shown below:

Divinities Mantras No. of letters

1. Brahmi Om aghore hrih 5
2. Mahesvari Parama ghore hum 6
3. Kaumari Ghora riipe hah 5
4. Vaignavi Ghoramukhe 4
5. Varahi Bhime 2
6. Indrani Bhisane 3
7. Camunda Vama 2
8. Yoges$vari piba he 3

Total: 30

4. The nominatives of address amounting to 22 letters are the
following:

. Aghore

. Paramaghore
. Ghorariipe

. Ghoramukhi
. Bhime

. Bhisane

. He

NSO G N -
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22
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5. See the note on Soma and Siva on the verse 5 earlier.

6. Akula-kula: Akula is Bhairava, the transcendental energy;
kula is the Sakti that brings about manifestation. Akula contains
kula as ‘a’ contains all the other phonemes.

7. Parna-krfa-vimarfa-Sakti: the Divine Creative Energy is said
to be full or parnd because it is she who goes on projecting things
out of herself which indicates that she is perfectly full and rich.
She is said to be parma from the point of view of s7sfi or emanation.

She is said to be krf2 or emaciated, because she reabsorbs all
that she has emanated which indicates that she is depleted and
must take back the manifested objects to make up her loss. She is
said to be krf2 from the point of view of samhdra or withdrawal.
She is said to be both, tadubhayatd, because she both emanates and
withdraws.

She is said to be none of these—tadubhaya-rahita—because in
herself, she transcends all these conditions. All the adjectives
which are applied to her only point to the limitations of human
speech. In reality, she is inexpressible in any human language.

8. Iccha is different from icchasakti.

9. A is the state of sdmarasya (identity) of akula, anuttara and
kulasakti. This is known as ‘bhairava$aktimadvimarfasattd.’

10. There is triple systi: (i) that which is only transcendental
emanation at the level of pard vdk or Supreme Verbum is mahd-
srsti. This is undifferentiated. (ii) When it is reflected in para-
pard Sakti i.e., at the level of pasyanti and madhyama it is known as
pardpard syspi. (iii) When it is fully differentiated in apard Sakti at
the level of vaikhari, it is known as apard srsti.

11. Saryarapa: She is compared to the Sun, because the sun
projects his energy outwards.

12. Soma here represents the vifvottima or the transcendental
state and sdrya or the sun represents the vifvamaya or the imma-
nent state. In an inverse state, soma or moon is the symbol of
manifestation and sirya or sun is the symbol of withdrawal.

13. Just as ‘a’ pervades all the phonemes from ‘a’ to ‘@’, even
so these also rest in the anuttara ‘a’. So is the base both from the
point of view of expansion from 2 to 4 and contraction from @
to 4.

14. On the basis of sarvatmaka-bhdva (each is the epitome of all),
the other five are inherent in each.
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15. Baindavi kald: Baindavi means pertaining to bindu. Bindu
or vindu which ordinarily means a dot represents the parah pramata,
the Highest Self. Just as it is impossible for one to catch the
shadow of one’s head with one’s feet, for the shadow of the head
always eludes them, even so it is impossible to know the knower by
the various means of knowing, for these owe their own existence to
the knower. In this particular context what is meant to be said is
that iccha Sakti cannot be grasped by means of the objects of icchd
(desire) with which it is associated, for objects owe their very
existence to icchd or desire.

16. Heterogenous intermixture is such as r=r+i, F=r-+i,
I=1+1, [-=_l-+i, e=a+i, ai=a+e, 0o=a+tu, au=a-+4o. Thereisno
intermixture from 4 to & as they are homogenous. Eight vowels
fromy upto au are the field of kriyasakti.

17. In that void is experienced a faint sound of ‘s’ which to-
gether with ‘¢’ of icchdsakti becomes ‘7’ and with i of iSandsakti be-
comes P. Thus 7’ is the seed letter (bija svara) of tejas or fire.

18. R which is agnibija (the seed letter of fire) is symbolic of
heat and mobility and ! which is prthivibija (the seed letter of
earth) is symbolic of solidity and compactness.

19. The reference to the rule implies that the transcendental
anultara-tattva prone to spreading externally at first being averse
to external appearance suddenly enters a state of vacuity known
as the state of andfrita-$iva. In terms of the phoneme /, it may be
said that transcending the long aspect of /, it comes to cessation
in the pluta or prolated aspect of I. }

20. Thisgroup of four letters i.e. R, R, L, Lissaid tobe eunuch,
because these letters are neither purely vowels nor purely conso-
nants. They have a semblance of both, just as a eunuch has a
semblance of both male and female. They are called eunuch
also because they are unable to produce any other letter, just as a
eunuch cannot produce a child. They are called germless only
because having entered into the state of void, they are like burnt
seed unable to proceed into further expansion. Being vowels,
they are not totally germless.

21. In the inverse state i.e. if ‘e’ and ‘@’ come after ‘¢’ and ‘",
and not before, there will be ‘ya’ instead of ‘¢’ according to
Panini’s rule of sandhi—*‘iko yanaci”.

22. Though according to the grammar of classical Sanskrit,
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both ¢, ai and o are long, yet in the aspect of mantra in Saiva-
§astra and the Vedas ‘¢’ and ‘o’ are short also. So a4t or i=¢
(short) and @=i or i=¢ (long). In the Trika, the short vowel
symbolizes Siva and the long one symbolizes the union of Siva-
Sakti.

23. Iecha and ifand do not have any other element in them.
Unmesa or jfiana has the elements of both icchd and jfidna in it.

24. Au is called trifala or Salabija i.e. trident because all the
Saktis, icchd, jiiana, and kriyd are present in it in the clearest form.

25. The internal expansion of manifestation within anuttara
itself comes to a stop at au, for this letter indicates the termination
of kriyasakti within anuttara itself. After this, the expansion of
manifestation is withdrawn into the unity of anuttara. The dot
(bindu) in ‘am’ is symbolic of the dissolution of the inner mani-
festation in anutlara.

This inner manifestation is the bimba or origin of its pratibimba
or reflection in the external manifestation in the world. The
inward manifestation is accomplished inwardly in anuttara itself
and is known as svardpa-srsti or the manifestation within the
inward nature itself.

The vowels from ‘@’ to ‘aw’ represent the inner manifestation
within anuttara, and the vowel am represents the dissolution (sam-
hara) of the inner manifestation within anuttara itself and identi-
fication with ‘cinmaya-purusa-tattva’ i.e., with Sdmbhava-tattva.

The developed form of iccha-sakti is jiiana-Sakti, and the deve-
loped form of jfidna-Sakti is kriya-sakti. So kriya-fakti includes both
techa and jidna.

Abhinavagupta says in Tantraloka III, Verse 111:

uditayam kriyasaktau somasiiryagni dhamani /
avibhagah prakaso yah sa binduh paramo hi nah //

“When kriydfakti is accomplished in the phases represented by
soma or iccha-Sakti, sirya or jiianasakti and agnt or kriydSakti i.e. in
the entire svarapa-srsti or inner manifestation of anuttara, the
experience at the bottom of all this that flashes forth is the dot
known as Siva-bindu (or vindu) i.e. that which is undivided light,
thatwhich, inspite of alldifferentiation, does not change, remains
unaffected and does not deviate from its inherent oneness is
vindu (the dot expressed by am=.)"
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26. The two dots of visarga (:) indicate the truth that though
from the point of view of Sakti symbolized by the lower dot, there
is an expansion of an outer world, yet from the point of view of
Siva or faktimat symbolized by the upper dot, the entire universe
rests in the I-consciousness of Siva.

27. In manifesting the world, there is no vikdra or change in
Siva. All manifestation is the outcome of his Sakti, but he is not
changed in the gross physical world. Trika does not believe in
parinamavada. Its doctrine is that of svdtantryavdda. Siva brings
about the manifestation of the world by means of his svdtantrya
or absolute autonomy by which he effects all changes without
undergoing any change in himself. This is represented by the dot
in am (.).

TEXT

From sa esa parameSvaro visyjation p. 63, 1. 6 upto prdgeva uktametat
on p. 69, 1. 3.

[The nature of Sakti-visarga and activity ]

TRANSLATION

The Lord (always coupled with His emanatory Energy) ema-
nates the universe. That energy of emanation (visargalakti) ex-
tends from the earth to ‘Sakti’ (from the point of view of tattva)
or from ‘ka’ to ‘ksa’ (from the point of view of letter). This is
declared as the ‘sixteenth kala’! (also as amd kala) in the following
verse: “In the cinmaya purusa, i.e. Siva who is of 16 kalds, the
16th kald is known as amytakald (the immortal or ‘changeless
kald’).” This is the standpoint neither of Samkhya nor of Veda-
nta, but only of Saiva Sastra. The visargalakti of the supreme
Lord is the seed of the highest beatitude.

Thus ‘@’ and other letters (i.e. &, i, 4, r and /) having acquired
compactness (ghanatd) and assuming the form of faktayoni or
consonant do not deviate from their essential nature. All these,
by their transmission in consonants (yont ripa) which are how-
ever, their own essential nature, are known as having acquired
the position of visarga i.e. expansion. As has been said, “O great
goddess, that, where the vowels finally reach their state of repose
i.e., the consonants, is said to be the face of the guru (guru-
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vaktra) or visarga pada, and the collective whole of the faktis
($akti-cakra).”’?

The condensation of ‘a’ itself makes the class ‘ka’, all of them
being guttural; the condensation of ‘i’ makes the ‘a’ class, all of
them being palatal. The condensation of ‘u’ gives rise to ‘pa’
class, all of them being labial. The condensation of r brings about
the ‘@’ class, all of them being cerebral. The condensation of ‘/’
bring about the ‘ta’ class, all of them being dental, ‘ya’ and ‘a’
go along with ‘ca’ class; ‘ra’ and ‘sa’ go along with ‘fa’ class being
cerebral. ‘La’ and ‘sa’ go along with ‘ta’ class, being dental.
‘Va’ issues from ‘ta’ and ‘pa’ class i.e., it is labio-dental. Even in
Vijiianakala who has either svdtantrya or Sakti, but lacks bodha or
awareness, or has merely bodha (cinmdtrasyapi) but not svdtantrya,
there is the kriydsakti (i.e., even his cinmdtratd or bodha is a subtle
form of kriydsakti). That compactness (ghanatd) accruing at vis-
arga-pada, according to the mode as described earlier (uktanityd)
is produced by the group of six faktis, viz., a, 4, 1, i, u, &; or anut-
tara, dnanda, icchd, ifand, unmesa, and finatd. Thus the five classes
of cit, dnanda, iccha, jfidna, and kriyd multiplied by six faktis (anut-
tara etc.) referred to above become thirty. With the addition of
the six referred to above,the total becomes thirty-six fattvas.

Thus Siva-bija i.e. svara (vowel) becoming condensed through
its autonomy and abiding in the fdkta-ripa in a Sfakti form as
kusuma (blood) is called yoni i.e. a consonant.® (By the combi-
nation of Siva-bija and Sakta-yoni, there is universal manifestation ).

That red sperm of Sakti or female principle according to the
principle referred to before, consisting of three angles viz., grakya
(object), grahana (knowledge), grahaka (subject) when mingled
with the semen of Siva or male principle becomes the place of
procreation (visargapada) or external expansion. It is only by
the meeting of both Siva and Sakti that there is the activity of
puspa or the female creative red sperm, i.e. in the female aspect,
it is known as yoni or female organ of generation because of its
fitness for mating by the Siva aspect or male. Therefore, that red
sperm (kusumam eva) itself being three-angled represents the yoni
or female organ of generation. At this stage, the triad of grdhya
or prameya (object), grahana or pramdna (knowledge), grdhaka or
pramdtd (subject) symbolizes clearly the three forms of soma
(moon), s@irya (sun), agni (fire), srsti, sthiti, samhdra, ida, pingala,
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susumnd, dharma, adharma, and mixed form of the two i.e. dharma-
dharma. The triadic Sakti of the Supreme is known as Bhairavi.
The meeting point or union of Siva and Sakti now appears in the
form of a hexagonal (satkopa) mudrd and being the spot and basis
of the generation of manifestation is designated as yoni or the
female organ of generation. (While both Siva and Sakti are
separately triadic, their union is hexagonal).®

In the chapter on khandacakravicara in Kubjikamata, it is with
reference to this matter that it has been declared: “There is
mahdmdyd above maya who is the very embodiment of bliss because
of her being of a triangular aspect.” Therefore, the union of Siva
and Sakti which is represented by semen (bija) and ovum (kusu-
ma) being fused into one compactness should be worshipped by
oneself in the form of his Self. This is what has been advised in
Trikatantrasara:

“The spiritual aspirant who experiences his identity with the
incipient unity of Siva-Sakti found in icchd-sakti and with their
compact unity found in jiidna-fakti should worship the highest
triad of the union of the triangular aspect of Siva and the triangu-
lar aspect of Sakti.”

Therefore, though the condensation of the phonemes becomes
distinct only in the vaikhari or gross aspect, yet it abides primarily
in the supreme verbum (pardvak) which is all inclusive (sarvasarva-
tmaka).

In that (i.e. in pard), even the organs of speech (sthdna) such
as throat, lips and manner of articulation (karana) are all-inclu-
sive. This is the special point to be noted. Even inwardly one
mutters and envisions. This is a matter of distinct experience.
Their difference is due to the various organs of utterance, for
audition is the very life of the letters. Moreover, even a child,
when he is being taught the use of words, learns the names of
various objects by muttering the words within. Even while he
thinks in the opposite way or in an uncertain way, so long as he
uses his mind, he does know something. All understanding is
due to use of words. So letters which are produced by contrac-
tion of the throat (samvdra), expansion of the throat (vivdra),
which are unaspirated (alpaprana) and which are aspirated
(mahaprana) with the aid of breath and sound are present, ac-
cording to their appropriate nature, inwardly (in madhyama and
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pasyanti,) as they are in vaikhari). Otherwise (i.e., ifit were not
so) then on account of there being no difference in the letters
produced by the same organ of articulation, the powers of the
senses uttering the letters separately would disappear even in
vaikhari. Besides diversity of ideas like ‘I hear’ (in vaikhari) and
‘I heard’ (in madhyama and pasyanti); ‘I see’ (in vatkhari) and ‘I
saw’ (in madhyama and pasyanti); ‘I ideate’ (in vaikhari) and ‘I
ideated’ (in madhyama and pasyanti) would otherwise be impos-
sible (i.e., if these diversities were not present in the inner states).

So by this repeatedly thought-out reasoning, entering more and
more in the interior, cherish that consciousness which is a mass of
awareness and is all-inclusive,® and therefore the abode of guttural
and labial energies (also), and in which inheres that creative
I-consciousness, viz. aham which is the very quintessence of auto-
nomy, which is the venerable phoneme, the highest mantra, and
is (always) inherent within. If one were to object, “‘in that undiff-
erentiated mass of consciousness, how can there be a division like:
this is the organ of utterance, this the articulation, this the letter
etc.?” my reply would be: ‘“that unbounded, absolute freedom
brings about in the supreme Self of every one different apprehen-
sions like ‘this is a jar’ (external object); ‘this is happiness’
(internal object); ‘this is knowledge’ (pramdpa); ‘I am the kno-
wer’ (pramadta or subject).” In this diversity of experiences what
and how much is the exertion??

Therefore one and the same venerable supreme verbum (ekaiva
pardbhattarika), being all inclusive, abides as the highest Lord in
all, whether stone, tree, animal, man, god, Rudra, pralayakala or
vijianakala (kevali), Mantra, Mantre§vara, Mantramahesvara
and others. Therefore, Malrkd whose body consists of letters
(and sounds) which reside in various stations as their very soul
either in indistinct (asphufa) or imperceptible (avyakta) way as
in madhyama or in distinct (sphuta) or perceptible (vyakta) way
as in wvatkhari is declared as the efficacious potency of mantra
(mantravirya).

Similarly it is said that the same note produced at different
places in different instruments like the vind, vipasici (a vind with
nine strings), kacchapi (another vind with a tortoise-shaped sound-
board), muraja (a kind of drum) is said to be belonging to the
same register (ekasthdna).’
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Similarly, the basic or the starting note (sthdyi svara) in diff-
erent registers, such as bass (mandra), middle (madhya) and upper
(tara) is said to be the same. Similarly the same phoneme is
produced in some creatures from different organs. For instance,
it is found that in crows, the sounds ‘4a’, ‘fa’ and ‘ra’ are pro-
duced jointly by so many organs, such as stomach, anus, throat,
palate. Though they (ka, fa, ra etc. of crows) are indistinct,
they are all right in themselves, being phoneme, and a phoneme
apart from Matrka is impossible. If it is said that certain phone-
mes are separate from Mdtrkd, and being indistinct and meaning-
less, they are useless, therefore, they should not be accepted, we
say that this is not correct. There is usefulness even of an indi-
stinct phoneme, such as the sound of a murgja (a kind of drum)
or of an ocean in as much as it is helpful in bringing about joy or
sorrow. What other utility is desired? In Saiva Sastra also,
mostly those have been chosen as mantra whose phonemes are
indistinct, for instance (indistinct sound of pranava in) ardhacan-
dra etc. are said to be the very essence of a mantra. It is also said
that the mantra at the stage of nirodhini makes only a hissing sound.
The (indistinct) sound of bell, cymbal etc. which strikes the ear
has also been (agreeably) indicated in the teaching about nada-
_yoga. Ithasbeensaid in Guhyayogini Tantra: “As the horse neighs,
as the tame ox bellows, as the lion roars, as the camel produces a
guttural sound, even so the powerful yoginis (balddhikdh) by mutt-
ering a mantra (of indistinct sound) draw down the very life of
pasus (empirical beings). This is the application of mahdmantra
which is used in drawing towards oneself even that which cannot
‘be overpowered”. This is only an expedient.

In fact, “It is the inner sound that is mantra’’. Mahdmantras
which have distinct and meaningful phonemes can be easily used
both by you and us.

Therefore, the indistinct sound also is definitely of the form
of phoneme, just as a jar placed even at a distance is jar all the
same. This is settled. That a phoneme, though produced in
different places, through the difference of prdna, like that of a
bird or kettle-drum etc., is the same phoneme--this is also settled.
Therefore what the sage Pataiijali says, viz. “There can be a
knowledge of the sound of all beings to the yogi,” is fully realized
by me now. Otherwise how can that which is a commingling
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of word, object and idea (Sabddrthapratyayanadm) by mutual im-
position (itaretarddhydso), and that acquisition of Supreme Genius
which can distinguish them in their minutest detail by means of a
combined operation (samyama) of dhdrand (concentration), dhydna
(meditation ) and samddhi (entranced attention) on each of them
separately and in the knowledge of the cooing of birds etc. without
their distinct phoneme (asphufa varmma)? When those indistinct
phonemes also (i.e. the asphuta or indistinct phonemes like those
of birds etc.) acquire the status of words which have perfectly
clear meaning (lit., whose meanings are really identical with
those words) like distinct phonemes (varmandmiva), then according
to the principle mentioned, the cooing of birds and even the
sounds of kettle drum etc. become full of meaning. Then as the
cooing of birds has some meaning, even so the sound of drum may
be indicative of either conquest or defeat (in battle). It is from
that point of view only that the different Sitras of Siksa (the sci-
ence of proper articulation and pronunciation of words) etc.,
according to some ‘ha’ and visarga are to be pronounced ‘from
the chest’, according to others, they are to be pronounced ‘from
the root of the teeth’, can have some sense, not at all other-
wise. Thisis the reason why on the basis of slight difference,
grammarians being in doubt about the different forms of pho-
nemes have increased the list of phonemes to sixty-four by con-
sidering the following as different phonemes:

1. Jihvamiliya and upadhkmaniya from visarjaniya.10

2. The five yama aksaras: rium, fium, num, num, mum as different
from the five nasal phonemes ra, fia, na, na, ma though they
are only varied forms of the latter.l!

3. By taking the varied form of da, dha, ya, ra, la, va, ksa by
means of a short form of articulation as different from those
letters.

In this division of phonemes, there is the same difference between
r and r as between vowel and consonant. It has been said in
Trikaratnakula also: “The Matrka whose variety has been deter-
mined by multiplying eight by eight (8 x8=64) alone should
be considered as kulacakra (i.e. Sakti cakra).}® That kulacakra per-
vades the entire universe. The difference of these 64 phonemes
has been determined in detail in the work ‘Matrkajfianabheda’.
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Here (i.e. in Trika), there is no fondness for that procedure for
integral wholeness or perfection is the essence of this system. So,
there is such method of the entrance into the supreme conscious-
ness everywhere. Whether in jidnasakti (sankalpyamanah) or in
kriyasakti (kriyamdnah), every object rests on the superb splendour
of the mantra of supreme verbum, viz. the pure, creative I-con-
sciousness (vimarfalma) which is one’s essential nature (svaripa-
bhiita) and which is non-mdyiya (non-empirical) and unconven-
tional (asdriketika). It is that state which is lauded by all the
schools of philosophy as indeterminate (nirvikalpa). That splen-
dour of the supreme mantra (paramantramahah) is present in earth
category etc. both in unmixed or mixed state in the form of vowels
(bija) and consonants (pinda) in phonemes like ‘ka’ etc. Other-
wise there would have been no difference between the deter-
minate different pairs of knowledge, such as Meru-mountain
and Jujube fruit, water and fire, jar (an external experience) and
pleasure (an inner experience) and their indeterminate know-
ledge. Even determinate knowledge (vikalpa) which arises only
from the heedlessness (of the indeterminate state) would have
followed the same path (i.e. in that also there would not have been
mutual distinction). On the contrary, it could not have been
able to make the distinction-less indeterminate state as the basis
of all distinctions. The fact is that the mantra (of I-consciousness
or paravak) which transcends all conventionality is taught as the
object of worship by the all-knowing teachers even when they
know that that mantra is the source of all the mutually distinctive
conventions. It is, indeed, in that non-conventional splendour of
the supreme verbum (vdnmahast) i.e. into aham (I) that all em-
pirical (mdyiya) conventional symbols so terminate that they i.e.,
the mayiya (empirical) symbols attain identity with that trans-
cendental, non-conventional mantra, viz., aham. The only signi-
fication of those empirical (mdyiya) conventional symbols con-
sists in the attainment of the experience of the essential nature of
the non-conventional, there is no othersignification of these sym-
bols. By constant repetition when one enters the sphere of the
non-conventional, one recollects clearly that the consciousness
of the word ‘g0’ (cow) attained in a remote past (or in a previous
life) and later, on the occasion of conventional use, the conscious-
ness attainable ofa visible cow—both merge ultimately in a higher
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sphere of another kind of consciousness transcending conventiona-
lity and beyond the pale of maya. Even in a child, there is at
first, the predominance of only cit (pure, unconditioned consci-
ousness). Therefore, even in the present life after a previous one,
there exists in him a consciousness which transcends conventiona-
lity. Otherwise there would be no support for his conventionality
to stay. Soitison the basis of the non-conventional that there can
be the possibility of the comprehension of the conventional, not
otherwise. This is what was ascertained by venerable Utpala-
deva in his commentary on lévara-pratyabhijiia.!3

The means for entrance into the non-conventional state is
described in the following words by revered Kanthapada:
“Where one sees something else, hears something else, does
something else, talks something else, thinks something else, eats
something else--in all such conditions, there is the stance of the
non-conventional reality (i.e. it is the non-conventional that
controls all these functions). The attention is cast clsewhere,
the eye is directed elsewhere. That is how prana always proceeds
effortlessly.” (Sv. T. VII, 58).

So, the conventional sign i.e., the determinate knowledge
(savikalpaka jiiana) pursuing its source terminates in the anuttara
or the transcendental state. That transcendental state whose very
nature is an eagerness always to exhibit that kind of multitudinous
variety, always goes on expanding from the point of view of mani-
festation (visarga).

It is that impulsion to manifest that brings about expansion
upto ‘ha’ aspect. Of that, viz., of that impulsion to manifest
(visargasya) there is the aspect of fakti-kundalini designated as half
of ‘ha’ (in Trika) which assuming the shape of a dot (bindu) that
is a means of identity with the essential nature of Siva, passes
back again into the anuttara (transcendental) state, and thus rests
in the essential nature.

The consciousness symbolized by one phoneme, viz. ‘a’ i.e., the
anuttara or transcendental consciousness indeed by its very nature
transcends all concept of space, time and causality and which,
according to the previously stated principle, is wholly perfect,
resorts instantly to the stage of para visarga, i.e., the supreme
stage of manifestation.

It is only after connexion with the stage of para-visarga i.e.
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the supreme creative elan, that there is the stance of dnanda,
icchd, iSand, unmesa, its expansion, i.e. inatd or 4, its diversity i.e.,
1, 7, 4, I and the product of kriyasakti viz. e, ai, o, au.

Thatsupreme, energy of manifestation (para or dmbhava visarga)
becomes supreme-cum-non-supreme energy (pardpara) which
expands because of its excessive plentitude and because of its
being inseparably connected with that supreme energy (svasatta-
nantarikatayd) and instantly becomes the aspect of ‘ha’ i.e., apara
visarga or external manifestation. It is the acquisition of the state
of ‘ha’, i.e. external manifestation that actually brings about the
existence of a network of innumerable categories symbolized by
‘ka’ etc. It is again this very ‘ha kal@’ or external manifestation
which entering the bindu i.e., am of ‘aham’ terminates into the
anultara state.

Thus it is that supreme venerable Goddess, the supreme ver-
bum who is only one, non-dual, wholly integral and perfect and
who is present as samvedanasattd, i.e. as vimarSamayi-kriyasakti or
conscious Creative Energy. There is no question of succession (of
space, time and form) in this act of manifestation. In the aspect of
manifestation, this is known as ‘aham’ (a-ha-m) or Siva-Sakti-nara;
inversely in the aspect of withdrawal this is known as ‘ma-ha-a’
or nara-Sakti-Siva. Though appearing as two, this is really one
consciousness.

Thus, everywhere, even in the consciousness of jar (external),
or pleasure (internal) etc., it is the I-consciousness whose whole
treasure consists in calm repose within itself. As has been said by
Utpaladeva: “The resting of all objective andsubjective ex-
perience within oneself is what is meant by I-feeling” (Ajada-
pramatr-siddhi, verse 22). In reality, that I-consciousness is all-
inclusive according to the principle already enunciated (viz.,
sarvam sarvdtmakam--everything is in everything). That I-con-
sciousness is Bhairava Himself pervaded by the Supreme Energy.
As has been said by myself in the following hymn of praise:

“I make an obeisance, through my own joy, to that highest
reality which is wondrous delight (paramartha-camatkrti) which
blossoms forth everywhere in the multitude of objects without
cessation (bhdva-patale parijiidbhamana viccheda-Sinya), which is
the I in the perfect mode of existence (pfimavrtti aham iti), which
is full of lustre (devim), whose nature it is to shed light all round
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(prathanasvabhdvam) and who abides in one’s own self (svdtmasthi-
tim)”’. One should understand that this is the doctrine that has
been taught in the Advayasampattivartika composed by Vamana.
So it is settled that the phoneme ‘@’ only is endowed with fullest
richness i.e., is perfect in every way. In words like ‘harsa’, ‘ghata’,
‘nila’, the letters ‘ha’ etc. have to be combined together with
the preceding and the following letters (in order to make a com-
plete word). Otherwise (i.e., if the letters are not combined in
a synthetic whole), if only the last letter is added to the group of
letters such as ‘ha’, etc., it would not form a complete whole, the
word would be concealed within and would be unable to give
rise to a concept.}

Thus in all kinds of knowledge, all the divinities of letters

(devatahi.e., vama-devatdh) arising together simultaneously, would

bring about concepts of strange kinds. It is with this idea in view
that in the chapter on kdla (time) in Svacchanda Tantra it has
been described that in the duration of one breath, even in the
sixteenth part or one fufi or space covered by 2} fingers of one
breath (of a yogi), there are, along with an explanation of the
passage of sixty or its double number of years, the rise and dis-
solution of eight Matrkas, eleven Rudras, ten guardians of quar-
ters (lokapalas), twenty-seven constellations, eight Nagas and
other divinities. Thus, timelessness is the highest truth of reality.
If the highest Reality is what is to be decidedly the empirical
(mdyiya) measure of truth, it would only lead to atheism (in as
much as it is beyond the empirical understanding). But in the
supreme or transcendental consciousness, it appears immediately
in that state (of timelessness). Therefore, what has been said,
by way of teaching viz., ‘he sees something else, thinks something
else’, etc., refers to one anutlara consciousness (ekasydmeva jiiana-
kalanaydm) that anuttara or transcendental consciousness being
the substratum (simultaneously) of the three divinities, viz. par@
(para vak), parapara (pasyanti and madhyama), and apara (vaikhari)
is certainly invariable truth. Really speaking, the highest truth
of all kinds of knowledge is I-consciousness.

So this is established, viz., the supreme divine impulse to mani-
festation (visarga in its aspect of prasdra or expansion) in its pleni-
tude of beatitude (dnanda-Saktibharitak) goes on ejecting the entire
cosmos which is lying within it first as para visarga and then in its
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progressive congealment, it becomes external manifestation (‘Aa’
i.e., apara visarga) (hakardatmatam pratipadya) and the visarga simul-
taneously goes on reabsorbing its manifestation in its aspect of
samhdra or withdrawal and after diverse combinations finally it
becomes ‘ksa’.'® This very emanation (sa eva esa visargo) whose
nature it is to give rise to a multitude of innumerable objects
which spring up from the middle susumnd stage (madhyamasau-
sumna padocchalat-tattadanantabhdvapataldtma), now making a com-
bination of two consonants!® (ditydtmakasaktayoni-samghatta), viz.
of the appropriate consonants (ka and sa) which in active state
resorts to a state in which there is no actual impact (andhata-
ndda-da$aSrayanena) (and thus) putting an end to all combination
(vislisyan) enters the transcendental stage which is constant
(dhruvadhamni anuttarapade). This has been said even before.!8

NoTEes

1. From ‘a’ to ‘am’, there are 15 kalds (energies of letter) and
‘al’ is the sixteenth kald. This is the essential nature of the Lord.
This sixteenth kald of ah is known as visarga-kala. From ‘ka’ to
‘ksa’ which represents external manifestation, there is always
prasdra-sankoca (expansion-contraction), but the visarga-kald re-
mains changelessin its nature. In prandyama also, fifteen tufis go on
increasing or decreasing but the 16th fufi remains unchanged.
In the moon also, 15 digits go on increasing or decreasing, but
the 16th digit, the background of all and hidden from view,
remains unchanged.

The visarga Sakti or the emanative Energy of Siva is called
amyta kald, because in spite of all the changes brought about by the
energy of Siva, Siva or His energy does not undergo any change
whatsoever.

(a) Pard visarga $akti: There are three phases of visargasakti-
pard, parapara and apard. Para is also known as Sdmbhava or Saiva
visarga. It is transcendental emanation, an interior emanation
within the divine consciousness. It is the source and primary
principle of dnanda or the highest divine beatitude. Itis represen-
ted by the phoneme ‘@. That is why it has been said to be para-
mananda-bhami.

(b) Pardpara visarga-sakti or pardpard visarga:

This is known also as fakti visarga. This is intermediate bet-
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ween the para or supreme visarga and the apard or non-supreme
visarga. Itis, at the same time, in unity with the non-dual supreme
consciousness, and contains in a subtle way the potentiality ofthe
empirical diversity. It is represented by the phoneme ‘ah'. It
is known as idkta visarga.

(c) Apard visarga-iakti or apara visarga :

This brings about the diversity of empirical manifestation, the
manifestation of limited beings. This is why it is also known as
dnava visarga. It is represented by the phoneme ‘ha'.

2. Saktiissaid to be mouth (vaktra) ofSiva because itisthrough
Sakti that one can get entry in Siva. The guru is also like Siva.
Visarga-iakti is also like guru-mukha. Therefore in this context
visarga-iakti is also called ‘guru vaktra.'

3. It is difficult to bring out the double entendre used in this
passage. Siva represents the male-principle and Sakti the female
principle. Siva-bija is the white semen of the male, and kusuma
the red menstruation of the female. In the present context the
bija is the svara or vowel andyoni, the female organ, is the conso-
nant. Just as the combination of the male semen and the female
sperm gives rise to fetus, so the bija of Siva andyoni of Sakti brings
about the full consonant.

4. Kusuma and pufpa (lit. flower) are symbols of procreative
energy.

5. The union of éiva.-trikona which is bija and Sakti-trikona
which isyoni is known as Safkona mudrd. This is illustrated in the
following diagram:

PriZa (kpoalVo)

Pvamwlrdﬂl
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The three angles expressive of pramdtd, pramdna and prameya in
Siva are indistinct, while the three angles expressive of the same
in Sakti are distinct.

6. This refers to pard vak or supreme Verbum which is only the
product of ‘akam vimarsa® or the creative I-consciousness of Siva.

7. A.G.’s reply means that the diversity of experience is not
due to the effort of any individual but to the autonomous will
of the Lord who has brought about manifestation in this fashion.

8. Sthdna in this context is a technical word of music which
in Western music is known as register. There are three sthdnas
in music, viz. mandra (low and deep sound ), madhya (middle) and
tdra (high), known as bass (low), middle and upper register. A.G.
means to say that a note struck in a particular register in diff-
erent instruments, though differing in the position of produc-
tion in the different instruments, is always the same.

9. The mantras pertaining to ardhacandra, nirodhi, ndda, nddanta,
Sakti, vydpini, samand, and unmand are avyakta (indistinct).

10. Jihvamaliya: uttered from the root of the tongue, especially
the visarga before ‘K’ and kh, written as = %, &, upadhmaniya:
the visarga as pronounced before ‘p’ and ‘ph’, written as < <, .

11. The five yamas are sum, iium, num, num, mumn.

12. This is how sixty-four phonemes are arrived at:

a, i, u, r--pronounced short, long and prolated—(4 x3)

=12
l-short and prolated 2
¢, ai, o, au--long and prolated 8
Sparfa vamas from ka to ma 25
Antahstha vamas i.e. ya, ra, la, va 4
@sma varpas or spirants Sa, sa, sa, ha 4
Anusvdra and visarga 2
Jihvamaliya and upadhmaniya 2
Yamas 5

64

13. The Iévara-pratyabhijiia-tika of Utpaladeva is now lost.
It is said to have contained six or eight thousand verses.

14. Each word is a ‘gestalt’, an organized whole, in which the
letters are synthetically combined in a unitary configuration.
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15. The phoneme ‘ksa’ being a combination of k, s and ‘a’,
denotes the union of Siva and Sakti. It is known as kiifa-bija.
Kifa is a technical name for a letter which results from the com-
bination of two halanta letters. The two halanta letters are k and
$. The combination of ‘a’ makes it ksa.

The phoneme ‘@’ itself descending at the level of ‘ha’ becomes
‘ka’. The phonemes ‘a’, ‘ka’, ‘ha’ and the visargabelong to the
same organ of articulation (akuhavisarjaniyandm kanthah). ‘Sa’
is only another form of visarga. Kja is the external symbol of Siva
and Sakti.

16. Datydtmaka-$akta yoni is a technical term for consonant.

Texrt
From amicakaradyah on p. 69, 1. 3 upto svato rasét on p. 74, 1. 27.

TRANSLATION

In accordance with the principle that there are sixteen fufist
in one movement of prdna, the ‘a’ etc., viz. the 16 vowels while
inhering within as phonemes divide the tufis into half and half
and including the cessation in the first half and the rise of prdna
into the second half, represent the fortnight of time (15 tithis) in
the external world.* These tithis are also said to be kalds or digits
of the moon. When the sixteenth digit, which has the fakti or
power to expand (visargakald or amd kald) remains apart i.e., does
not expand, it is designated the seventeenth digit in Sri Vadya
and other scriptures in the following words:3

“That 16th or visargdtmikd kald by itself becomes half of ‘ha’
i.e. visarga (:) and further half of visarga, i.e. bindu (.) Then it is
known as the seventeenth goddess or kald.”” Because of visarga
being half of ‘ha’ and further half of this being bindu, which is
viflesa, i.e. apart, not taking part in expansion is known as the
17th kala.*

If it is objected, ‘““How can there be division of one phoneme
‘a’ (into 16th and 17th kalds), for ‘a’ which is anuttara is partless?”
We reply, “In our system, every thing is partless, being non-
different from the light of consciousness.” Just as, through the
unimpeded autonomy of Siva, even when parts appear, partless-
ness of Reality is invariable, even so is the case with ‘a’. Where
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is the inconsistency? Thus the propriety of the development of
phonemes is maintained, because of the appearance of partless-
ness in parts. Otherwise (on the occasion of utterance), how
can the air whose nature it is to produce impact successively
through the dental, labial, guttural, palatal phonemes strike
the palate after having struck the throat? If it were to spread
simultaneously in all the organs of articulation, then there would
ensue simultaneity in the utterance of all the sounds. Conse-
quently, the sound that is produced by impact of the air in the
throat would become similar to the sound that is produced by
impact in the palate. That which is experienced after breath and
resonance is called ‘anupradinam’.® In letters having two or three
mdtrds, i.e. in dirgha or pluta letters the inclusion of one or two
madtrds isimplied. Similarly, in one mdtrd also, the inclusion of half
a mdlrd is to be understood. As has been said by Bhattanarayana:
“I bow to Siva (sthanu) who is citprakasa above the three genetic
constituents of prakrti, who is subtler than even half the mdtra
indicated on the top of ‘om’ and greater than even a cosmic egg”’.
(St. C. verse 7)

Here the fifty phonemes or even the universe is one without
succession. At some places in the Mata Sastra, etc., there is assu-
med to be 18th kala or phase in the state resting on anuttara or
the transcendental by means of the viflesa or separation of visarga,
i.e. by means of the second dot, viz. the half of visarga (:). So the
phenomena of fifty phonemes or in other words the entire uni-
verse is ‘one’ without succession.

So these kalds, i.e., the phonemes ‘a’ etc. of anuttara are called
svara on account of their revealing the delightful mental state.
The etymological explanation of svara is as follows. The root
‘sur’ means (i) those which utter a sound (fabdayanti)i.e. indi-
cate a delightful mental mode (sicayanti cittam) and (ii) which
(in the state of withdrawal) yield their essential nature to Siva,
the highest subject (svam ca svaripam dtmdnam ranti),”’ i.e. which
dissolve completely in anuttara.® Thus the word ‘svarak’ means
‘“‘those which transmitting their essential nature to the highest
experient (i.e. anuttara) offer themselves i.e. get dissolved in
anuttara (as vowels) (in the aspect of samhara or withdrawal) and
offer their form as consonants like ‘ka’ etc. i.e., display (existents)
externally (in the aspect of prasara or expansion). These svaras as
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mere sound (ndddtmakdh) are indicative of mental mode like
pathos (karupa), the amatory sentiment (srrgdra), contentment
($anta) by means of lamentation, pleasing words, laudatory ex-
pressions respectively either merely by themselves or by pene-
trating consonants. They display mental modes even of animals,
a day-old creatures by appearing suddenly, without the slightest
trace of any hindrance of conventional sign etc., and by acqui-
ring the form of exclamatory enunciation (svarakdkvidirapatam
asnuvdnah), since they are so close to direct feeling. Thus uddtta
etc., have been taught as having the characteristic of expressi-
veness. They are indicative of mental mode by means of musical
notes, such as sadja etc. Thus everywhere in all kinds of know-
ledge, these phonemes from ‘a’ to ‘ksa’, ingenious in bringing
about varied acts, coming together in their several, distinctive
forms (samdpatantyo’ham ahamikayd), (fundamentally) appearing
without succession (akramam eva bhdsamanak) displaying the transi-
tion of forms one after the other by their effectuating powers
(kalanamayatayaiva mirtikramasamkramanam eva difyamdnam) bring
about spatial distinctions.

Otherwise (i.e. in the absence of spatial distinction of forms),
there would have been no difference between the Meru moun-
tain and an atom.

Thus these phonematic divinities enclose within themselves
the varied activity of forms (kriydvaicitryatmakam) expressive of
spatial distinctions and (also) time expressive of succession, bring
into prominence (ulldsayantyah) within (antar i.e. in prdnacdra)
and externally (in manifestation) devour i.e. absorb within the
essential nature (the entire universe of objects). (From prolldsa-
samaye upto bhagavati systih, several ideas are telescoped into one
another. Therefore, it is better to translate the sentence into
parts.)

In the process of interiorization:

It enters the anuttara stage when udyoga, avabhdsa, carvana and
vildpana are seized by pramiti kala (state of awareness) and by
residing in the awareness state and developing and gradually
being impregnated with 16 forms® of manifestation reach the
perfect state. ‘Tadamytdnanda’ refers to 1, f, |, 1: They are known
as amyta varna inasmuch as they are not productive of any external
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manifestation. So ‘tadamrtdnanda viSrdntiripam’ means the im-
mortal, essential, restful nature indicated by 1, 7, /, /.

Having the state of this restful nature, and being of the es-
sence of camatkdra, i.e. the Divine I-consciousness, projecting the
external manifestation of the four kalds (aspects) of udyoga etc.
(with reference to the limited empirical subjects, means of knows
ledge, and objects), enjoying the swing of p@irma and krfa, i.e. intro-
vertive and extrovertive emanation, expert in grdsa or devouring
i.e. in samhdra or withdrawal of external manifestation and va-
mana (emitting) i.e. prasdra or projection of external manifes-
tation and weaving the network of soma (the moon), symbolic of
pramadna or means of knowledge of 16 kalds and sfirya (the sun),
symbolic of prameya or the universe of objects of 12 kalds, upholding
in the beginning ‘@’, in the middle the group of consonants from
‘ka’ to ksa i.e. the ‘ha’ kala and the dot (i.e. anusvdra) at the end,
i.e. in the form of ‘aham’, the divine Matrka (from ‘a’ to ‘ksa’) is
the creative goddess.?

So it has been said by Somananda in his commentary:

“Ahand am are the modified and unmodified forms of Matrka.’’10

He maintains that the vowel ‘a’ denotes ‘anuttara’ (the Abso-
lute), and the 15 vowels from 4 to ‘ah’ denote 15 tithis or lunar
days. Alternatively he has given another interpretation of the
verse “athddydh.. .tadantak’, viz. ‘am’ issymbolic of binduseparately,
the remaining fifteen vowels from ‘@’ to ‘af’ are denotative of
fifteen lunar days (fithis), but the final ‘a}’ should be taken as
denotative of visarga. At the same time, he has taught that the
visargais ‘spanda’, i.e. theessential nature of Consciousness. ‘Spanda’
is defined as slight movement. If there is a going forth from one-
self to another object (i.e. other than the self) it won’t be “slight
movement’, it would connote full movement. Otherwise (i.c.,
if there is no ‘going forth’ or movement from oneself), the very
idea of ‘movement’ would become meaningless. Therefore, it is
only because of a slight pulsation within the essential nature (of
the Self) consisting of succession-less wondrous delight (not be-
cause of moving from oneself to another object) that it has been
indicated in the Agamas by words, such as ‘ucchalattd’ (jerking
up), ‘drmi’ (billow), ‘matsyodari’ (throbbing in the stomach ofa
fish). This is what is said to be ‘spanda’ (because of slight pul-
sation within the essential nature of the Divine). This ‘spanda’
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is of the nature of the union of Siva-Sakti. It is of two kinds--
samdnya (general) and vifesa (particular).l® This has been ex-
plained already.

The fifteen ‘@’ etc. are all the vowels ending in a dot, i.e. anu-
svdra (or am, the nasal ‘a’). They are the fifteen tithis or lunar
days. At their end, through the connexion of kriydfakti (kala-
_yogena) occur what are known as soma (moon) and sirya (sun)
which constitute the terminal point of akula or anuttara (verse 5)
i.e. the last vowel is ah of which the upper dot is symbolized by
the moon and the lower is symbolized by the sun.

The earth and other categories of existence right upto quin-
tuple brahma (brahmapaficaka) i.e., $a, sa, sa, ha, and ksa (the symbol
of Sakti) repose in the vowels. How? The answer is ‘kramat’
(verse 6).

The etymological meaning of kramdt is the following: “Krama+
at which is derived from the root ‘ad’ ‘to devour’ means devouring
of succession (kramasya adanam-bhaksanam) i.e., swallowing up of
time (kala-grasah)”. Kramat is used here in an adverbial sense
i.e. ‘by swallowing up time’.

‘Suvrate’ in verse 6 means the following: su = fobhana or magni-
ficent. Vrata=holy practice. Suvratd, therefore, means one who
has two holy practices, viz. (1) bhogai.e., enjoyment which consists
in emptying her energy in manifestation (riktatve), and (2) bhoga-
niurtti i.e., abstention from manifestation or withdrawal of mani-
festation in herself, thus making up the loss and becoming full
(pamatve). ‘Suvrate’ which is the vocative case of suvratdshould be
explained as above.

Amiild in verse 8 means ‘who is rooted in ‘a’, and one who has
no beginning or origin’ (avidyamanamiila), for she has no begin-
ning (i.e. she is timeless, eternal).’® (Now A.G. explains amala
tatkrama.)

She is kauliki Sakti whose course (krama) is thisi.e., whose course
consists of identity (praflesana), distinction (atadriipo), identity
cum-distinction (anyathariipo). In spite of all these activities, she
remains amfild--one whose origin has no beginning, one whose
origin is unknown.

(Now A.G. explains amald--adtat+4kramah)

‘Atat’ means extension or expansion of the one who is rooted in
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‘a’ (amilasya yaddtananamatat). She is the one whose course or
method is this extension (tadeva ca kramo yasydh).}®

She is unknown (ajiieyd) for she is the knower of all (and,
therefore, cannot be reduced to the status of the known), (from
another point of view), she is the only one to be known, i.e.
worth knowing (esatva ca jiieyd), for anything other than she does
not exist (anyasya abhdvat).

(Now A.G. gives the meaning of ‘aksantd’ in the following
words:) ‘Aksantd’ means ‘a’ i.e., avidyamanam ksantam i.e., tisnim
dsanam yasyah i.e. one who has no quiet seat or one who does not
stay quiet; in other words ‘in whom there is no cessation of acti-
vity by way of manifestation etc.” (aviratam srstyadi-rispatvena).

(Now A.G., interprets the word dksantd in the following way:).

‘dksdntd: ‘Gksa’ means pertaining to ‘aksa’ or the senses. So
‘dksanta’ would mean ‘one who does not end with the sensuous
perception from before’ (aindriyakdanamante samipe pragaparyavasand
»a). This dksantd is the adjective of srsfi. Figuratively, this means
that this is manifestation in which there is an unparalleled taking
away or seizure (apfirvam Gharanam), that is to say, in which there
is the withdrawal of manifestation by way of entrance within the
Self (svatmanupravesatma-svarapam samhdra-ripam yasyam).

This creative goddess, viz., Matrkd is the source of all vidya
or knowledge assuming the form of vedana or inward feeling, indi-
cative of the throb of Sakti, and as a product of germinal energy
in the form of Siva-bija or vowels and prasara or consonants, of the
attribute of protection or reflection of the mantras in the form of
vdcya i.e. the devatds or inherent goddesses and their vdcakas or
wordings. This creative goddess is the same everywhere i.e.
by nature she is neither less nor more (anywhere). She is said to
be the bestower of success in all the Tantras, in all the spiritual
disciplines, in all activities and at all times. ‘dkhyatd’ (is said to
be) has to be interpreted in another form also, i.e. d+akhyata i.e.
in the external state, she is evident (prakafa) in her state of
akhyati i.e. in the state of self-forgetfulness, for in the stage of
vaikhari or empirical utterance, the difference in the phonemes
is due to maya. Thus, those very phonemes existing in the mind
as pure mantra'® at first (i.e. under the influence of maya),
having reached the state of intellectual creation (bhdvasrstt) of
the form of pratyayas i.e., thought-constructs like the fivefold
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viparyaya,1® asakti'® etc., cast a pall over the essential nature (of
the soul).

“There are five varieties of viparyaya i.e., wrong knowledge.
Asaktior inefficacy due to the impairment of the senses has twenty-
eight varieties. There are nine kinds of fusfi'? or contentment.
Siddhi*® or fulfilment is of eight kinds.”” These creations of the
intellect (pratyayik) (Sp. K. Verse 47) are primarily bonds
(pasah) which pertain to the class of bound souls. As has been
said in Spanda Karika:

“The powers are ever in readiness to conceal his real nature,
for without the association of words, ideas cannot arise.” Simi-
larly, “The rise, in the bound soul, of all sorts of ideas marks the
disappearance of the bliss of supreme immortality. On account
of this, he loses his independence. The appearance of the ideas
has its sphere in sense-objects”. (Sp. K. III, 14) etc. Therefore
by setting aside the sphere which is the creation of the intellect,
non-mdyiya sphere of phonemes has been designated which is dis-
tinctly audible, which is appreciable by means of the ear, which
is the embodiment of the primal, highest purity of Siva, and which
bestows the reward of various spiritual practices. In Pirvasastra
or Malinivijayottara Sastra also, it has been said: “The Lord, of
Hisown accord thus illuminated Aghora with this method teeming
with the sense of all the Sastras.” “Thus being awakened with
the Lord’s teaching, exciting the vimarfa yoni with the Lord’s
powers, created innumerable mantras (i.e. inner phonemes) with
suitable sounds for being employed by creatures of various cate-
gories” (M.V.T.III, 27).

““These mantras (inner phonemes) only being embraced by
Aghora etc., the various mantra experients bestow on the main
users of them the fruits of all desires, not otherwise”. (M. V. III,
28).

Thus described, the mantras, though manifest from the point of
view of phonematic creativity are unmanifest to those who are
blinded by maya.

(Now A.G. takes the word khydtah as noun and explains it in
the following manner: ).

‘Sarvadaiva khyatak’--*‘They are always shining or manifest in
the form of pure knowledge” orit may mean: ‘“whose expansion
is unimpeded according to the power of the nature of each”.
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The following is the sense of the whole teaching in a concise
form:

“The Supreme Power, who is Bhairavi, whose characteristic is
wondrous delight issuing from her unique autonomy, shines ex-
ternally by herself. He (i.e. Siva) who is in union with Her
nature, who is unimpeded in His activity and is always present,
always shinesas consciousness, whose essence is self-consciousness.
He shines in the form of Sadasiva, earth, animals, blue, yellow,
and pleasure that are an expression of His own nature (i.e. He
shines without any external aid). Knowing every thing in its
own form!® (svasvasamvedanam) is called means of proof. This
appears as common to all experients whether a child or an animal.

The following are the pramdnas or means of knowledge: (1)
sensuous knowledge or perception by means of the senses; (2)
three kinds of inference (trirapam ca lingam),?® (3) the word of a
great, credible person®' (paravacahkramah), proof by analogy?®?
(svaripya), inference from circumstance (anyathdyoga)??, cessation
of a further desire to know (pratityanudaya),?* proof on the basis of
non-existence (yama)?*— all these are described simply as means
to that self-consciousness whose light is never interrupted, which
shines equally even in lower creatures like birds etc., which do
not know perceptual or inferential proof even by name.

So the light of consciousness (bhdsd) is by nature reflective of
Self (svariapamarSandtmika). That which is Self-consciousness is
itself the supreme Verbum (paravdg-vapuh). Itisits very nature to
appear in diverse forms of existence. Therefore, it shines as the
cosmos of variegated existence. It never undergoes the state of
dependence on others. As it is not dependent on anything (out-
side itself), how can any impediment possibly exist in it? There-
fore, self-consciousness which is void of convention transcends all
space, time, kald, mdyd, limitation of place or activity. It is per-
fect in itself, it is the all and yet different from all forms and
figures. It is the natural, supreme consciousness characterized
by excellent refinement, of the pure form of fuddhavidya®®, it is
the aham or I in both ways, i.e. both as Siva and Sakti, both as
consciousness and its expression as Energy.. That ‘akam’ (I) itself
as Malrkd, is the very essential nature of earth etc. In the highest
sense, its fluid form is said to be the vowel (4ija) and the solid
form the consonant (yoni), the very nature of Siva and Sakti.
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By the union of Siva and Sakti (i.e. vowel and consonant), by
their mutual union crops up the delight of the visible universe.
The virile energy (of anuttara or I-consciousness) which is the
highest reality (pdramarthika-sadvapuh) and which is present in the
universe inherent within up to its extreme limit is designated as
visarga both in its aspect of ‘viflesa’ i.e. external expansion or
prasdra and its aspect of ‘yojand’ i.e. inward withdrawal or sam-
hara. This visarga is the invariable domain (of the aspirants),
this the easy means of attaining to anuttara. In Sri-Pirva (i.e.
Malini-vijayottara), a phonematic creation from na to pha has
been described which is different from this non-mdyiya multitude
of phonemes i.e. the Matrkd group from ‘a’ to ‘ksa’. That is
known as Malini which is bhinna, i.e. mingled with vowels and
consonants and is formed with reference to mdya.

Khecari-vaisamya or the State of PaSu

The Malini being divided into fifty phonemes at the stage of
mdyd gives rise to vikalpas or thought-constructs. In this form,
it is by nature such that it casts a pall over the essential nature
of the Self and leads to bondage of the empirical selves. Involved
in this phonematic creation, the various khecari Saktis lead to vai-
samya or dis-similatity of the essential nature, and carry out the
recurrence of the variegated cycle of temporal existence full of
the karmika, mdyiya, and dnava limitations.

Khecari-sdmya or the State of Pati

Khecari, by nature, has the sameness or identity with pure
Bhairava. This has already been said. In khecari samya, it is the
highest state i.e. the state of Siva?® or pati both in life and libera-
tion. The highest aspect of non-differentiation in the phonematic
creation of difference is the virility of the mantra by the preserva-
tion of which the mantra is preserved. This sdmya is ‘aham’ (I)
itself or which is the visarga status of anuttara. When the awakened
one realizes it as his supreme nature, he is forthwith liberated in
life itself. The yogis who desire supernormal power etc., by means
of this I-consciousness meditate on akam in a limited way in the
navel or the heart-centre. I have briefly concluded it according
to (the teaching of) my guru and the Agamas. As to what hap-
pens by resorting to this I-consciousness, ask your personal ex-
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perience. I have only shown a little bit of the path. One should
not rest contented with this much.

Who can say with certainty ‘this much is all’ regarding the
divine consciousness? The divine grace has been vouchsafed to
me only to this extent. By that (grace), I have been privileged to
disclose this much (as means) (viz., khecari samya or identity with
the divine consciousness). Subtler tarka then this (i.e. sat-tarka)
may occur to other experients either today (in the present) or at
some other time (past or future) i.e., the tarka?? either may occur
in the present (bhavati), or occurred in the past (abhiit), or will
occur in the future (bhavitd). Among all the lights of the com-
ponent parts?® of yoga, this (i.e., tarka) has been determined in
Sri Piirva Sastra (i.e. Malini-vijaya) as the brilliant sun (gabha-
stimdn) by which one gets liberated and liberates others. This
(i.e., tarka) should be clearly understood in every way and
reflected on by the clear-sighted ones (vicaksanaih) desirous of
the supreme state (parepsubhif) by abandoning for a moment
jealousy common to mortal beings. The aspirant is established
in the essential nature of the Self immediately after sat-tarka
(@locana) and, therefore, the specks of cloud?®® that cover the sun
of consciousness are dissolved automatically by the savour of
delight that the aspirant experiences at this moment,

NoTes

1. Tuti is a division of breath. It covers an extension of 2%
fingers. Normally, there are 16 tufis in one round of breath (in-
cluding inspiration and expiration). One round of breath thus
covers an extension of 36 fingers.

2. Breath rising within and going out is known as prdnacdra,
and rising outside and entering within is known as apanacara. In
pranacdra, the point within from which prana arises is known as
antah-dvadasanta, and the point where it ceases externally is known
as bahyadvadasanta. On the other hand, in apanacara, the external
point where prdna arises is known as bahyadvada$anta and the point
where it ceases internally is known as antahdvadasanta. The space
between these two dvadasantas is 36 fingers or 16 tutis. These 16
tutis cover the 16 vowels from ‘@’ to ‘al’. The vowels from ‘@’ to
am represent the fifteen tithis or lunar days in the external world.
The pranacdra represents the 15 tithis of the dark fortnight, and
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apanacdra represents the bright fortnight. The vowel akis change-
less. It represents the 16th digit of the moon which is changeless
and is known as ama kala.

3. The visargdtmika kala is said to be divided into two by itself
of which the successive kald is known as the 17th.

4. When visarga kala is involved in manifestation or expansion,
it is known as visarga (:); when it ceascs from manifestation, it
is known as vindu or bindu (.). In Trika philosophy, ordinarily
both visarga and vindu are known as visarga, for in the aspect of
samhdra, visarga becomes vindu and in the aspect of srsti, vindu is
visarga. Visarga-vindu is in all conditions eternal and immutable.

5. ‘Anupradanam’: This is a technical word of Sanskrit Gram-
mar. Itis an effort outside the mouth in the production of sound
at the different vocal organs which is looked upon as external
effort or bahyaprayatna.

There are three main factors in the production of sound, viz.
(1) sthana, (2) karana or abhyantara prayatna, (3) anupradana or
bahyaprayatna. There are two main varieties of anupradana, known
as (i) ($vdsdnupradina (emission of breath) and (ii) ndddnupradina
(resonance), [vide, ‘A Dictionary of Sanskrit Grammar’ by K.U.
Abhyankar, p. 23 ].

6. So long as ‘a’ etc. are only an inner apprehension, they are
known as kald and when they assume an external sound, they
are known as vowels or svara.

7. The anuttara principle accepting the limited condition of
pramata (knower), pramana (knowledge) and prameya, (the known),
manifests the universe as something external. There are four
aspects of this manifestation, viz. udyoga, avabhdsa, carvana, and
vilapana.

(1) Udyoga is the initial preparation in the form of Will.

(2) Avabhasais the appearance of a mental experience, e.g.,
blue as something external.

(3) Carvana i.e. relishing the above experience for some
time as a form of the I-consciousness.

(4) Vilapana i.e. withdrawal or re-absorption of the ex-
panse in the essential nature of the Self.

Even in the work-a-day pragmatic experience, these aspects are
at play, for instance at first there is will to perceive a jar (udyoga),
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then there is the actual perception of the jar (avabhdsa), relishing
of the perceptive experience (carvana), and finally assimilating the
perceptive experience of the jar to the essential nature of the Self.

When the above (udyoga, avabhdsa, etc.) without bringing about
the limited experience of the knower, known, etc., reside in the
pure state of awareness, it is the perfect pard-Sakti of 17 kalds. Itis
a state of pure awareness in which inhere 16 forms of experience.

The four forms of pramata, pramana, prameya and mayd multiplied
by the four forms of udyoga, avabhdsa, carvana and vildpana make up
16 forms.

The perfect form of pramiti, therefore, is 1 kala of the pure
pramiti itself plus the above 16 kalds inherent in it, i.e. of 17
kalas. This perfect pramiti (awareness) is svatanirya or autonomy,
the third eye of Siva, symbolic of samhdra-mudra.

8. This is the form of 16 kalas of the goddess. This does not
include the perfect pramiti kald. This is called the somanetra or the
lunar eye of Siva. This is expressive of prasdra-mudra, the state of
external expansion.

9. Thus there are three states, viz.:

(1) Pramiti which is signified by Agni, which is known as
the bhala netra or the central eye of Siva. Itis a state of
pure awareness, perfect or piima, which including the
16 vowels from ‘a’ to ‘ah’ is of 17 kalds. This is only an
inner state without any external manifestation.

(2) The Right Eye (daksina netra of Siva). This is also
known as soma kald or pramdna-kald. This indicates the
external manifestation of the inner 16 vowels. The
pramatd, pramdna, prameya and mdyd multiplied by udyoga,
avabhdsa, carvana and vildpana (4 x 4) work out to
sixteen.

(3) The Left Eye (vamanetra) of Siva—also known as Siirya
kald or prameya kala is the external manifestation of 12
kalds without the play of7, 7, /, / i.e. when these phone-
mes are in a state of vifrdnti or rest in pramiti. Pramata,
pramana, and prameya multiplied by udyoga, avabhisa,
etc. (3 x4) workout to 12.

10. Somananda has designated ‘ak’ as vikrta or modified form
of Matrka, because it denotes external manifestation, and ‘am’ as
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avikrta, because it denotes introversion. ‘AR’ is centrifugal, there-
fore, vtkrta or modified; ‘am’ is centripetal and therefore, avikria
or unmodified. There is sankoca (contraction) and vistdra (diffu-
sion) simultaneously in the heart of Siva. Both are denoted by
the common word ‘visarga’. There is no such common word in
English.

11. Movement (calanam) in this context is not to be taken in
the sense of physical movement. Itisaninward pulsation or throb
in Consciousness denoting the ever-present activity of the delight
of Self-consciousness of the Divine. It is the dynamic activity of
Consciousness. It is motionless movement so to speak. Just as a
wave in the ocean rises up only in the ocean itself but does not
move out, even so ‘spanda’ is a throb in the divine consciousness
of Siva-Sakti.

Spanda is of two kinds, sdmanya (general) and vifesa (particular).
Samanya spanda is the foundational spanda of Siva-Sakti, on which
is based the working of the gunas of prakrti which are the vifesa
spanda, leading to particular experiences of psychic and physical
phenomena. The particular experiences are popularly known
as the spanda of Sakti.

12. ‘Amilad’ has also been used in two senses, viz. (1) ‘a millam
yasyah’ which means that ‘a’ is the origin of the entire phonematic
manifestation and (2) ‘avidyamanam miilam yasyah’ which means
that ‘being beginningless (arddi), it has no origin other than the
essential nature of anuttara’.

13. The sense of this is that the entire phonematic manifestation
is only atat or expansion of ‘a’.

14. So long as varnas or phonemes exist only in the mind, they
are known as mantra. Usually, it is only when they are uttered
by the vocal organs that they are known as vama.

15. ‘Sva-sva-samvedana’ is of two kinds—(i) $ivatmaka-
samvedana born out of pratibha-jiiana i.e., knowledge born of spon-
taneous divine influx which ensures a knowledge of Siva in
every object, (2) perceptive knowledge through the senses, as
that of a jar.

16. The five kinds of viparyaya are (1) Tamas or darkness, (2)
Moha (delusion), (3) Mahamoha (great delusion), (4) Tamisra
(gloom), (5) Andhatamisra (blinding gloom).

17. Asakti or inefficacy due to the impairment of the senses is
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of 28 kinds—11 due to defect in the senses and 17 due to imper-
fection in buddhi.

18. The nine kinds of tusti are (i) Prakrti, (ii) Upadana, (iii)
Kala, (iv) Bhdgya, (v) Arjana, (vi) Raksana, (vii) Ksaya, (viii)
Sanga, (ix) Himsa.

The eight kinds of siddhi are (1) Oha, (2) Sabda, (3) Adhya-
yana; prevention of three kinds of duhkha, viz. (4) Adhydtmika
duhkha, (5) Adhibhautika duhkha, (6) Adhidaivika duhkha (7) Suh-
rtprapti, (8) Dana. For details see Samkhya Karika, Verses 47-51.

19. ‘Aghora’ is Anantabhattarakanatha.

20. The three kinds of inference are (1) Parvavat, (2) Sesavat
and (3) Samanyato-drstam.

(1) Pirvavat literally means ‘as before’. It has been noticed
before that whenever there is cloud, there is rain. So, now when
cloud is noticed in the sky, the inference is that it will rain. Itis
an inference from cause to effect.

(2) Sesavat is an inference from the part to the whole. If a
little water of the ocean when tasted appears to be saltish, the
obvious conclusion is that the remaining water must also be
saltish.

(3) Samdnyato-drstam: As Caitra who is now seen in Prayaga
is later seen in Kasi leads one to infer that he moves about, even
so planets when seen in different positions lead one to infer that
they move about.

21. This is known as inference based on dptavacana i.e., on the
word of a reliable and credible person. It is also known as fabda-
pramana.

22. This is known as upamana pramana or inference by analogy,
such as a gavaya is like a cow.

23. Anyathayoga: This is also known as arthdpatti, or an in-
ference from circumstance. Devadatta does not eat during the
day and yet he is stout. The obvious inference is that he must be
eating at night.

24. Pratityanudaya: This is also known as uparama pramana.
When one has known a thing, his curiosity ceases. There is no
further desire to know about it.

25. This inference is based on abhdva or non-existence of a
thing. Since there are no mice here, there must be cats in this
place.
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26. Suddhavidya refers to Siva-vidya or Sahaja-vidya, not to
Suddhavidya tattva. This is khecari in the primal form, not the
consciousness of the empirical individual, but the consciousness
of Siva. Itis the universal activity of the supreme energy of Siva.
It is the identity with this khecari (khecari-samata or khecari-sémya)
which is the object of Devi’s enquiry and the aim of every
aspirant.

27. ‘Tarka means reasoning. This is known as sat-tarka or the
true reasoning. Itisreasoning in conformity to the teaching of the
Agama. Itdoes not mean logic-chopping.

28. The component parts of yoga are, according to Saivigama,
six, known as sadanga. These six limbs or component parts are:

(1) Prapndyama, (2) Dhydna, (3) Pratyahdra, (4) Dharana,
(5) (Sat)-Tarka, and 6. Samddhi.

29. The specks of cloud refer to the drava mala of the soul that
is automatically dissolved now.

TexT

From evamuttarasydpyanuttaramiti on p. 75, 1. 14 upto kriyafakti-
samarpanamuktam on p. 79, 1. 9.

TRANSLATION

Introduction to the succeeding Sitras:

Thus it has been said earlier (in verse 3) viz. “that is anuttara
even of uttara”. From the portion ‘it is anuttara even of uttara’
it has been described in detail that the expansion of manifestation
(consisting of 36 tattvas) is due to kula or Sakti. It has been deter-
mined that even the subsequent onei.e. expansion of the universe
has the anuttara or the transcendental as its precedent. Now
it is the nature of the transcendental which requires a detailed
consideration. So while considering both prescriptive rule (vidhi)
and explanatory reiteration (anuvada), the nature of both vidhi
and anuvdda has to be characterized. In the mental recitation of
the name of Siva (which is vidhi), and the appearance of all
happiness (which is anuvada) both are discernible. Though in
this system, anuttara or the transcendental is nothing different
from the uttara or the posterior—for if it were something other,
that would also fall within the category of the uttara, even then
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there is this difference brought about by the autonomy of the
Lord from the point of view of the disciple and the teacher.
Therefore, a quotation of further verses is given in order to deter-
mine the nature of the transcendental in detail. This is what it
describes:

CATURDASAYUTAM BHADRE

TITHISANTASAMANVITAM// 9/
TRTIYAM BRAHMA SUSRONI

HRDAYAM BHAIRAVATMANAH/
ETANNAYOGINIJATO

NARUDRO LABHATE SPHUTAM// 10/
HRDAYAM DEVADEVASYA

SADYO YOGAVIMUKTIDAM/
ASYOCCARE KRTE SAMYAN

MANTRAMUDRAGANO MAHAN// 11,
SADYASTANMUKHATAMETI

SVADEHAVESALAKSANAM /
MUHUORTAM SMARATE YASTU

CUMBAKENA ABHIMUDRITAH;/ 12/
SA BADHNATI TADA SARVAM

MANTRAMUDRAGANAM NARAH/
ATITANAGATANARTHAN

PRSTO’SAU KATHAYATYAPI// 13/
PRAHARADYADABHIPRETAM

DEVATARUPAM UCCARAN/
SAKSAT PASYATYASANDIGDHAM

AKRSTAM RUDRASAKTIBHIH// 14/
PRAHARADVAYAMATRENA

VYOMASTHO JAYATE SMARAN/
TRAYENA MATARAH SARVA

YOGISVARYO MAHABALAH// 15/
VIRA VIRESVARAH SIDDHA

BALAVAN CHAKINIGANAH /

AGATYA SAMAYAM DATVA
BHAIRAVENA PRACODITAH// 161
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YACCHANTI PARAMAM SIDDHIM
PHALAM YADVA SAMIHITAM |/

ANENA SIDDHAH SETSYANTI
SADHAYANTI CA MANTRINAH// 17/
YATKINCID BHAIRAVE TANTRE

SARVAMASMAT PRASIDDHYATI/
ADRSTAMANDALO’ PYEVAM..../| 18/

TRANSLATION

The Description of Amrtabija or Sauh mantra

‘O thou gracious one, thou with beautiful thighs, it is the third
brahma! (i.e. sat or rather ‘sa’) united with the fourteenth vowel
(i.e. au) and well-joined with that which comes at the end of the
lord of the vowels? (i.e. visarga). (Sa+-au--visarga=sauh). This
is the heart? of Bhairava. Or this sauk or amyrtabija is the bhairaviya
krdaya of the narabhdva or phenomenal aspect which is only of the
essence of Sakti (trtiyam brahmabhairavatmanah nah bhairavdtma
hydayam: nah in this syntax means asmdkam i.e. of our system).
9-10.

He who is not born of yogini* or is not united with Rudra®
cannot clearly obtain this (i.e., sauh). This is the (very) heart
(i.e. hrdaya-bija, the mantra sauk) of the God of gods i.e., parama
Siva, and bestows immediately (both) yoga® and liberation. 10-11.

When this mantra (i.e. sauh) is perfectly well recited*? the
grand multitude of mantras and mudrds immediately appears be-
fore him (i.e. they become favourable to him) being characteri-
zed by their absorption in his body (svadehavesalaksanam). 11-12.

The man i.e. the yogi (i.e., in this context) who has a mindful-
ness® of this mantra even for a muhirta® or forty-eight minutes is
sealed with cumbaka® and binds i.e., brings under his control the
entire multitude of mantras and mudrds. He also narrates past and
future events, when interrogated. 12-13.

*The word uccdra which literally means ‘to recite or to sound’ is used here in
a technical sense, viz. (1) full realization of sauf in the form of vimarfa or (2)
joining sauf with the current of prdga and apdna according to the instruction of
the guru.
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If he calls up the form of any divinity that he desires, for a
praharai.e., 3 hours, he sees it with his eyes, without doubt, drawn
near to himself by the powers of Rudra. 14.

If he has the mindfulness of a divinity for two praharas, i.e.
six hours, he becomes established in the expanse (lit. sky) of pure
consciousness. 15a.

If he continues the above practice for three praharas i.e. nine
hours, then all the mothers,!! all the greatly powerful yogisvaris,!2
the viras,® virefvaras,* the siddhas'®, the multitudes of powerful
Sakinis'® impelled by Bhairava, come to him after making an
appointment!? and offer to him the supreme felicity viz. moksa
supernormal power or the fruit desired by him. By this bijamantra,
i.e. sauh, the practisers of the mantra are practising yoga in the
present (sddhayanti), by its practice they became perfect in the
past (siddhati) and by this they will gain perfection in future
(setsyanti). 15-17.

All the perfections described in Bhairava Tantra are accom-
plished by this bijamantra (i.e. sauk). This amytabija removes enti-
rely the sense of difference prevalent in the mdyiya anda (the sphere
of maya). On the other hand, being the heart of every object and
state, it also abides, having accepted the limitation prevalent in
all the four andas. 18.

COMMENTARY

The Explanation of Bhairavdtmanah hrdayam etc.

The essential nature of the universe which is simply a form of
Bhairava, which by demonstrated experience (pradarSita), rea-
soning (yukti) (in accordance with the teaching of the guru), and
Agama (the traditional teaching) is ascertained to be venerable
apard or non-supreme manifestation is {dkta i.e., pertaining to
Sakti. The heart or the essence of that §akta nature is Siva who
is held in firm embrace by the divine Sakti, viz. the venerable
supreme power (pard).

By the word ‘Bhairava’ is to be understood Sakti, the Divine
Energy, of the universe according to the principle that.every-
thing is the form of everything else (sarvasarvatmakatd vapuh).

The heart or the essential nature of the phenomenal reality
(nara rapasya) permeated by that Sakti is Siva who is identified
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with the supreme non-differentiation (parena abhedena) by the
above principle, for without this even differentiation would not
be possible i.e. if Siva and Sakti were not prevalent in phenomenal
reality, its state of difference would not have been possible. This
has been stated before. Susront (O with beautiful hip and thighs),
is the vocative case. (A.G. by splitting bhairavdtmanah into two
i.e. bhairavdtma and ‘nak’ and by adding hrdayam with su$roni and
turning it into a compound word, viz. suSropi-hrdayam gives the
following explanation:)

That which is irremovably involved even in repugnant mdya
and consists of pure consciousness is the core between the two
thighs, viz., the female organ (yonirdpam). The Sakti in the form
of yoni (female organ) is the state of Bhairava that indicates the
wholeness (piamatd) of the nara-bhava or phenomenal reality
which includes within itself the entire host of experients from
sakalas (i.e. limited experients), (divinities like) Mantra, Mantra-
mahesvara down to immobile beings (like plants etc.) whose very
life consists of empirical I-feeling and which is rightly designated
as ‘ours’ (nah).

The Explanation of trtivam brahma

Brahman (acceptedin Trika) isthat in whom the virility of the
universe is inherent and who is full of the mass of bliss (dnanda-
Saktighanam) that is surging forward for visarga-viSlesana i.e. visarga
or separation from Siva and viflesana or union with Sakti. Such
Brahman is vast (brhat), all-pervading (vydpaka) and fully nurtu-
red with the union of Sakti. This Brahman is certainly not like
that which is accepted by the readers of Vedanta and whichis
not far removed from absolute nihilism. This is called the third
Brahman, because it is more identical with Siva than nara or
Sakti. Therefore, in Tantras and particularly in Paratrisika
(atra), this i.e. the union of the male principle and the female
principle is the very core which has been taught as the object of
worship. Even in the case of ordinary people whose mind has
not penetrated into the core of that sort of virility, by the mere
pursuit of external ritual, the bonds that govern the state of pasu!®
(limited empirical being) become at first gradually slack and
finally completely loosened, at first slowly splitting and then
finally completely split asunder and then they automatically
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attain to the state of penetrating into that core (which is the union
of Siva and Sakti). This penetration into the core is not like a
literal statement as in “‘I have entered the heart, it is the supreme
goddess”, rather it is the search inside the heart. This has been
already said in detail. “Neither the restrictions of Sastras (reli-
gious texts) can confine the heart within narrow limits, nor can
popular views contaminate consciousness. That alone is the state
of plenitude which is infused with the joyful condition of absorp-
tion or khecari samya which is completely replete with the attri-
bute of the essential nature of the Divine”. As has been said by
myself in one of my hymns: “In those whose mind has been made
purer by being fully dominated by devotion unto you, this state
is clearly established in the heart in a moment.”” Therefore on
the angles (i.e. pard, parapara and apara) of the triangular Sakti,
the three goddesses and in the centre the transcendental goddess
who is the churning Sakti of Bhairava, the embodiment of supreme
beatitude!® have to be worshipped. In the tradition of the deities,
there is bliss through ksobhatmaka visarga which is due to the inces-
sant flow of bliss of the eternal beatitude.?® In ydmala or vira-yogini
or vira-diti tradition, thereis physical union (samghatta) between
the vira and yogini. The purpose is only to stimulate the nityd-
nanda or eternal beatitude by means of the contact of sex-organs.
By this contact, there is ksobhatmaka visarga. It gives intense
delight.?* In a single person (ekaviratdayamapi) occurs also by con-
centration of the mind on the essential delight of the Self the
same (sexual) delight. In the case of the ordinary run of man-
kind, on the occasion of intercourse, on account of the close
compactness of the union of the sexual organs of the man and the
woman right from the deepest part upto the foremost part, the
mind of both is dissolved (in the supreme Sakti), and the delight
that resides in the ejaculatory part of the sexual organ of man and
the nether aspect of the triangular region i.e. the yoni or the female
sexual organ is consequently exceedingly generated.?® In this
connexion, the mystic sense of the intercourse has been expressed
in the following verse:

“One should throw (i.e. concentrate) the delightful mind in
the middle of vahni (the region of contraction) and visa (the
region of expansion) both ways, whether by itself or permeated
by vdyu (pranic breath). One would then be joined to the bliss
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of sexual union”# (V. Bh. verse 68). Thus it is the association of
beatitude which is the worship of the ‘heart’ i.e., the essential
nature of parddevi.

As has been said in Trikatantrasara:%

“The expansion of beatitude is ‘worship’. One should per-
form this worship on the Trikona (triangle)?® with sweet smell
like that of flowers, incense etc., which give satisfaction to the
heart.” Everything is pervaded with two mudrds which are essen-
tially jiidna and kriyd fakti. Only among deities, the display-of
Jfidna-mudra or Siva-trikona is prominent internally and that of the
display of kriyd-mudra or Sakti-trikona is external, whereas among
the viras, it is just the reverse. So far as the entrance in the region
of delight or madhya-dhama i.e. susumna is concerned, there is both
similarity and difference. It is from this point of view that it
has been mentioned that the kriyasakti or the symbol of the female
organ should be offered to jiidnasakti or the symbol of the male
sexual organ.

NoOTES

1. Trtiyam brahma: The usual nomenclature of brahma is
‘aum tat sat; Sat is the third brahma. ‘Sa’ with which begins the
third brahma, viz. ‘sat’ is symbolically designated as the third
brahma.

2. Tithisa or the lord of the vowels is ‘am’. At the end of this
comes ah or visarga. So sauh is the mantra that indicates anuttara
or the transcendental.

3. Heart or Ardayam is the centre of Bhairava. It is the prati-
sthasthanam—the place of repose of the Lord. In his commen-
tary on verse 2 in P.T.V., A.G. says “param pratisthasthanam
samvidatmahyrt”--the heart is the very consciousness of anuttara; it is
its most interior place of repose, the very centre of consciousness.
In his commentary, L.V., A.G. explains it as “Bhairavatmano
bhagavatah Sabdaraseh visvasarirasya hrdayam sarabhitam™. If we take
the universe as a body, it would be its very heart, i.e., the very
essence of the universe which in other words, is a mass of sound
(congealed). Commenting on the word ‘hrdayam’ occurring in
verse 9, A.G. says in P.T.V. that it is yoniripam, the source of all
creative energy.

4. Ordinarily, yoginis are those initiated ones who have acquired



208 Para-Tristka-Vivarana

supernatural powers. Here the word seems to be used for those
deities who are liberated and identified with Siva.

5. Rudra in this context, also appears to be a liberated soul,
identified with Rudra Siva.

6. The word ‘yoga’ stands here for supernatural powers and
union with Siva.

7. Samyak uccdra in this context does not mean mere vocal
recitation, but silent, spontaneous, subtle movement of the mantra
within. It is its union with the breath that leads to realization.
Commenting on this in his L.V., A.G. says: “Asya bijasyoccare
pranaripatayam samdveSena tavat hrtamdtra eva jiidnakriyasakti-Sarird
mantramudrdh sadya eva sammukhatdm uccarayitur dbhimukhyam prati-
padyante”.

“When by the uccdra of this mantra, the yogi becomes totally
absorbed in pranpa, then by that alone, the mantras and mudrds
which are the embodiment of knowledge (jiidna) and activity
(kriya) turn towards the yogi who is reciting the mantra and offer
him all that he desires.”

8. Smarate does not simply mean memorizing but constant
attention on the mantra. That is why it has been translated as
‘has a mindfulness’.

9. Muhirta=two ghatikds. One ghattkd =24 minutes. So muhil-
rta =48 minutes.

10. Cumbaka is Sakta sparsa, the embrace of Sakti cakra occurring
in susumnd or madhya nadi. Cumbaka means magnet. Just as a
magnet draws iron-fillings towards itself, even so the $dkta-sparsa
draws the aspirants toward itself.

11. The ‘mothers’ refers to the eight deities Yogi$vari, Brahmi,
Mahesvari, Kaumari, Vaisnavi, Varahi, Aindri and Camunda
presiding over the various groups of phonemes.

12. They are chiefs of the yoginis.

13. A.G. says in his L.V. that the viras are Aghora etc. In
P.T.V. he says that the viras are the buddhi (intellect), and organs
of action (kriyendriyakhyik etc.) when they are introverted to-
wards Siva.

14, VireSvaras: In L.V., A.G. says that these are the deities
associated with navatma mantra.

15. Siddhas: A.G. says in L.V. ‘‘taccakrabhydsjata-vibhityasca
siddha jayante”--those become siddhas who acquire supernatural
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powers by their mastery of fakti-cakra i.e., the wheel or group of
energies.

16. Sakini: A.G., in his L.V. says “Sakinindm faktindm khecaryd-
dibhedabhinndndm’, i.e. they are Saktis different from khecari etc.
Laksmirama, in his Vivrti says that they are a group of yoginis.
Svami Lakshmanjee thinks that they are a group of yoginis. They
seem to be female yoginis who have acquired supernatural powers.

17. ‘Samayam datvd’-- Monier Williams in his Sanskrit-English
Dictionary says that ‘samayam dd’ means ‘“‘to propose an agree-
ment”, and ‘“‘samayam kr” means ‘‘to make an agreement or
engagement”. The expression has been used here in the sense
of ‘“having made an engagement or appointment.”

18. These bonds are dpava, mdyiya and kdrma malas.

19. The three recommended to be worshipped are the pard
(supreme), pardpard (supreme-cum-non-supreme) and apard
(non-supreme) Saktis. The transcendental or paratita devi is in the
centre.

pard

Paritid
L]

apard pardpard

20. In the tradition of the deities, there is no physical contact
with any female. Those aspirants who have attained to this
level feel the influx of an internal delight owing to the awakening
of the kundalini. Ksobhdtmaka visarga refers to the process of the
flow of fabda (sound), sparfa (contact), ripa (form and colour),
rasa(flavour), and gandha (smell) that well up out of sheer delight.

This union is jiidnamudrd, an internal spiritual union, not
kriydmudrd, not an actual intercourse.

21. Only those men and women were entitled to be designated
vira and yogini who had attained khecari sdmya. They could have
the union of kriydmudrd (actual intercourse). They develop such
capacity as enables them to enter $dkta stage suddenly without
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ejaculation on the occasion of orgasm. They have intercourse not
for momentary sexual pleasure but for the transformation of
consciousness by an inward {dkta delight.

22. In the four kinds of intercourse described, there is the
pervasion of pard aspect of Sakti in the first, of pardpard in the
second and third and of apard in the fourth.

In the first three, there is the contact of kunda-golaka and in
the fourth, there is the contact of ‘fukra-fonita’ in the intercourse.

The intercourse of the ‘viras’ and yoginis’ is called technically
the ‘ddi-ydga’ which literally means the ‘primal sacrifice’.

23. Smardnanda--the bliss of sexual union by recollection. There
is no actual intercourse here. It is only ‘inverted kdma’ or sexual
delight.

24. This book is not available now.

25. Trikona is a technical word. It symbolizes both Siva-trikona
in which jiidnasakti or the male sexual organ is predominant and
Sakti-trikona in which kriya-akti or the female sexual organ is
predominant. The trikona referred to in Trikatantrasara is Sakti-
trikona.

26. Separately, they are known as simply frikona-mudra or as
Siva-trikona or Sakti-trikopa. Jointly, the two triangles are known
as saf-kona-mudrd.

TeXT

From evametat caturdasasuyutamon p. 79, 1. 9 upto etadbhairavdtma
hrdayam on p. 82, 1. 20.

TRANSLATION
Explanation of the terms caturda$ayutam, tithisdntasamanvitam, trtiya-
brahma, and hrdayam

(Now A.G. is giving an explanation of the text from verse 9 on-
wards).

1st interpretation :

This i.e., the third brakma, viz. ‘hrdaya-‘sa’ (or amrta-bija) joined
with the fourteenth vowel i.e., ‘au’, is linked with the sixteenth
i.e., visarga, ‘ak’, which occursat the end of tithifa, the soul of
fifteen kalds. (Thus it becomes ‘sa+au-}-ah’ =sauh.)

‘Yutap’ may be interpreted as ‘yugmam’ or a pair. With the
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fourteenth, the pair makes sixteenth which is the ‘ifa’ or the
presiding deity of the fifteen vowels, viz. visarga (ah).

Its (i.e. of the visarga) end is the seventeenth, viz., the anu-
ttara or the transcendental aspect (of Reality). Hrdaya or heart
is that which is linked with it (i.e. with anuttara). It has already
been stated in detail that all things whether external such as a jar,
or internal, such as pleasure, take hold of that germ (the source of
all existence) as the highest Reality. Therefore that (anuttara) is
the heart or core (of Reality).

2nd interpretation

(A.G. gives this interpretation by splitting caturdafa into “catur’
(four) and dasd(states). ) This is an interpretation with reference
to the phoneme ‘a’. That which is brahma, i.e., sdmarasya or equi-
poise, in other words, which is the conjunction of the four states
(caturdasa) i.e., ‘udyoga’, ‘avabhdsa’, ‘carvana’ and ‘vildpana’ of the
subject and the object is the primal undifferentiated state. Being
linked with that means ‘inseparable from that’.

The vowels which are up to the end of ‘@’ are known as tithifa,
because out of them, the other remaining phonemes are born.
The last ones of the vowels coming at the end of the above tithifa
vowels are the four immortal phonemes viz., 1, 7, /, |. Brahma is
well connected with these vowels. From the point of view of
ascent, Sivawho is higher than nara and Sakti is the third. There-
fore, the third brahma is identical with supreme Siva.

The subject (vedaka), moving forward by means of the four
states of udyoga, avabhdsana, carvana and vildpana, with his eagerness
increased by those states, dissolving the amytakalas (i.e. p, 7, I, [')
within his Self, unifies the entire objectivity with his Self. Thus,
by accomplishing the fusion of the stir of the state of the subject
and object within the Self, he enters the state of anuttara, the very
heart of the universe which can be accessible only to jiidna (gnosis)
characterized by identity, or yoga characterized by activity, As
has been said in Bhagavadgita: “One who is established in yoga
regards everything as the same (divine) in all cases. He sees the
Self (in all beings®) and all beings in the Self”’® (VI, 30).

3rd interpretation: (from the point of view of dnanda i.e., with re-
ference to the phoneme ‘d’.)

1t is dnandasakti (the power of beatitude) which is the base of
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the rise of pure? icchdsakti (will), i.e. pure icchdfakti is implicit
in dnanda. In a reverse order, icchd is the third with reference to
kriya Sakti (e.g. 1. kriyd, 2. jiidna, 3. icchd). This iccha (will) in its
initial aspect, being untainted with desired objects is brahman
(tadeva prak-kotau-isyamanddi-akalusam brahma).

Caturdasa may be interpreted as forty by analyzing the word
into ‘Catur ye dasa’ i.e., four times ten. Bhairava together with his
three faktis (viz. pard or supreme, pardpard or supreme-cum-non-
supreme and apard or non-supreme) plus the thirty-six categories
(tattvani) would make forty. As has been (rightly) said, “The
thirty-six tattvas are to be purifed. The purifier is the supreme
Bhairava. The means (of purification) is the supreme triad (viz.
pard, parapard, apard). This initiation is the highest one”.

‘Caturda$a yutam’ means ‘connected with these forty.” Ananda
$akti is already supreme and being perfect, united with all the
vowels and their subsequent phonemes i.e., the consonants which
indicate earth etc. (tadantaih-yoniripadharddibhih samanvitam).
‘Samanvitam’ is to be taken as an adverb in the sense of ‘having
been unified’.

This brahma is the hrdaya or heart i.e., the centre. This is ap-
prehended immediately (sakrd-vibhdtam) everywhere (in the form
of vowels and consonants and subjects and objects) and is reali-
zed mainly by intuition (prasamkhydna-gamyam mukhyatah).

It should be borne in mind that for those who, purified by the
supreme grace, are competent for this realization, the practice of
yoga is useless like sham illusion (vrthaindrajalika-kaland-sadyso)
4th interpretation: (from the point of view of icchd® i.e. with re-
ference to the phoneme ‘i’.)

Now interpretation is being given from the point of view of
iccha (aspect of Siva.). The third isicchd. Thatis brakma; ‘brahma’
is one who is ‘brmhita’ (grown, swollen, evolved). In this context,
it is brahman, because being identified with the objects of desire,
it is fully grown and is thus full brahma (brmhitam ispamdnena
abhinnena piimam brahma).

‘Caturda$ayuta’ may be interpreted as that with which forty
are united. The word ‘yuta’ coming after caturdasa can also be
taken in the sense of ‘unseparated’, i.e. the forty inhere only in
brahma as icchd; they are not separate from brahma. Tithisanta-
samanvitam may be interpreted as follows. ‘Tithifa’ means of the
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lord of vowels, i.e. anuttara or ‘a’. Tithifanta means ‘at the end
of ‘a’ or ‘@’ of dnanda $akti’. ‘Samanvitam’ may be analysed into
sam--anu--itam. ‘Anu’ means ‘after’ (pascat). ‘Sam’ means well
(samyak), ‘itam’ means ‘known’. So ‘samanvitam’ means well
known after dnanda. (Siva is well known after dnanda as iccha.
That is the hrdaya or core of Bhairava). This icchdtmaka brahma is
bodhamaya i.e. pure consciousness.

Sth interpretation: (from the point of view of ifana, i.e. with re-
ference to the phoneme ‘#’.)

Now the interpretation is being given with reference to ifdna,
i.e. the phoneme ‘i’ (ifdndpeksaya). ‘Trtiyam brahma’ may be inter-
preted thus: The third i.e., tccha is brahma. This means that
owing to expansion (prasdra-vasat), it has become great (brhatbha-
tam which is the etymological meaning of brahma) i.e., it has
acquired ifdnata or rulership (ifdnatam dpannam). Caturda$ayutam’
means ‘in which the forty tattvas or categories have mingled with
one another’.

Tithisa may be interpreted as follows: Of akula or anuttara who
is the lord of the vowels (tithiSvarasya akulamaya anuttaratmanah).
Antah means samkrtih i.e., absorption i.e., absorption in anuttara,
i.e. the initial pulsation of kulafakti that is absorbed in akula or
anuttara. So tithifantasamanvitam means ‘joined with the primal
pulsation of kulasakti that is absorbed in akula the lord of the
vowels.” (That is the hrdaya or core of Bhairava).
6th interpretation: (from the point of view of unmesa or the phoneme
‘u’.)

Now the interpretation is given from the point of view of un-
mesa or jiidna-fakti (the energy of knowledge).

The third brahma is ifana or ruler.

When the forty categories are just separating from unmesa, i.e.,
when there is the first pulsation for an external manifestation,
then that state is known as caturdafayutam (yutam meaning separa-
tion in this context). Tithifdntena means with the initial pul-
sation. The whole thing means with the desire to shoot forth
(praruruksutaya) ; it is well linked with the initial pulsation of
kulafakti that is absorbed in akula, ‘the lord of the vowels’. The
word ‘sam’ in ‘samanvitam’ connotes ‘bharana’ or maintenance,
i.e. nourishing the state of objectivity.
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7th interpretation: (from the point of view of @inatd i.e., from the
point of view of the phoneme ‘#’.)

Unata i.e., 4 is the intermediate point between jiidna$akti and
kriyasakti. This has been indicated before. Its nature is #dhata,
i.e. to hold the division of the categories of existence prior to
manifestation in jiidnafakti itself. In accordance with this estab-
lished practice (radhyd), the third brahma at this stage is that
which holds the entire mobile and immobile manifestation within.
In contrast to the asuddha srsti (the entirely differentiated order of
manifestation), and Suddhasuddha srsti (the differentiated-cum-
undifferentiated order of existence), it is a purely undifferentiated
order of manifestation ($uddha-srs¢ydtmakam). Hence it is the third
brahma. Phonematically, it is joined with the tithifas which are
the very heart of Reality, i.e. the vowels and with the consonants,
beginning with ‘ka’ and ending with ‘ksa’ coming after the vowels
(tadantaih).

8th interpretation:

The interpretations are given with reference to the four void
vowels ($finya-catuska), viz. r, r, |, 1. First of all the interpre-
tation is being given with reference to r. That is the void or
empty dkdfa (ether) symbolized by r in which the condition
(dasa) of the four (catur), viz. the earth, water, fire and air either
disappears in the gross form in samhdra or withdrawal of the
world-process or in the subtle form remains as void ether. The
icchd (i) inhering in r (r4-i=r), considered in a reverse order
with reference to kriyd (dnanda, icchd, jiidna, kriyd) is the third
brahma. Linked (yutam) with that void ether, the third brahma
may be termed icchd. This brahma is full of the external glow of
tithifvara, i.e. the sun.® Arka or the sun is the symbol of pramdna
or knowledge. So tithifdnta-samanvitam means joined with the
tejas or glow of pramana or knowledge.

9th interpretation: (with reference to the phoneme 7.)

This also is to be interpreted in accordance with the explana-
tion given above. Trtiyam brahmaisnow to be taken in connection
with ifdna, the symbol of long ‘I’ which appears in 7 (r+i.).
This also is to be interpreted as the previous one i.e., as joined
with the glow of pramdna or knowledge.
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10th interpretation: (with reference to the phoneme /)

The third brakma is known as icchd inasmuch as i inheres in /
(I4i=1). It is vyoma or $anya (ether) which is the inner state
(antaradasd) of four viz., earth, water, fire and air, is its base
(adhara). Therefore, it is linked with that. This brakma being
connected with some reality which follows the tithifdnta i.e. the
glow of fire (vahni), known as pramdtr-tejas is of the nature of the
void (yyomdtma).

11th interpretation: (the interpretation with reference to the
phoneme /)

As in 7 phoneme, the third brahma inherent in the phoneme / is
ifdna (I+i=]) itself. This also is connected, on the one hand,
with the ether, the inner void, the base of the four categories of
earth, water, fire and air (caturdafa-yutam) and on the other,
with something indefinable that follows the pramatr-tejas (tithi-
fanta).

Only this one plunges with tremendous momentum into the
fullest form of the void (paripiama Siinya) which is Bhairava itself.

What this means is the following: When icchd together with
ifdna which is its own nature, reaches the yyoma plane (i.e., the
plane. of the void) of objective experience (vedya), then it rests
in slight luminosity for a while, suddenly enters the plane of the
void (vyomebhiimim) which is unbounded (aparyantatam), invarie
ably steady (nifcaldm) almost like wood or stone. About such
yogis as have entered the state of the void which is like deep sleep
without the awareness of any object whatsoever (apavedya-susupta),
it has been said: “Even the sound of a kettle drum or bronze
cymbal cannot awaken him from his state of absorption”’.

12th interpretation: (with reference to e.)

Now in accordance with the process explained before, when the
six vowels (a, 4, ¢, {, u, 1) enter another, there occurs diversity of
forms. Keeping this in view, the nature of the third brahma is as
follows: When icchd (will) together with ifdna (i, i) is oriented
towards entering anultara (a, d), then it experiences the joy of the
emotional excitement generated by the union of fakti-ksobha or
tccha-fakti and anuttara, and this is what is said with regard to that
state.
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Samanya spanda’ is the fourth state of the particular (vifesa)
spandas of the qualities of consciousness flowing externally in the
form of a vowel of slow tempo, predominantly of the nature of
sattva, or a vowel of middle tempo, predominantly of the nature
of rdjas, or a vowel of fast tempo, predominantly of the nature of
tamas. This is indicated by the word catuf (four). That is akula
when the state of sdmdnya spanda is present. Icchd with iana (i)
joined with that agkula or in other words anuttara is the third
brahma in this context. This brakma is also joined with 4 occurring
after the termination of the phoneme ‘@’ i.e., tithifa (tithifasya
akdrasya antyena anandaSaktydtmand anvitam).

13th interpretation: (with reference to ai)

(In this connexion, A.G. splits bhairavdtmanah into two, viz.,
bhairavatma and nah.)

Similarly when that phoneme e enters the highest state, i.e.
anuttara with dnanda-$akti (a, @), then acquiring the long state i.e.
at (dirghtbhiitam), it abides in the perfect form of Bhairava, and is
our (Saivas’) brahma.

Thus this pair of vowels, viz. e and ai (bijayugmam) by entering
the vowels, viz., a and 4 in various ways®, become ‘dcchdda®/samar-
tha’ and ‘prasava-samartha’*® which are stated to be of the nature
of ‘kdmatattva’ and ‘vdk-tattva.’** This is supported by such lines
as: “All desired objects (kdmdn) should be accomplished with
kama (power of desire). This fakti should be willingly (kdmam)
applied to all objects of desire”’.

“The bija or vowel inhering in ¢ and o i.e. anuttara state is
meant to give utterance to kdma-tattva (inhering in ai and au).”

14th interpretation: (with reference to o and au)

With reference to the fifth and sixth phonemes i.e. u (unmesa)
and a (iinatd), the explanation that has been given earlier, viz.,
that is the third brahma which is joined with the distributed form
of forty categories and the group of vowels and consonants will be
helpful here. When this enters the anuttara state, it becomes
a, a—u, i, equal to 0; a, &—o equal to au. So in the context o
and au, this is the third brahma, identical with Bhairava.

15th interpretation: (With reference to the phoneme ‘am’ or bindu
kala.)
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In accordance with what has been said earlier, brahma joined
with the distributed form of the forty categories and the group
of vowel-consonants, i.e. brahma appearing in the innumerable
form of the external world is the bindu or dot (anusvdra). Itis the
hrdaya or the very core of Reality, viz., Bhairava in his aspect of
knowledge. Consequently, this core or bindu is the nature of the
third brahma.

I6th interpretation: (with reference to the phoneme ah)

(1) From the point of view of external visarga

All this multitude of categories darts forth as Bhairava and
being emitted outside and expanding, it is known as brakma
inasmuch as it is of the nature of expansion and abides externally.

(ii) From the point of view of internal visarga

Itis the stage of visarga which is identified with Bhairava, which
by setting aside all exclusion indicative of difference and having
acquired ‘the state of everything being all things’ has grown and
is thus present also as an internal visarga. (Consequently there
are with reference to visarga two aspects of the third brahma—
external and internal). This has been determined with atten-
tiveness.

Thus the pervasion of the third brakma of sixteen kinds has
been described with reference to vowels. Its pervasion with
reference to each consonant has already been described.

Now the expressions ‘caturdaSayutam, tithifanta-samanvitam, tri-
tiyam brahma, and hydayam Bhairavitma’ have to be explained with
reference to the various stages of life.

Third brahma with reference to the classification of bodily states

Caturda$ayutam: taking the word dafa as da$d, caturda$ayutam
means joined with the four states. The four states are (i) child-
hood, (2) youth, (3) old age, and (4) taking on another body
(after death). Being an aggregation of these four states (catu-
stayasamaharamayam), having a gross body composed of the five
gross elements (paficabhautikam) and inwardly united with tithi-
fanta, i.e. prdna and apana which are breaths going out (expira-
tion) and coming in (inspiration) respectively (antah tithifdntan
praveSanirgamdtmand prandpdna-riipena yutam), the puryastaka'® is
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also the third brahma. Being pervasive (brhattvat), it is void, and
the heart abiding in it is that of Sakti (atra ca hrdayam Saktydtma). 1t
In fact, it is Siva-bija (bija i.e. source of all existence) who is all
awareness (bodhdtmaka) and who in progressive compactness or
solidification having adopted (1) physical body, (2) prdna, (3)
puryastaka, (4) $inya or consciousness devoid of any object, and
(5) turya or the fourth state of consciousness or the metaphysical
Self has expanded into five kinds of experients with particular
kinds of vehicles. These are called respectively (1) external self
(bakydtma), (2) prana as the self (bhatdtma), (3) the subtle body
as the self which carries the soul from one state of existence to
another (dtivahikatma), (4) the inner self (antardtma), and (5)
the supreme self (paramdatma). This is the hrdaya (centre) i.e.,
Bhairava Himself.

NoTtes

1. The five main powers of Siva are anuttara (a) or cit, dnanda
(represented by the phoneme &), icchd (represented by the pho-
neme ‘i’), jiidna or unmesa (represented by the phoneme ‘v’),
and kriyd (represented by the phonemes, ¢, ai, 0, au). Icchd comes
after dnanda.

2. This experience is known as vedaka-tdddtmya--the identity of
the subject with all.

3. This experience is known as vedya-tddatmya--the identity of
all manifestation with the Self.

4. Iechd is implicit in dnanda. But in this aspect, it is not tain-
ted by any desired object. Hence it is called pure.

5. ‘Yu mifrane amisrane va’: The root ‘yu’ connotes both mingling
and separation. In this context it connotes mingling.

6. The difference between icchd mentioned earlier and icchd
mentioned now is that the earlier is of piirva kofi i.e. of the first
aspect where there is not even a trace of the desired object;
whereas the icchd mentioned now is of the second aspect where
there is a subtle incipience of the desired object.

7. As soon as anutlara oriented towards external expansion
begins to throb as vimarSa, there is a lapse of its essential nature.
But it has not yet emerged from the state of jiidna and reached the
state of kriyd by which it manifests itself as the external world.
This is an intermediate state of §anydtiSinya. This state is called
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yyomasamddhi by the mystics. R symbolizes the initial stage of this
samddhi (ecstasy) and / the final.

The following indicates the four stages of this samddhi:

r— Unsteady gyomasamddhi followed by pramdna-tejas or glow of
knowledge.

I slightly steady gyomasamadhi followed by pramana-tejas.

{— Semi-steady syomasamddhi followed by pramatr-tejas or glow of
the subject.

{— Fully steady yyomasamadhi followed by pramatr-tejas.

8. Sdmanya spanda: This is the universal vimarfa-Sakti of the
Divine, the universal creative pulsation. When it is exteriorized
and flows in the form of different objects, when it becomes the
manifestation of the gunas of prakrti, it is known as vifesa spanda.

9. “Various ways” (vaicitrydnupravesdt) is to be understood
thus:

1. e=a+i, i, i.e. mingling of anuttara, icchd and isdna

2. e=a+1, i, i.e. mingling of dnanda, icchd and #ana

3. ai=a+-e, i.e. mingling of anuttara or trikonabija i.e. e

4. ai=d+e, i.e. mingling of dnanda and trikonabija, i.e. ¢
In Sarada script ¢ is written as IV. Hence it is called ¢rikonabija,
i.e. a vowel having three angles.

10. Acchada-samartha literally means ‘with the virility covered’
i.e. in-operative. It is also called ‘aksubhdha-samartha’, i.e. with
inoperative vitality. In the state in which the male principle and
the female principle or in other words the vowel and the con-
sonant are not in actual union or in the case in which voweland
consonant do not mingle with each other, in that there is no
external manifestation or expression. This state is known as
‘dcchdda-samartha’. Kamatattva so long as it is not manifest, so long
as it is not operative in kdma-vdk, it is not of practical use.

The mystery of kdma-vadk lies in the actual union of the male
and the female principle or vowel and consonant. The kdma as-
pect of Siva-Sakti lies in their samghatfa or union.

The vowel ‘¢ is short (hrasva) which symbolizes only Siva
without the union of Sakti. Hence it is only ‘dcchdda-samartha.’

11. Prasava-samartha: Literally, it means capable of begetting
or procreation. Ai is always long (dirgha), hence it is symbolic
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of the eternal union of Siva-Sakti, and. therefore, it is prasava-
samartha. This means that both kdma-tattva and kdma-vdk or kama-
vdni are present in it. The phoneme ai is thus symbolic of com-
plete or entire (paripama) Bhairava, for the union of Siva-Sakti
is whole Bhairava according to Trika.

12. Kdma-tattva and (kama)-vak-tattva:

Kama-tattva refers only to the potency of procreation. Hence
it is indicative only of dcchdda-samartha. (Kdma)-vdk-tattva refers
to the actual manifestation of the potency in creativity. It is
prasava-samartha.

Phonetically, a pure vowel uncombined with consonant is re-
presentative only of Siva who is dcchada-samartha, or kdma-tattva,
but a vowel combined with consonant is representative of the
union of Siva-Sakti. Hence it symbolizes prasava-samartha or
vak-tattva.

In the present context, ¢ symbolizes the former and ai symbo-
lizes the latter.

13. Puryastaka is the subtle body composed of the five tanmdtras
($abda—sound, ripa—form and colour, rasa—flavour, sparfa—
touch, and gandha—smell) and manas, buddhi and ahamkdra. This
is also ativahika deha. It is called dtivahika, because it carries the
Self from one birth to another. Till death the Self resides in
puryastaka or dtivahika deha. According to Abhinavagupta, this
is also brahma.

14. Saktyatma and the five kinds of experients:

The liquid Siva-bija itself in its progressive solidification
becomes spanda-farira, S$ikta-Sarira, puryastaka-farira, prana-farira,
sthiila-$arira (the external gross body). Since they are all expressions
of Siva’s energy, they are, according to Abhinavagupta, a kind
of self. Thus there are five different kinds of self, viz., (1) the
external self—bdhydtma, (2) the pranika self—bhatatma, (3) the
subtle body that carries the Self from one form of existence to
another—adtivahikatma, (4) the inner Self—antardtma, (5) the
supreme Self--paramdtmd. All this is brahma.

TexT

From pravesopayo’tra on p. 82, .20 upto bhdvand samvedana
_yuktya niyama eva on p. 89, 1. 23,
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The means for entry into this brahma

TRANSLATION

The means of entering this (which is the heart of Bhairava) is
the following: One should constantly contemplate the various
stages of the experients as integrally Bhairava. What this means
is the following:

‘Caturda$a-catvarimsat-yutam-dvigunam-as$iti ki’ means ten (dafa) multi-
plied by four =catvarimsat i.e. forty. Catvarimsat-yuta forty twice

ie. 80

Tithayah paficadasa means the lunar fortnight i.e. 15

I¢ah i.e. Rudrah 11

Antah samanvita yuktd dvigunitd kaldstrayah means double

the three times (present, past, future)... 6
112

The word ‘marma’ in this context means ‘measure of fingers’.
Therefore, ‘dvadasottarasatamarmagata’ means ‘stretching up to
the dimension of 112 fingers.’

The whole sentence means: ‘One should (constantly) con-
template on the very corporeal existence (farirasattdm eva) integ-
rally (anavacchedena) of all the stages of experients stretching
upto the dimension of 112 fingers,! viz., sthila Sarira, the gross
body, siksma farira, the subtle body, para $arira, the causal body,
fdkta Sarira, and spanda farira, throbbing with the expansion of
the energy of I-sense (mantra-virya-vikdsa-sphurikrta), full of the
excitement brought about by visarga-viflesa i.e. the emission of
the semen of the male state and visarga-samghatta i.e. the spot
of the union of the emission or the female state as Bhairava
himself.

In accordance with the tradition of simultaneous entrance or
carydkrama, caturda$ayutam is to be explained as follows:

Catasro da$d yasya (tat caturdaSayutam) i.e., that which has four
aspects, viz. sweet, astringent, bitter and sour i.e., various kinds
of wine such as madya, surd, dsava etc.

Tithifanta in this context means the substance that issues forth
from both, viz. vira, and yogini or kunda-golaka.
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Samanvitam means the secretion existing within their generative
organs and denoted by the word ‘kusuma’. ‘Tytiyam brahma’
means the ashes that remain after the fuel in the form of the world
is completely burnt out (i.e. pramiti or awareness). Bhairavdtma
means full and satiating liquid. ‘Hrdayam’ or heart signifies the
seminal fluid of vira and the thick secretion of yogini existing within
the generative organs of the two. These substances (wine etc.)
in as much measure as is obtainable destroy all taint of difference.
The following process is generally observed. Doubt which brings
about narrowness of mind is generative of the first sprout of the
mundane tree, and then it expands, becomes mature, and finally
brings about the very fruit (i.e., complete involvement) of mun-
dane existence. It has been fabricated by the awakened ones in
such a way that it may become stationary in the case of the un-
awakened ones. In the case of fools, once a doubt is entertained,
it gets rooted in their mind, it fructifies in diverse ways for them,
according to their peculiar nature.

Therefore, on account of diverse imagination doubts assume
different forms and are described as adharma (unrighteous) etc.
They vary according to each scripture, and each country. As
has been said, “Just as a plunderer carries away the valuables of
the house, even so depression saps away the vitality of the body.”
(Sp. K. III, 8).

When that doubt is instantly dissolved, then the stain of the
trouble of the psycho-physical limitations of the aspirant is cast
out (nirasta-pasava-yantrana kalanko) and he enters the heart of
Bhairava. Therefore, one should in every way, practise the
discipline that leads to the heart of Bhairava. This is the sense
of the teaching of Tilaka-Sastra. It has also been said in Bharga-
§ikha: “One should welcome the mode of life of the viras® and
should practise it in due order.” In Sarvicara also, it has been
said:

It is the fool who is subject to doubt owing to ignorance, and
thence arise birth and death. All the mantras are of the nature of
phonemes, and all the phonemes are of the nature of Siva. All
that is considered as drinkable or non-drinkable is (after all)
simply water; all that is considered to be eatable or not eatable
is (after all) simply what comes from the element earth. Whe-
ther beautiful or ugly, everything is (after all) the product of
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the element fire. Touchable and untouchable are considered to
be only a matter of the element air, The hole (whether of the
male organ or the female organ) is only a matter of space.

Sweets offered (to the deity), the person who offers, and one
who accepts the offer they are all, O goddess, amassof the five
clements. There is nothing which is not a product of the five
elements. For what is one to entertain a desire (as desirable)?
And regarding what one is to hesitate as undesirable?”

In Viravali Sastra also, this is the opinion.

In Kramastotra also, it has been said:

“I bow to Kali who, for regulating the affairs of the world
(jagato yamaya) portrays the form of those who carry out the
option of doing this or that (yamasya yantuh), the option charac-
terized by intentness in accepting one object by keeping off
other ones (sarvdrthasamkarsana samyamasya), and to Kali who
simultaneously assimilates (lit. swallows up) in her inner being
the advanced souls above vikalpas and enjoys the grand play of
involving limited experients in vikalpas (mahdgrdsavildsa-rdgat)
i.e., who carries out sasikoca and vikdsa at the same time.”

This has been explained by me in detail in the gloss bn it, viz.
Kramakeli. Therefore, in Trika Sastra, this very activity almost
without any curb is worship. All things are available for the
fulfilment of this worship. The course of knowledge has been
described in detail. Of the castes—Brahmanas, etc., there is no
fixed principle, for the caste distinction is artificial. The speci-
fication that Brahmanas alone are entitled for instruction can
convince only the silly herd. This has been conclusively clarified
in detail by the Lord in ‘Mukutasamhita’. In Trika, it is esta-
blished without any effort at proving.

(Now another interpretation of the text is taken up)

The treatment of amytabija

The fourteenth vowel, i.e. the middle one between o and am is
au. TithiSdnta i.e., the final of the vowels is visargai.e. ah. Trtiyam
brahma is that which comes in between ‘sa’ and ‘ha’ i.e. ‘sa’.
This is really the mantra (i.e. sauh) which is the generating seed
of the universe. Whatever existent (sa¢) represented by that ‘sa’
appears whether in the sphere of earth, prakrti or mdya that
falling within icchd, jiidna or kriyd is a triad (represented by au) and
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being an epitome of all, is delivered in and by Siva (represented
by the visarga, ah).® Thus this indeterminate (nirvikalpaka) conti-
nuum of manifestation goes on ceaselessly.

A determinate thought-construct is used when it is meant to
express predominantly a sense of difference, connected as it may
be with the three series of time, as for instance, ‘this was done in
such a manner by women, friend, etc., this is being done in such
a manner (by them), this will be done in such a manner (by
them). On the contrary, even the stage of Siva which is plain
liberation (and amytabija) is for the unfortunate ones always
(i.e., in both nirvikalpa and savikalpa states) a desert or a vast
forest owing to the fear of transmigratory state. ““(For the un-
fortunate ones) there appears to be a heap of tangled flames in
the form of submarine fire bursting forth from water. From the
full moon, the very abode of nectar-like light, there appears to be
splitting of thunderbolt from fear. Through thought-construct,
there is fear of transmigratory existence even from the expansion
of sovereignty (of anuttara). What strange things-extend indiff-
erent ways through the development of evil fate !

In I$varapratyabhijiia also, it has been said: “He who knows
that all this glory (of manifestation) is mine (i.e. belongs to the
Self), who realizes that the entire cosmos is his Self possesses
mahesata (lordship) even when dichotomising thought-constructs
have their play”’ (Agamadhikara IIA, 12). As among figures,
the four-armed Visnu, the three-eyed Siva etc., among spirituous
liquors, surd, dsava, etc. lead one forcibly as it were to the state
of Bhairava, even so, among all the phonemes, ‘sa’ leads to the
state of Bhairava.

‘Sa’, the nature of which is the ambrosia of the highest beati-
tude, casting the host of all other phonemes within itself, shines
forth in manifestation. That which is the highest nature of satya
(truth), sukha (happiness), sampat (acquisition), satta (existence),
all beginning with ‘sa’, is experienced at the time of the appearance
of the sound ‘si’ to express pleasurable sensation when there is
the quivering of the male organ and contraction-cum-expansion
of the female organ. That is really the non-mayiya nature of
satya etc.

Those who by means of the grasp of the supreme core i.e.,
amrlabija, have become versed in knowing a thing by a mere hint
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or gesture can, by penetration into truth through ‘sa’ (tdvati
satyapade anupravesit), know the desired object of others only by
means of the phoneme ‘ga’ etc., out of the innumerable words
such as ‘gagana’, ‘gavaya’ and ‘gava’, occurring initially, in the
middle or at the end. Thus even one phoneme can express the
real sense. As has been said “There is an intermixture of word,
the object denoted and the knowledge (indicated by the word)
by mutual imposition. If one practises samyama® on each of them
separately, he can acquire the knowledge of the sound of all
creatures.” (Yogasitra III, 17).

Therefore, for the most part even phonemes ‘a’, ‘ca’ which
are mere ‘particles’ and affixes etc., even in the state of mdyd
(i.e. even in the work-a-day world), as in the highest state ex-
press such a sense of negation and totality (nisedhasamuccayadika-
martham abhidadhati) as are absorbed in the state of the subject and
have not yet acquired objectivity and being destitute of external
gender and number have not yet acquired the status of ‘sattva’ or a
definite word of declension and are non-different from things that
are yet to become the objects of negation and totality. This is the
sense also of what respected Bhartrhari says in the following lines
in Vakyavicara i.e. Vikyapadiya:

“Every word is initially complete in itself separately but (in a
reciprocal relation of word, sense and knowledge)thatsame word
becomes a correlative™.

In Vedic grammar and divine Sastras like Siva-Sitras, an
etymological explanation of words occurring as mantra (sacred
formula) or in initiation, 1in accordance with the intent of each
letter of the word is considered to be perfectly appropriate. That
is not conventional; the etymological explanation of every word,
owing to unforesecn destiny has not reached the common people.
So the nature of the phoneme ‘sa’ is also like this. The explanation
of au and the visarga (of the mantra sauf) has already been given.
It has been said in Parva-Sastra (Malinivijaya):

“Three spheres (viz. prthivi, prakrti and mdyd) are pervaded by
the phoneme ‘sa’, the fourth one (viz. the Sakti sphere) is per-
vaded by the trident i.e. ‘au’ and the one that transcends all,
viz. Sivaisindicated by visarga i.e. ah. Thisis how the pervasion
of pard is described.” (M.V. 1V, v. 25).

“The mystery of this can be understood only when the spiritual
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director (guru) is satisfied with the physique, monetary position,
knowledge of the Sastras, good caste, good morals and good
qualities of the pupil. O goddess, venerated by the viras itis only
when the mystery (of this mantra) is unravelled (bhedita) by the
guru, pleased in heart, it is only then that it should be considered
asbringing aboutfulfilment (siddhi i.e. liberation ), not otherwise.”
(M.V. 111, 57-58.) Elsewhere also it has been said:

“There is only one srsti-bija (i.e. amytabija or sauh), one mudrd
viz. khecari. One in whomboth of these are engendered is situated
in a stage of surpassing peace.”

Therefore, the rule is that mystic knowledge or this mantra is
not to be recorded (clearly) in a book. In Parva-Sastra (i.e.
Malinivijaya) also ‘sauh’ has been described in a disguised way in
the following form: ‘“United with the left thigh, the creature has
come according to tradition’’ in which ‘united with the left thigh’
(vamajanghanvitak) really means ‘united with av’, the creature
(jiva) really means ‘sa’, ‘has come according to tradition’ (param-
paryakramdgatah) really means visarga, i.e. (so the whole thing
really means sa4-au--: i.e. sauh). In this book also, it will be
said “As lying in the seed of a banyan tree”.

Explanation of etannah.. yogavimuktidam

[Nah=na+-a-+ak i.e. na, the first letter of Malini, a, the first
letter of Matrkd, symbol of vira, and ah, symbol of visarga-Sakti
yogini. The person born from the union of these is known as
_yogini-jata]. Only such a person can have realization of the heart
of Bhairava i.e. amrtabija or the mantra sauh in whom:

1. The state of an experiencer has arisen (jdtah pradurbhata-
pramatybhavah) from the union of Siva-vira who is to be cognized
by means of ‘na’ (the first letter of Malini) and ‘a’ (the first letter
of Matrka) and visargasakti (i.e. yogini).*

2. Orin him who is Rudra. Rudra is one who can successfully
keep off or destroy the bonds of mdyd. He is the veritable man.
He alone can clearly realize it. He who is not Rudra, nor born of

_yogini cannot realize it. The realization of amytabija can bestow
sadyoga or identity with Bhairava, which is ascertained as libera-

*Such a person was known as yoginibhif. Abhinavagupta himself was a
yoginibhih,
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tion (in Trika). The word ‘sadyal’ denotes immediately. This
suggests that he who realizes it is of this kind i.e., Rudra or born
of yogini; no one else can obtain it. He who is of the above kind
realizes it clearly. Thus he realizes the heart i.e., ‘sauh’ which
offers liberation immediately.

Explanation of ‘asya uccara krte.. .svadehdveSalaksanam’

Mantras are the sacred phonemes both worldly and divine.
They save by reflection (mananatranaripah). For worldly purposes,
they are of the form of thought-construct i.e., vikalpa; as divine or
transcendental, they are full of samvit-fakti (the power of higher
consciousness). The mudrds are the particular dispositions of the
hands and feet of the nature of kriydsakti. Mantramudragana, there-
fore, means a host of great powers brought into being by mantra
and mudrd, which in the collective form is identical with parasakti
(the supreme Sakti).*

[A.G. explains svadehdvesalaksanam in the following ways: ]

(1) ‘Sva’ means ‘of one’s own’ (svasya-atmanah) dehasya—of the
body means ‘of prdna, puryastaka, Sinya etc.’ AveSah means imme-
diately by the entrance (in oneself) of the highest nature, there
is the disappearance of the stupefaction which connotes depen-
dence on others and the emergence of the stage of the conscious
subject permeated by autonomy. (2) svadchdvefah may be ana-
lysed into svadd+-ihd-}-dvesah. ‘Svadd’ means ‘that which imparts
its own nature (of prakdsa and vimarsa) to all objects’. Jhd means
expansion of intial icchd up to kriyd. Tayd dvefah means penetra-
tion by such ikd. So the whole phrase (svadehdvesalaksanam) means
in a manner characterized by the penetration in him of the ex-
pansion of ikd which has the divine nature of prakasa and vimarfa.
The supreme state of the Experient characterized by such kg is
svadehavesah. That is the (real) enunciation of this mantra i.e.
sauh which arises in the above manner, being established in the
highest aspect i.e., the aspect of the supreme conscious Self (ardh-
vdcarane sthitau satydm).

*Inthe ordinary life, a senseis meant for a specific purpose. The eye for
instance can only see, not hear. There is, however, a general state of the sense-
activities in which the functions of all the senses can be performed simultane-
ously without the use of the gross senses. This is the collective state of the
senses.
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The way by which this state can be brought about has been
determined very often. (Now A.G. interprets sadyas tanmukha-
tametc.). By the word ‘sadyal’ (immediately) is suggested absorp-
tion in the anuttara stage. ‘Tanmukhataim et:’ means that after
samavesa, one acquires supreme consciousness (para-riipa). This
penetration is not the like that of the animals whose real nature
of Bhairava on the contrary is concealed. (Now A.G. takes up
‘muhiirtam smarate’ for explanation). ‘Muhirtam’ in this context
means ‘fortyeight minutes’. Though amytabija is undetermined
by time (akalakalitatve’'pi) yet the word ‘muhiirta’ is used here
with reference to the experience of other experients which is
temporal (para-kalanapeksaya). ‘Yah smarati’ means he who esta-
blishes congruous connexion with amrtabija (anusandhatte). He
alone holds captive (sambadhnati) i.e. makes identical with him-
self (svatmani ekikaroti) the multitude of mantra and mudra already
explained because of his unity consciousness (advayatah). How
does he do so? He alone can do it who by means of cumbaka i.e.
by means of fakta-farira which contacts the universal aspect,
having impressed with mudrds on all fronts, establishes congruous
connexion with amrtabija.

The particle ‘4w’ is used in the sense of certainty. He who
being stamped with the pulsation of Sakti, has joined his con-
sciousness in congruous unity with Siva who is the embodiment
of this kind of true state i.e., sauh; he alone accomplishes this, not
stone etc., which come under the category of nara. (The ex-
planation of atitdndgata...kathayati eva is as follows):

He tells by mere will (saskalpanat) all the events which have no
obvious meaning (anarthariipam), goes on telling all about them
till the very end (kathaparyantatam nayati), events of the past (atita),
or likely to occur in the future (andgata) or which may be not
existing (pragabhdva), or non-existent in any other form (anydbha-
vdt), i.e. in the form of pradhvamsabhava (non-existence caused by
utter destruction), atyantabhava (absolute non-existence), or
anyonydbhava (mutual non-existence) or of any other kind of non-
existence (itaradapi). Under what circumstances does he do so?
The answer is when he is interrogated about a certain matter
(prstam tad yasyasti sa tatha)—he is all-knowing. Only when a
question is put (prasne), then what he desires to know (vadeva
kila jiitpsyati) that which is already lying within him, he expresses
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outwardly in vaikhari or gross speech (tadeva antargatam bahisku-
rute). As has been said:

“As the sustainer of this universe (i.e. Siva) when eagerly
entreated with desire accomplishes all the desires abiding in the
heart of the embodied yogi who is awake after causing the rise of
the moon (soma) and the sun (sarya).”® (Sp. K. IIl, 1) (i.e. by
means of jiidna and kriydfakti). One and the same yogi even in
memory (which refers to the past) and imagination (which
refers to the future) remains equally in the present. Past and
future do not exist for him. As has been said:

“It is better to remain in the present which is not limited by
the past and the future.”’®® When the state of the experient has
been existing from before (from endless time) and there cannot
be any increase or decrease in it, how can it tolerate such limi-
tations of the present? “So and so knows this, does this”. There-
fore, it has ‘sakrdvibhatatva’, i.e. it is shining eternally. Therefore
has it been said. It is because of this i.e. limitation that the pre-
sent time rcquires a reference to the past etc. i.e., to the past and
the future. In the absence of limitation, because of non-appli-
cability of cxpectancy, reality is undetermined by time. This
has been repeatedly stated. It is the Lord alone who makes the
variegated power of time manifest. ‘“‘Moreover in any waking
condition, that which is considered to be a ghatika i.e. twenty
four minutes, in that very time those experients, who are under-
going varied experiences in a dream, experience the diversity of
a day, three hours (prahkara), a year etc.”.

(Now A.G. is giving an interpretation of the fourteenth verse,
viz. praharadyadabhipretam...rudrasaktibhih. The vision of the Deity
by means of rodhana and dravana.)

Rodhana-praharah = prakrstoharah; saksat=saksa-+-ad.

Praharah has been explained by A.G. as the state of complete
dissolution. The sense is: the aspirants after having realized the
amyta-bija or sauh, and having assimilated the objective world
grasped through the senses into the Self (sdksdt), or in other
words achieved its dissolution in akula or anuttara.

Dravana-saksa--at

Making the same sense-grasped (sdksa) objective world which
is now internalized, externalize (at), bringing it face to face with
Jfidnasakti residing in Sadasiva, the so-called preta (preta-Sabda-
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vdcya-saddsiva-nivisfa-jfianasakti-abhimukhyena), undoubtedly (asam-
digdham krtva), realizes the goddess icchd-Sakti—the source of
effecting all external forms (riipdndm kalanam) and attracted by the
simultaneous process of rodhana-drdvana-Sakti, i.e. the simultaneous
Sakti of assimilating inwards the sense-grasped objective world
(saksasya-sendriyasya riipasya adanam bhaksanam krtvd) and effecting
externalization of ;the assimilated objective world (atanam ca
satatyagamanam kytvd), (realizes the goddess iccha-Saktt).

‘Ru’ denotes rodhana and ‘dra’ denotes dravana. Rodhana in this
context is a technical term. It means samhdra, i.e. withdrawal or
dissolution. Drdvana is also a technical term in this context. It
means sysfi i.e. manifestation. Being drawn i.e. going in a state of
absorption through the samhdra and systi $aktis, he (the yogi) fully
perceives i.e. experiences. This is what is meant to be said. (First
of all, there is rodhana—the state of inward dissolution and then
there is drdvana, the state of external expansion).

1. Rodhana—the state of inward dissolution

What is said to be perception or experience (yadidam darSanam
nama) that comes to the yogi who, having reached the state of
akula in which the waves of all the external vikalpas (thought-
constructs) have dissolved (tat-sarva-tararnga-pratyastamaydrdhya-
akula-sattadhiradhasya) and full of icchd-fakti which has reached its
highest capacity by coming in contact with svétantrya (divine
autonomy) full of endless glory (ananta-mahima-svatantrya-yogat),
realizes the dissolution of icchd in anuttara.

2. Dravana—the state of external expansion.

Then the same icchd becoming externally oriented assumes the
aspect of jiidnafakti, having slightly indistinct appearances of
difference as its object.

Rodhana even in external orientation and Drdvana even in internal orien-
tation

The jiidnasakti of the nature of sdmdnya spanda (general pulsa-
tion) expanding towards the outside, assumes the form of the
senses of the nature of specific spanda and the yogi at this state
achieves the rodhana or arresting of the senses in the same condi-
tion outside. This is indeed atana in rodhana i.e. sdtatydgamana or
continuous movement in rodhana or arresting. Therefore, rodhana
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is both drdvana or expansion and bhaksana (swallowing) or dis-
solution. This process is known as vamana-bhaksana, i.e. both
ejecting outside and swallowing within. Darfana or experience
is of the nature of prathd i.e. it involves both sdmdnya or general
Jfidna and vifesa or specific jiidna and what is prathd involves diver-
sity of expansion (prathdydsca tathavidha-vaicitrya-yogdat). A state
of indecision or doubt depends on two alternatives, e.g., whether
this is the trunk of a tree or a human being. Even this uncertainty
has an element of certainty about it (for certainly it is one of
these and cannot be anything else). Thus the divine power
achieves what is hard to accomplish.

Explanation of prahara...smarana

Such a yogi is verily Bhairava who has the power of memory
which is pardpara i.e. which assimilates a past experience to a
present one. That is why it has been said only in ‘two praharas’
i.e. by placing two cognitions (para and apara) together. The para
or the previous or the past prahara is that of actual experience and
the apara or the second prahara is the cognition of the sameness in
the present. Remembering the amrtabija in this way (i.e. in
pardpara* way) he becomes settled in gyoma or empty space
(vyomastho jdyate) i.e. he acquires the status of an experient in
puryastaka (at the time of perception or first experience) and $tinya
or void (at the time of apohana). When his perceptual experience
is characterized by prahara i.e. by complete absorption, he
deliberates upon it by calling it up in memory again and again.
““Saksat pasyati asamdigdham...rudra Saktibhikh’’ is connected with
this as with the previous one. It has been said that till that time
even the memory is like the original experience itself. It is said
that he is united with the vikalpa fakti of the nature of apara i.e.,
apohana i.e., he experiences even the gap occurring between the
first experience and its recall.

(Now A.G. is explaining the 15th and 16th verses). When per-
ceiving, then remembering, then settled in yyoma i.e., in apohana
(the experience of the gap between the first experience and its
recall), he experiences again by means of these processes uni-
tedly (trayena) then with three kinds of cognition characterized

*Pardpara means that together with darfana or anubhavajidna, the yogf has
smytijfidna, vikalpajAdna and apohanajfdna.
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by the expression praharatraya, the mdtarah sarvd i.e., all the inner
pramataras, in other words the inner supreme energies of the sen-
ses,® being experients become siddha or perfect in experiencing
the objects regardless of the other experients being successful in
experiencing them.?

Yoge$varyah means those who have gained aifvarya i.e., svdtan-
trya or autonomy by means of yoga characterized by identity with
the inner genuine experient. Mahdbaldh means ‘mahat balam
ydsdm tak’ i.e., they whose prowess is great. The bala or prowess
here means the power of expanding in all directions without any
check in contrast to the external senses. ‘They’ refers to the
inner Sfaktis (antah-karana-didhatayah) viz., manas, buddhi and
ahamkdra. These are also perfect because regardless of the res-
traints advocated by all the ordinary empirical texts, they are
full of activity prompted by the ardour or autonomy.

Virah—Vircs in this context are what are called the organs of
sense and the organs of action (of such yogis). They also become
perfect. Viresvardh i.e., the lords of the viras or in other words,
the energies of ka and other phonemes also become perfect.

‘Sakiniganah’ means Brahmi and other divinities who appear
with the manifestation of ‘4a’ and other phonemes and who are
a host of powers denoting diffcrent mental modes such as attrac-
tion, aversion etc. This host of powers also becomes perfect.
Since it is perfect, therefore it is powerful (balavan).

Paramam siddhim yacchanti means (they) offer the parama-
perfection; parama means parasyama i.e., pramiti or correct notion
of the supreme experient (parasya). This siddhi or perfection is
vikalpatmika, i.e., even with external means of proof, the yogi is
able to pinpoint the nature of the supreme, e.g., such is the su-
preme (asau parah) or they offer the (most) desired object of the
_yogi, viz. the realization of the (real) ‘I’. Two alternative courses
would be applicable (vikalpayoga) successively (kramasah) both to
the yogi who carries on the yogic practice as a matter of course
without knowing its full value (ajiiatarthakriye) and also to the
_yogi who carries on the yogic practice with full knowledge of its
purport (jidtarthakriye).

Explanation of ‘anena...prasidhyati’
In short (kim bahuna), those adepts (mantrinah) who practise
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the discipline of spiritual perfection (sddhayanti) in accordance
with the mantra of other scriptures, they also will become perfect
by this creative mantra (hrdayam i.e., sauh bija) and will become
liberated while alive. Without this (mantra) the highest per-
fection will not be achieved. This is the sense.

The intcrpretation of the last lin |, viz. ‘yat kircit bhairava etc’
is the following: ‘Siddhah or they who have become perfect
(through jfidna), sddhayanti or they who are carrying onthe dis-
cipline of spiritual life (through yoga), setsyanti or they who will
become perfect gradually by means of powers like animd etc., all
these have achieved or will achieve perfection only through this
mantra (i.e., sauh). Without penetration in this central creative
mantra, even success in the pragmatic life will not be achieved,
or in tantra i.e., in the practical discipline of yoga, all thatis due
to this (mantra) only.

Thus the highest Lord himself is this hrdaya bija i.e., sauh
mantra. In this way strengthened by the three faktis (of para,
parapara and apard, ), he is full of udaya-samhdra-maya* and identi-
cal with infinite Consciousness.®

(A.G. is now explaining adrstamandalo’pr)
(1) From the standpoint of pati

Thus, ‘adrsta’ is that which is unseen i.e., unknown, the sphere
of ignorance, the limitation of maya (akhydti-rapam apdam maya-
malam). This hyrdaya-bija (sauh) realized in this way removes
(lumpati) the limitation of maya which brings about a sense of
differentiation and also the primal ignorance (akhydti ripam) of the
true nature of the Self.

(2) From the standpoint of pasu (adrstam, anddni eva lopah, tadyogt)

At the same time, this amrta-bija having accepted the limi-
tation (lopa or sankoca) pervading the four spheres of Sakti, mdyd
etc. is present in the form of limitation also.

Thus the highest Lord who is a mass of consciousness has vidyd
(i.e. anubhava or the pard state), mdya (i.e., apohana or the apard

*Udaya-samhdra-maya is a technical term. It means thatat the time of ex-
perience, it is udiyamdna (rising) , at the time of memory (smpti), it is udaya-
samhdra-maya, at the time of apohana, it is only samhdra-maya. Udaya-samhdra
includes all the three,
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state) and both (i.e., smyti or pardpard state). Ashas been rightly
said:

“Darfana i.e., experience is the supreme Sakti (pard), smarana
or memory is the supreme-cum-non-supreme Sakti (pardpard);
vikalpa or alternation or apohana is the non-supreme Sakti (apard).
The Lord has all the three Saktis. He has both the powers of
mdyd (the power of differentiation) and vidy2 (the power of non-
difference or identity). Mdyd has four spheres (viz., prthivi,
prakrti, mdyd and $akti). Vidya is the consciousness of Self, full of
grace, the beneficent Energy of Siva.”

If the above verses have to be interpreted primarily in
accordance with yoga then as prescribed in Sri-pirvasastra
(Malinivijaya) etc., one should first follow holy observance (of
fasting etc.) and then enunciate this mantra (i.e. sauk). The verses
should be interpreted evidently in this way, for in the fixed prac-
tices of yoga (drstakaryesu) the numerous practices depending on
a fixed order refer only to certain fixed rules. The yogis also
have to observe a fixed discipline in connexion with nerves,
vortices of energy (cakra), karanas®, creative contemplation (bhd-
vand), etc.

NoTes

1. The throb of the corporeal I-sense will be clear from the
following chart:

Dimension The state Name of Dimension Folds of the
of the the body  of the Body

Experient fingers

From the toe  Bahyatma Sthiila- 84 The external

of the foot up pramata  $arira fold of the

to the head body

From the toe  Bhiitaitma- Siksma- 12 The inner

of the foot up pramata  $arira  (84+12) = second fold

to Brahma- 96

randhra

From the toe  Ativahika- Para- 12 Third fold

of the foot atma- $arira (96-412) = measured up-

upward upto  pramita or 108  to 12 fingers
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108 fingers puryastaka above
Brahma-
randhra

From the toe of Antaratma- Sakta- 2 Fourth fold

the foot down- pramata §arira  (1084-2) =

ward in the 110

earth upto two

fingers

Two fingers Paramatma- Spanda- 2 Fifth

above the pramata §arira  (1104-2) = fold

Ativahika 112

2. ‘Vira’: This means literally a ‘hero’. The term designates a
special category of Tantrika initiates characterized by courage
and an inclination towards orgiastic practices.

3. This means that the mantra ‘sauk’ covers the entire mani-
festation.

4. Samyama is a technical word of the Yoga-Sitras of Pataiijali.
It includes the three practices of dhdrana or fixing the attention,
dhyana or meditation and samddhi or complete absorption of the
mind.

5. Here soma or the moon symbolizes jfidna-Sakti (the power of
knowledge) and si@rya or sun symbolizes kriydfakti (the power of
action).

5.a cf. Malinivijaya Varttika I, 156, with the sukhi bhavet.

6. Paramefa-$akti means the inner supreme energy of the sen-
ses. The word madtarah connotes these inner faktis or energies
of the senses. There is a difference between indriya-fakti and
indriyavriti. Indriyasakti means the inner energy of thesenses, indri-
Jyaurtti means the mode in which senses perceive objects. Indri-
yaurtti is extroverted; indriyafakti is introverted. Indriyafakti has
abhedajfidna or identity-consciousness; indriyavrtti is concerned with
bhedajfidna, the difference and variety of objects.

7. When all perceivers perceive the same object as it is, e.g.,
when all perceive a jar as jar, then the perception is confirmed
and it is considered to be the right perception. The yogi’s per-
ception is perfect whether other people perceive a particular
object in the same way or not. Moreover, the perception of other
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people is of the kind of indriyavrtti, whereas the perception of the
yogi is of the kind of indriyasakti which is of a different order.

8. Ananta-samuidaikyasali: This includes the ideas of ‘prasdra-
hrdaya® and samhdra-hrdaya. Prasara-hrdaya is a-ha-m’. This is
known as ‘hrdaya-bija’. Samhara-hrdaya is m-ha-a. Thisis technically
known as pinda-natha. Both refer to the identity of the infinite I-
consciousness.

9. Karana is one of the dnava upayas by which the aspirant con-
templates over the body and the nervous system as an epitome
of the cosmos.

InTRODUCTION TO VERSE 19

It has been said that ‘Trika is higher than Kula’. Now of this
Trika, anuttara is that which transcends all. It is this which the
Tantra is going to describe.

ADRSTAMANDALO’PI EVAM
YAH KASCID VETTI TATTVATAH
SA SIDDHIBHAGBHAVEN NITYAM
SA YOGI SA CA DIKSITAH //19/

TRANSLATION

Whosoever thus knows truly (the bijamantra sauh) even if he
has not seen the mandala, he enjoys the success of perfection eter-
nally. He is (perfect) yogi, he is (really) initiated.

TexT
From mandalam on p. 90, 1. 7 upto nityamiti on p. 90, 1. 19.
TRANSLATION

Mandala' means a mystic circle (diagram) in which the deity
is installed. Adrsta means one who has not seen or one who has
not joined the association of yoginis (apraptamelako’pi) by means of
caryd or observance of certain religious rites through fakti process
($aktopaya) or nifdfana i.e., a religious rite practised at night
through dnava process .or hathapika i.e. a persistent process of
assimilating experience to the consciousness of the experient
classed under $ambhava process.

Another explanation of mandala may be the system of nerves as
medium of pranic currents and a smaller group of nerves.

So ‘adrstamandalak’ according to this interpretation of mandala
would mean ‘one who has not perceived the group of nerves etc.

(Continued on page 238)
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CHART No. 10

STEATalaT

The outline of the Mandala of the Trident and Lotuses
(¢risalabjamandalam) prescribed by MVUT 9.6-31
(TA 31.62-85b),
Diagram Courtesy: A. Sanderson
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by means of yogic practice’, it may be interpreted as not even
having seen the diagram of the trident with lotuses.? In the
matter of realization, mandala or the ceremony of initiation is
of no use.

‘Evam means ‘evameva’ i.e. all of a sudden.

‘Yah kascit’ means: he who has been favoured with the highest
grace (parasaktipatdnugrhito), ‘vetti’ means he alone.knows. ‘This
realization alone is diksd, what else is diksdé (initiation)?’

Therefore thus knowing, he has (really) been initiated by
omnipresent revered Bhairava. The statement that “The man
with little intelligence who adopts a mantra by himself (without
the help of a guru) getsinto trouble’ applies only to mantras other
than this central seminal mantra, not to this mantra, viz., sauh bija,
for it is the very heart of Bhairava. This mantra transcends even
such deities as Mantra, Mantre§vara and Mantramahe$vara.

This cannot be expressed in a book. It is the very core of the
Divine. It has (already) been clearly laid down that this is truly
acquired only by the favour of the highest grace. So ‘any one’
suggests that any one can acquire it irrespective of caste, religious
vow, caryd etc.; insight into it is the main point.

That yogi enjoys full perfection. Since a yogi is one who yearns
after communion with the Divine, initiation characterized by the
gift of spiritual insight (jfidna-ddna) and the destruction of mdyd
(mayaksapana)® is imparted to him alone. The particle ‘ca’ has
been used in the sense of certainty. Therefore he should be wholly
considered a yogi. That is why it is said, “He alone is the yogi
who has attained full perfection. He alone is ever initiated.”

NoTes

1. Mandala: A.G. interprets it in three ways:

(1) devatacakram, a circle in which a deity is installed. This is
the usual meaning of the word, (2) the group of nerves for the
passage of prdnic currents, and (3) the diagram of the trident
with lotuses.

2. trisulabjadimandalam: This is the diagram of a triangle re-
presenting the divine Sakti or Devi in all her aspects. A white
lotus (abja) is placed on each prong of the trifila for worship.
The diagram is given on the previons page.

On the occasion of initiation, a diagram like this was drawn with
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lines of lime and shown to the disciple before initiation.
3. The full verse referred to is as follows:

Svayamgrhita mantrasca kliyante calpabuddhayah
Lipisthitastu yo mantro nirviryah so’trakalpitah //

“People with little intelligence who adopt a mantra by them-
selves (without its being imparted by a guru) get into trouble.
That mantra which is simply recorded in a book is without any
power. Thisis whatis declared here.”

4. This is hermeneutic interpretation of diksd. The letter ‘df’
means ‘diyate jiidnam’ i.e. insight is imparted; the letter ‘ksa’
means ‘ksiyate pdpam’ i.e., sin is destroyed.

TeEXT OF THE VERSE
ANENA JNATAMATRENA J NAYATE SARVASAKTIBHIH

TRANSLATION
By mere knowledge of this mantra he (being perfect) is known
by all the faktis.

TRANSLATION OF THE COMMENTARY (p. 90, 1. 22 to 1. 24)

He is known by all the faktis means ‘by all the omniscient
deities’. By mere knowledge of this mantra, he knows whatever
is known by those Saktis. This should be interpreted as befores
“Sarvabhih faktibhih’ is used in an instrumental sense.

TEXT oF THE VERSE

SAKINIKULASAMANYO
BHAVED YOGAM VINAPI HI //20//

TRANSLATION
Even without yoga, he becomes equal to the family of Sakinis.

TraNsLaTION OF THE COMMENTARY (p. 91, 1. 4 to 1. 6)

Merely by having an insight in this mantra® without the
practice of yoga which brings about identity with the Divine after
the end of this body formed by may3, the aspirant not only be-
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comes equal to the family of Sakinis—but becomes even superior
to them, for the group of Sakini has only vifesa spanda (particular
spanda) (which only leads to behaviour and intercourse charac-
terised by differentiation), whereas he (the aspirant) becomes
identified with sémdnya spanda or universal pulsation of the Divine,
with the energy of the unsurpassed akula (samdnya spandaripo
akulariipah) and becomes the master of the group of faktis.

NoTtEes

1. Anena jiiatamdatrena (by merely having an insight in this
mantra): In L.V. A.G. explains it thus: Etatsamavesabhydsat i.e.,
by the practice of absorption in this (i.e. sauk).

2. Sakinikulasamanyo: In L.V., A.G. explains it thus: Sakini-
kulena devatacakrena samanyastulyo bhavati, anenajiiatamatrena sarvasya-
vastunah pirandt, i.e. He becomes equal to the group of divinities,
for merely by the knowledge of this (mantra), there is the pleni-
tude of all things.

In his Vivarana commentary on Paratrisika, A.G. says that the
aspirant who has acquired a knowledge of the mantra sauh not
only becomes equal to the Sakinis but even rises superior to them,
for the Sakinis are confined only to vifesa spanda, whereas this
aspirant acquires the energy of simdnya or universal spanda.

TeXT OF THE VERSE

AVIDHIJNO VIDHANAJNO
JAYATE YAJANAM PRATI //21//

TRANSLATION

Even if he is ignorant of the injunctions pertaining to rituals,
he acquires the knowledge of the injunctions concerning sacrifice
(by himself).

TRANSLATION OF THE COMMENTARY (p. 91, 1. 10 to L. 15)

Vidhi means both knowledge (jianam) (of the injunctions per-
taining to religious ceremonies) and its practical application
(kriya). He who has not got these two is a mere animal. As has
been said in Kiranagama: “He who is engaged only in thinking
of the means of (sensuous) enjoyment (bkogopayavicintakah) is always
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a mere formless animal, ignorant, incapable of doing anything,
having no qualities, wanting in power, diffusive (wydpi), con-
fined only within mdyd, and steeped in her interior.”

Even such an animal by mere insight into this mantra becomes
a vidhanajiia of sacrifice. ‘Vidhanajiia’ is one who has both know-
ledge of the injunctions and their practical application (vidhdnam
JRaca yasya sah) i.e., he is both a knower and performer of the
ceremony appropriate to a certain religious obligation (visaya-
samgata karanam prati karta jiiata ca).

Though the sacrifice that he performs may not be formally
perfect, yet it brings about the full fruit for him, for this central
seminal mantra is all-inclusive.

TEXT OF THE VERSE

KALAGNIM ADITAH KRTVA

MAYANTAM BRAHMADEHAGAM
SIVO VISVADYANANTANTAH

PARAM SAKTITRAYAM MATAM //22//

TRANSLATION

Beginning from kalagnii.e., the earth right up to mdyd, thirtyone
taltvas rest in brahma-body. Siva i.e. anafrita Siva with Sakti
rests in an®+-anta-;-antah i.e.,in visarga (coming) at the end of ‘a’,
i.e. ah. In the remaining (para)3i.e., au beginning from Suddha-
vidya (visvadi), rests Sakti, Sakti-trayai.e., Sakti-lrisila—Sadasiva,
Isvara and Suddhavidya of the nature of iccka, jiana and kriyd.
This Sakti-trifila is acknowledged as the Supreme (tacca param
matam) or Creative force (visargamaya).

TRANSLATION OF THE COMMENTARY (p.91,1. 21 to p. 92,1. 2)

Kalagni is the initial bhuvana of the earth category. So ‘Kala-
gmim dditah krtvd mayantam’ means from the earth category upto
mdyd. All these restin the body i.e., the essential nature of brahma,
i.e.in ‘sa’.

Visvadi means from $uddhavidya up to andsrita Siva with Sakti.
Anantah = an--anta-f-antah. An means the vowel ‘@’, antah means
the end of vowels i.e. visarga. Param that which expands (visargat-
makam) i.e., expands in Suddhavidya, I$vara and Sadasiva.
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Sakti-trayam* means that which consists of three faktis viz. icchd,
Jfidna and kriyd. That which is constituted by these, i.e. sa4-au--
ah: is considered to be the supreme. The same thing has been
declared by the verse, beginning with the phoneme ‘sa’. (The
phoneme ‘sa’ is symbolic of 31 tattvas from the earth up to maya,
‘aw’ is symbolic of Suddhavidya, I¢vara, and Sadasiva and ‘ah’
is symbolic of Siva and Sakti. Thus ‘sau#’ includes all the 36
tattvas.)

NorTtes

1. Brahmadehagam: Brahma in this context means ‘sa’. This
interpretation is based on Bhagavadgita which says that Brahma
is om, tat, sat. The ‘¢’ of ‘sat’ is dropped, and ‘sa’ is considered to
be Brahma. It is generally called {rtiyam brahma, the third name
of Brahma, the first two names being om and tat.

2. ‘@’ with: becomes ah i.c. visarga. The phoneme ‘a’ is gene-
rally called ananta in Trika inasmuch as it is the basis of all ex-
pansion.

3. The word ‘para’ being repeated twice yields two meanings.
The first para means ‘in the remaining’ and the second para means
the supreme.

4. Sakti-trayam means that which is constituted by three Saktis,
viz. icchd, symbolic of Sadasiva, jfidna, symbolic of Iévara, and
kriya, symbolic of Suddhavidya.

TeEXT OF THE VERSE

TADANTARVARTI YATKINCIT
SUDDHAMARGE VYAVASTHITAM |
ANURVISUDDHAM ACIRAT
AISVARAM JNANAM ASNUTE // 23 //

TRANSLATION

Whatever is established (in the universe), all that reposing in
that i.e., sauh, is in the pure way i.e. itis implicit in sau} in a pure
way i.e., without any mala or limitation. The limited individual

soon enough obtains the pure knowledge of the Divine (after
the realization of sauf).
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TRANSLATION oF THE CoMMENTARY (p. 92, 1. 7 to 1. 10)

Whatever is established in a variegated way i.e. in bheddbheda
and bheda in the universe, all that reposes in the central seminal
mantra sauh in a pure state i.e. in a state of undifferentiated unity.
Anu is (1) one who breathes or (2) one who experiences and
utters in a limited way. Even he (after the realization of sauh)
becomes topmost of living beings (mirdhanyo bhavan) and obtains
by the influence of this mantra (tatprabhdvat) the Divine knowledge
very soon. How?

TEXT OF THE VERSE

TACCODAKAH SIVOJNEYAH
SARVAJNAH PARAMESVARAH /
SARVAGO NIRMALAH SVACCHAS
TRPTAH SVAYATANAH SUCIH /[ 24 /|

TRANSLATION

(The first line has two senses:) (1) The guru who inspires to
know the secret of that amytla-bija should be considered as Siva.

(2) It should be known that He who inspires to know this
mantra is Siva. He is unknown to others but He is Himself omni-
scient, Supreme Lord. He is omnipresent, spotless, pure, fully
satisfied, abiding in His own essential nature, unsullied.

TRANSLATION OF THE COMMENTARY (p. 92, 1. 16 to 1. 19)

The guru or spiritual director who inspires this mantra to rea-
lize should be understood to be Siva Himself. It is Siva alone
who inspires it. He is beyond comprehension, for he is the (eter-
nal) subject (and cannot be reduced to an object). Svdyatana
is one who (while abiding in his essential nature) emanates his
own (sva) ayas i.e., the existence or objects in the form of con-
sciousness. All this has been delineated in detail (earlier).

Thus having described it in detail, the scripture emphasizes
the purport in conclusion.

TeXT or VERSES 25 AND 26

YATHA NYAGRODHABIJASTHAH
SAKTIRUPO MAHADRUMAH /
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TATHA HRDAYABIJASTHAM
JAGADETACCARACARAM [/ 25 //
EVAM YO VETTI TATTVENA
TASYA NIRVANAGAMINI /
DIKSA BHAVATYASAMDIGDHA
TILAJYAHUTIVARJITA [/ 26 [/

TRANSLATION

As the great banyan tree lies in the form of potency in its
seed, even so this universe with all the mobile and immobile
beings lies in the seminal mantra (sauf), the very heart of the
Supreme. 25.

He who knows this mantra in its essence, becomes competent
for initiation leading to nirvapa (liberation) undoubtedly, without
any formal ceremony consisting of oblation (dhuti) with sesamum
indicum (tila) and ghee (melted butter). 26.

TRANSLATION OF THE COMMENTARY (p. 93, 1. 7 to p. 94, 1. 5)

It has already been said that there is nothing in this world
which is simply non-existent. Everything (in its place) is all-
inclusive. Just as in the seed of the banyan tree lie all the re-
levant parts, viz. sprout, branches, leaves, and fruits, even so
this universc lies in the heart of the Supreme. The certain con-
viction of this is (in itself) undoubted initiation for liberation
(nirvana). As has been said:

“This is the acquisition of ambrosia leading to immortality;
this alone is the realization of Self (lit. grip of Self). This alone is
the initiation of liberation (nirvdna-diksd) leading to identity with
Siva”. (Sp. K. II, 7)

There are other kinds of initiation also which may offer worldly
enjoyments, but the insight into this (mantra) is the essential
initiation. That is why it (Trika-Sastra) is superior to every
other Sastra; it is even superior to Kulasastra.

As in the weights of a balance, though there may be only a
limited removal of the weight there arises a good deal of difl-
erence in the measure of a thing only by slightly raising or
lowering the balance, even so there occurs a good deal of di-
flerence in respect of the knowledge of space, time, and enjoy-
ment of the higher and higher tattvas (categorics of existence).
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It is even possible that the sphere of experience (samvedana)
rising higher and higher may exceed the thirty-six categories.
Since insight (samuvedana) into the hrdaya-bija or sauh is initiation
(diksa), therefore is it said that vira and yogini who have pene-
trated this insight (etat samvit anupravisto) stand initiated (krta-
diksan) by the grace of the I-consciousness described as revered,
supreme Bhairava who is the ruler of the collective whole (cakre-
fvara) of the twelve* external and internal sense-divinities (ra-
$mi-devatd-dvada$aka) that are constantly present (satatodita) in
the supreme reality (para-sattd) and are transcendent to mayd
(amayiya). 25-26.

Thus the way in which the transcendental (anuttara) state
occurs without abandoning the external extension has been
determined many a time both separately and in a composite way.

Now this is what is to be said. In every Sastra itissaid: “Those
who are devoted to hrdaya-bija or sauk, the very import of Trika,
even when they do not realize its full virility, are the very lord,
in a veiled form, having entered the human body.”

How is this worship to be performed? Even though this ex-
ternal worship is without its full virility, there must be in it the
impact of anuttara-reality (anuttara sattd), for anuttara is after all
anuttara. What is the operational method of this worship? In
order to give a definite answer to this query, the author lays
down the following verses:

TeXT OF THE VERSE

MORDHNI VAKTRE CA HRDAYE
GUHYE MURTAU TATHAIVA CA/

NYASAM KRTVA SIKHAM BADDHVA
SAPTAVIMSATIMANTRITAM // 27 //

TRANSLATION
External Worship

After making nydsa® on skull (mirdha), mouth, heart, private
part,? and the whole body? and tying the tuft of the hair ($ikha)
with twenty-seven mantras.

*The twelve sense-divinities are 5 organs of sense plus 5 organs of action
plus manas and buddhi.
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NoTtes

This external worship is to be performed by vira and yogini,
together.

1. Nydsa: mental assignment of various parts of the body to
deities (by placing the fingers on them).

2. The private part of both zira and yogini.

3. The mantra has to be repeated five times on each part for
each of the five deities, viz. I$§ana, Tatpurusa, Aghora, Vama-
deva and Sadyojata with the mantras of Matrkd and Malini. The
Meatrka mantra is aksa hrim and the Malini mantra is napha hrim.
The dvartana or repetition is made in the following way:

25 mantras

First dvartana or repetition:
1. aksa hrim i$anamiirdhne namah
2. napha hrim tatpurusa vaktriya namah
3. aksa hrim aghorahrdayaya namah
4. napha hrim vamadevaguhyaya namah
5. aksa hrim sadyojatamirtaye namah
Second dvartana:
1. aksa hrim tatpurusamiirdhne namah
2. napha hrim aghoravaktraya namah
3. aksa hrim vamadevahrdayaya namah
4. napha hrim sadyojataguhyaya namah
5. aksa hrim i$anamirtaye namah
Third dvartana:
1. aksa hrim aghoramiirdhne namah
2. napha hrim vamadevavaktraya namah
3. aksa hrim sadyojatahrdayaya namah
4. napha hrimi$anaguhyaya namah
5. aksa hrim tatpurusamiirtaye namah
Fourth dvartana:
1. aksa hrim vamadevamiirdhne namah
2. napha hrim sadyojatavaktraya namah
3. aksa hrim i$anahrdayaya namah
4. napha hrim tatpurusaguhyaya namah
5. aksa hrim aghoramiirtaye namah



Abhinavagupta

Fifth dvartana:

1.
2.
3.
4.

5.

6.

\l

8.
9.
10.

11.
12.
13.

14.
15.
16.

17.
18.

19.

20.
21.
22,

il

27 mantras for tying the tuft of hair (Sikha)

Srstiripecchatmikaya
pararipaya
» parapararipaya
» apararipaya
Srstiripajiianatmikaya
pararipaya
»» paraparariipaya
» apararipaya
. Srstiripakriyatmikaya
pararipaya
» parapararipaya
s aparariupaya
Sthiti ripecchatmikaya
parariupaya
s paraparariipaya
»» aparariupaya
Sthiti ripajiianatmikaya
pararipaya
» parapararipaya
» apararipaya
Sthiti rupakriyatmikaya
parariipaya
» paraparariipaya
» apararupaya
Samharariipecchatmikaya
parariipaya
» parapararipaya
» apararipaya
Samhararipajiianatmikaya

pararupaya

aksa hrim sadyojatamurdhne namah
napha hrim i$anavaktraya namah
aksa hrim tatpurusahrdayaya namah
napha hrim aghoraguhyaya namah

. aksa hrim vamadevamiirtaye namah

»

»

»

»

»

»

»

”»

»

»

»

»

»

»

»

»

»

»

»

»

»

»

»

»

»

»

»

»

»

»

»

»

»

»

»

»

»

»

»

»

”

»

»

»

»

»

»

»

247

Sikhaya bandh- karomi namah
anam
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23' » parépa‘rérﬁpa‘)’{l » » ”» »
24. ,, apararipaya s » » '
25. Samharariapakriyatmikaya
parérﬁpayé ”» 2 ” ”
26. ,, parapararipaya ,, » » »
27. ,, apararipaya . . . '
TeXT

EKAIKAM TU DISAM BANDHAM
DASANAM API YOJAYET /

TALATRAYAM PURA DATTVA
SASABDAM VIGHNASANTAYE //28//

TRANSLATION

Then one should fetter the ten directions with only one mantra
(viz. sauh), but before doing so, in order to remove all obstacles,
one should clap three times by muttering inwardly (through
madhyama vapi) s (the first time), au (the second time), ah (the
third time).

NoTEs

The directions have to be fettered thus:

Sauh indradi$a bandhanam karomi namah
Sauh agnidisa bandhanam karomi namah
Sauh yamadi$a bandhanam karomi namalr
Sauh nairrtyadi$a bandhanam karomi namah
. Sauh varunadisa bandhanam karomi namah
. Sauh vayudisa bandhanam karomi namah
. Sauh kuberadisa bandhanam karomi namah
Sauh i$anadisa bandhanam karomi namah
Sauh irdhvadi$a bandhanam karomi namah
Sauh adhodisa bandhanam karomi namah

COPNDO RN

[ —

TEXT

SIKHASAMKHYABHIJAPTENA
TOYENABHYUKSAYET TATAH |
PUSPADIKAM KRAMAT SARVAM
LINGE VA STHANDILE'THAVA [/ 29 //
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TRANSLATION

Then after consecrating water with the same number of japas
as are meant for tying the tuft of hair, i.e. the same twenty-
seven mantras as are meant for $ikhd-bandhana, one should sprinkle
with the consecrated water over flowers and all other objects of
worship successively. All this should be done by the vira on the
female organ (sthandila) of the yogini and by the yogini on the male
organ (linga) of the vira.

TEXT

CATURDASABHIJAPTENA
PUSPENASANAKALPANA /

TATRA SRSTIM YAJED
VIRAH PUNAREVASANAM TATAH // 30 //

TRANSLATION

One has to form a seat with flowers consecrated with fourteen
mantras by putting a dot on each of the vowels from ‘a’ to ‘au’™,
The virashould worship the sysfi-bija (hrdaya-bija), on this seat and
then should fashion another seat by means of the same process.?

NoTEs

1. The flowers have to be consecrated with fourteen mantras
in the following way:

asanapaksam $odhayami namah
» » » 2»
2» »” » »
» » 2 »
» » » »
» » » »
» » » »

» » » »

PN

S EEEFIISES I

._.
'S
:

M

» » » »
» » » »
”» » » »
» » » »
» » » »

» 2 »
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2. This whole practice is shrouded in mystery.
The Internal Supreme Worship

TexT

SRSTIM TU SAMPUTIKRTYA
PASCAD YAJANAM ARABHET /
SARVATATTVA-SUSAMPORNAM
SARVABHARANA-BHOSITAM //31//
YAJED DEVIM MAHESANIM
'~ SAPTAVIMSATI-MANTRITAM
TATAH SUGANDHIPUSPAISTU
YATHASAKTYA SAMARCAYET //32//
PUOJAYET PARAYA BHAKTYA
ATMANAM CA NIVEDAYET /
EVAM YAJANAM AKHYATAM
AGNIKARYE'PYAYAM VIDHIH //33//

TRANSLATION

After the samputikarana of systi,! one should start the yajana i.e.
the internal supreme worship. One should worship the goddess
Mahes$ani who is fully equipped with all the fattvas or categories
of existence, is decorated with all the ornaments and who is con-
secrated with (the previously described) twentyseven mantras.
Then with fragrant flowers one should pay the goddess due
honour according to his capability together with yogini (yatha-
Sakti).? 31-32.

In this way, both (vira and yogini) should worship with supreme
devotion and surrender themselves completely to her. The in-
ternal worship has been described in this way. The same pro-
cedure should be followed in the matter of agnikotra or sacrificial
libation to fire associated with this worship. 33.

Nores

1. The samputikarana of srsti has two meanings, viz. 1. The
group of letters from ‘a’ to ‘ksa’. It is known as vama-srsti. Srsti
in this context is symbolic of krdaya-bija in which all the letters
from ‘a’ to ‘ksa’ are present. 2. It also means the coitus of oira
and yogini

2. There is double meaning in yathdfakti also. Literally, it



Abhinavagupta 251

means, not transgressing one’s capacity or capability. It also
suggests that the worship has to be performed along with Sakti
i.e., with yogini in this context.

TeXT OF THE COMMENTARY

From mirdhddini on p.95, 1. 13 upto malinyddimantrandmanupravesa
on p. 95, . 19.

TRANSLATION OF THE COMMENTARY
The esoteric aspect of the limbs pertaining to nydsa

The nydsa on the head etc., is all right from the exoteric point
of view. Really speaking, however, they being symbolic of man-
tra are

(1) indications of the five quintuple gross elements, viz. from
cther down to earth which are said to be the externalforms
of the Supreme brahma,

(2) essence of I$ana, Tatpurusa, Aghora, Vamadeva, and
Sadyojata, the five mouths of Bhairava,

(3) forms of cit (consciousness), unmesa in the sense of dnanda
or bliss, iccha or will, jfidna or knowledge, kriyd or activity

Their mantras are the following:

1. #dnamiirdhne, 2. tatpurusa-vaktrdya, 3. aghorahrdaydya,

4. vdmadeva-guhydya, 5. sadyojdta-mirtaye.

Really speaking there is no difference among the five (etat pafica-
ka-avibhdgdtmakatve). Each of these is quintuple. Therefore, the
number of the mantras is twentyfive. The Malini mantra (napha
hrim) and Matrkd mantra (aksa hrim) are both included within
these twentyfive.

Notss
The esoteric aspect of nydsa would be the following:

Number Limb (aniga) Tattva Mukha of  Sakti
Siva
1.  Mirdha (head) Akasa (ether) I$ana Cit

2.  Vaktra (mouth) Vayu (air) Tatpurusa Ananda
3. Hrdaya (heart) Agni (fire) Aghora Iccha
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4. Guhya Jala (water) Vamadeva Jiiana
(private part)

5. Sarvanga (marti, Prthivi (earth) Sadyojata Kriya
the whole body)

TexT

From tisrafca devyahon p. 95, 1. 19 upto sarvasarvatmakatva nirna-
Jyenaiva on p. 96, 1. 3.

TRANSLATION

Sikha-bandhana (tying the tuft of hair):

There have become nine forms of the three goddesses, viz. pard,
parapard, and apard because of each of them being connected with
techd, jiidna and kriyd. Each of them being associated with srsti,
sthiti and samhdra again becomes threefold. Thus their number
becomes twenty-seven. All of them derive their nurture from
hrdaya-bija.

Sikha symbolizes the autonomy of the Divine diffused from
Siva upto the earth; its tying indicates identity, the quintessence
of the non-differentiation of all.

Though thelimbs, head, mouth etc.,have been indicated separa-
tely, yet each one of them is specifying the other. This fact has
already been established by the principle: ‘Everything is the
epitome of all’ (sarvam sarvatmakam).

TEeXT

From difyamdna ghatadyah on p. 96, 1. 3 upto ityetadapi nimita-
meva on p. 96, 1. 18.

TRANSLATION

Disabandhana:

Jars etc. related to space indicate directions. These are ten
with reference to oneself, i.e. to one’s body. In this case also,
tying or fettering is symbolic of Self-realization.

Three clappings:
This should be done with three clappings. Clapping is symbolic

of stability (pratisthd) i.e., being stable in Self. In clapping, the
hydayabija starting with s’ is the mantra i.e. the first clapping
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should be done with .he muttering of ‘s’, the second with the
muttering of au, the third with the muttering of af.

The mantra should be a mere mumble i.e. it should be uttered
only indistinctly in madhyama vani. Inner vimarfa is the essence of
sounding. That is accomplished in madhyama vapi. It has been
stated frequently that vaikhari or gross speech is only an appendage
of madhyama vani i.e. gross speech is only external manifestation
of what is inwardly mumbled in madhyama.

Paci fication of obstacles:

(In the esoteric sense), obstacles are the stain of waves of diff-
erence of which the cssence is limitation and division in the Su-
preme Self (paramatmani) which is free of all difference and divi-
sion. Their pacification connotes identification with the Bhairava-
ocean in which there is no wave of difference or division.

As has been said by venerable Somananda:

“May Siva who has entered into us as (the empirical) subject
make obeisance by Himself to Siva who is extended as the uni-
verse by means of pard who is His own Sakti in order to remove all
obstacles which are but Himself.” (S.D.1,1)

Arghya-patra:

Arghya-patra-vidhi is the ceremony for purifying the water and
the small vessel containing the water to be offered to the deity.
Both the vessel and the water to be sprinkled should be consecra-
ted first with the twenty-seven mantras mentioned before. Water
in this context means everything that melts the heart (krdaya-
dravatmd, i.e. wine) because of non-restraint and non-hesitation.

So far as flower is concerned, it has already been explained.
Linga-Emblem:

With regard to the worship of the emblem (lifiga), the view
expressed in the following verse should be borne in mind:

“Do not worship the emblem of Siva made of clay or stone or
mineral or gem. Worship that spiritual emblem in which is
absorbed the entire universe consisting of the mobile and im-
mobile beings” (M.V. XVIII, 2-3).

This has also been conclusively explained.

Texr

From viSvdtmanitattve on p. 96, 1. 18 upto Sabdapratitipaurva-
paryamatre on p. 97, 1. 4.
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TRANSLATION

Asana (Seat):

That is dsana (seat) which is determined by the agent through
his autonomy, for when the aspect of universality is the main
principle, then in the act of sitting, the location and seat are
determined through autonomy only.

Fourteenth Mantra:

By fourteenth is meant ‘au’, for it has already been said that
that is the trifila or trident (which symbolizes icchd, jiidna and
kriya).

Srs#i in this context means (vama-srsti i.e.) the series of pho-
nemes from ‘a’ to ‘ksa’. It is the hrdaya (-bija or the mantra saup)
which is identified with the phonemes ‘a’ to ‘ksa’.

That is the reason why the entire dsana is also covered with the
same mantra, for the place of location (ddkdra) and that which is
to be located are indissolubly connected.

(What this means is that there is no difference between Siva-
trikona and Sakti-trikopa. Sakti-trikona is the adhdra and Siva-
trikona is the ddheya.)

As has been said in Bhagavadgita:

“One who being united to yoga views the Self as seated in all
beings (as the subject) and all beings residing in one’s Self
regards all things as the same”. (VI,29).

The samputikarana of srsti:

1. From the point of view of esoteric worship of the Supreme:

Srsti here means the arising and subsiding of all the phonemes
from ‘a’ to ‘ksa’ severally and cumulatively in the Supreme
principle through hrdaya-bija. Samputikarana of systi implies that
samputa should be made by means of the mantra sauh at first of
all the letters severally from ‘a’ to ‘ksa’ and then cumulatively of
all the letters. It has already been said that there cannot be
regressus ad infinitum (anavasthd) in this matter.

2. From the point of view of the tradition of vira-yogini:

In the case of Sakti and Saktiman i.e. the female and male
partner, sampufikarana of srsti implies the exciting enjoyment of
coitus between the vira and yogini and the substance produced by
their union is also used.
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In ‘samputikrtya’ occurring in the verse 31, there is the use of
the suffix ‘ktvd’ merely to show the precedence and succession of
words.

NoTes

The words srsti and samputikarana have two meanings. In the
first case, srsfi denotes vama-srsti, the series of phonemes from
‘a’ to ‘ksa’. Sampufpikarana in this context is a technical word
which means the utterance of an additional mantra before and
after the principal mantra. For instance, there is samputa of aum
both before and after the principal gayatri mantra. In the present
case, there would be the samputa of ‘aham’ mantra both before and
after the ‘saul’ mantra.

Samputa is a hemispherical bowl with two movable covers
which encloses something. Here the mantra aham is the samputa
which encloses the mantra sauh.

In the second case, srsti denotes conjugal relation and samputfi-

karana denotes the actual coitus of the two. The ‘substance’
refers to kupdagolaka, cf. TA XXIX, 22-24.
Note of the Editor: Cf. Tantrasira 22: One should meditate
upon the dsana as the location and the located object, as identified
with pure consciousness. The sampufikarana is to be done bet-
ween the universe (vifva) and pure consciousness (samvit).

TeXT

From sarvatattvaih susthu abhedena on p. 97, 1. 4 to trtiyd ca
tatraivoktd on p. 97, 1. 12.

TRANSLATION

Sarvatattvaih.. pamatvam—means that the supreme Devi is
fully (samyak) and invariably (anapayitayd) equipped with all
the tattvas.

She is decorated with all the dbharanas (ornaments). This
means—

1. (Sarvabharana essarvatra d-bharanam)

The Supreme goddess is making every-thing in all directions
(sarvatra), even in the atoms wholly (samantdt) her own (dtmi-
karanam).
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2. (Sarvabharana = sarvair-a-bharanam)

It has already been explained that all external objects, such
as jar etc., all inner experiences, such as pleasure etc., all ex-
perients such as animal, man, Brahma, Visnu, Rudra, Mantra,
Sadasiva are like congruous limbs (avayava) of the Supreme god-
dess so that her being a uniform (ekarasa) organism (avayavi)
is fully justified. That is why meditation on any definite form or
weapon of hers has not been prescribed, for all this is (only)
artificial.

(If it is not necessary to meditate on any definite form or wea-
pon of the goddess), how can one desirous of mounting to the
highest stage in spirituality, and desirous of following the path
recommended by Trika achieve his object?

If this is the question, the reply is: ‘Who is constrained to
mount? If there is any such being, let him not mount. Let him
follow the process advocated by Siddha-tantra etc., let him resort
to the narrow method of meditation etc. prescribed according to
their mode of thinking (taddfayenaiva niripita). Such a person is
not privileged to enter the stage of anuttara which is without any
limitation or restriction.”

(Explanation of yajed...vidhih, verses 32 and 33)

This is the eternal form of homage to the deity. So far as
scent and flower are concerned, they have been conclusively
described. The word ‘yathd’ in yathasaktya has been used in the
sense of ‘with’, i.e. ‘with fakti or the female partner’ and the
instrumental suffix has also been used in that sense.

TEXT

From parayaiva hrdayariipaya pijayet on p. 97, 1. 12 upto nimi-
taprdyameva on p. 98, 1. 18.

TRANSLATION
The word ‘parayd’ implies that the worship has to be done
with heart’s devotion. How?
(Three kinds of bhakti):

1. (Bhakti from the root ‘bhaj’ meaning ‘to serve’)

By identifying ourself with hrdaya-biyja or sauh (tadatmya) by
entering into it (anupravefa), and with a spirit of service or submis-
siveness (prahvatatmatd).
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2. (Bhakti from the root ‘bhaj’ meaning ‘to divide’)
Bhaktya—with the self-contrived division of the worshipped
and the worshipper. The one to be worshipped is (imaginatively)
fashioned by oneself. The self-created object of worship has to be
supreme, full of autonomy and consciousness for such is the power
of the autonomy of anuttara (the Absolute). It cannot be insen-
tient like a jar. That is the distinction of this system (iti vifesatra).
It has been rightly said in I$vara-pratyabhijiia:
“The Lord, by His non-dualistic autonomy, having fashioned
His own free self into I$vara (Brahma, Visnu etc.) causes the
world to worship Himself through them”. (I. 5, 16)
3. (Bhakti as samave$a or compenetration)

By samavesa which is formally known as worship, one realizes
the Supreme Reality (param tattvam laksyate). The recognition of
samadvefa in all forms of ritual observance (sarva-kriydsu) is the
best means (to the realization of Supreme Reality), just as
written letters are a means for the production and understanding
of all empirical phonemes, and the empirical phonemes are a
means of penetration into their energy.

Offering of One’s Self

Atmanam nivedayet means one should offer one’s self, for there
is nothing else worth offering than this. The purport is that
(according to the etymology of ‘nivedayet’: nith—completely, veda-
yet—one should experience or understand oneself). One should,
in conformity to the Absolute Reality, consider one’s Self to be
the Absolute Reality itself. Here the potential mood (lin) in nive-
dayet has been used in the sense of possibility, for it has already
been said that any stance connected with Self is always one of
possibility.

Yajana—homage

The meaning of the expression ‘@khydtam’ occurring in verse 33
is d-samantat, sarvatra, sadd i.e., wholly, everywhere, always. Khyd-
tam connotes the khydti or realization of the supreme, pure nature
of Siva. This is the true yajana or homage of the goddess Para-
samvit (Supreme Consciousness). The root yaja ‘in yajam’ con-
notes three meanings:

(1) Taja in the sense of worship means: ‘This is her true wor-
ship’.
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(2) Yaja in the sense of samgati means: ‘This kind of worship
offers the opportunity of appropriate meeting (samyag-gamana)
of the worshipper and the worshipped, in other words the iden-
tity with the Supreme.’

(3) Zaj in the sense ‘to make an offer, to donate’ means the
following: “This worship by removing the narrow, limited sense
of I-consciousness of the empirical individual, denotes the sense
of unification of the self with the perfect mass of Consciousness
which is Siva-Sakt.’

Agnikarya or oblation in the sacrificial fire

This is the real oblation in the sacrificial fire, viz. the oblation,
i.e. inner burning of the residual traces of all desiresin the mighty
flame of Supreme Bhairava which is always ablaze with the
arani! of Supreme Sakti excited by union with Siva, which is
burning brightly with the eager consumption of all objects as
its fuel, which isaglow with the abundant light of lubricous melted
butter of worldly attachments. This alone is the real injunction
regarding oblation right up to initiation. There is none other
different from this. This is the real purport of it.

“Recognition of One’s essential nature—this is the highest
mantra. This is the real initiation. This is the real sacrifice.
Among all the ceremonies, this is the highest rite.”

It has been said earlier that just as in other scriptures, in the
earlier part, ceremonies of worship with mantra are described, in
the latter part the conclusion is made with jfidna, in the present
Sastra, itis not so. What has been indicated in the satra ‘uttara-
syapi anuttaram’ has been carried out to the end in this work.
Sacrifice, initiation, ceremonies etc. are only aspects of hrdaya-
bija and that is really anuttara (transcendent).

Revered Somananda after having said that hyrdayabija endures
-everything, has in order to prove its undivided character, enjoi-
ned the purification or cleansing of sruk, sruva.® In the beginning,
the description of nydsa on limbs, heart, powder (dhali), etc. is
perfectly in order. There is no inconsistency in this, nor is dis-
crepancy perceivable. Nor is the Trika system dependent on
the inferior Sastras that advocate otherwise. There has been a
clarification of all these points. (27-33)
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NoTes

1. Arani: A piece of wood, taken generally from Sami tree,
used for kindling the sacred fire by attrition.

2. Sruk, sruva-(sruc): A sort of wooden ladle for pouring
clarified melted butter on sacrificial fire. A

Sruva or Sruvd is a small wooden ladle for pouring clarified
melted butter into the large ladle or sruk.

TexT

From kim evam updasaydm on p. 98, 1. 19 upto tam yogamdrgam
niridpayitum granthaseso’vatarati on p. 100, 1. 20.

TRANSLATION

What is the result of the worship of hrdaya-bija in this way?
(In reply to this query), the book lays down the following:

“Mentally dwelling on the Ardaya-bija (sauh), the adept who
performs the worship in the proper manner attains to his goal
i.e. liberation while alive (jivan-mukti).” (34)

TRANSLATION OF THE COMMENTARY

1. Thus ceaselessly even in worldly affairs, the aspirant who
carries on worship, while remembering the Aydaya-bija, leaving
aside other disciplines like Kaulasastra, Saiva and Vaisnava
Sastra, having entered into the essence i.e. hrdaya-bija of revered
Bhairava, making an outward display of object just for pastime,
created by the blissful force of one’s own pardsamvit (Supreme
Consciousness), is verily liberated while alive. The use of the
word ‘smarana’ (remembering) connotes the repetition of one’s
own experience, nothing else. In Srimata-Sastra also the same
idea has been expressed.

2. The worshipper who has not penetrated into the very heart
of the energy of the great mantra, by rightly remembering the
hrdaya-bija through the efficacy of krama-pija, having gradually
attained to the power of the mantra as hrdaya-bija, also achieves
the realization of the highest perfection or the power of the
mantra of hrdaya-bija, either through the gradual superiority of
the efficacy of the kramapija or by himself, or through the ex-
hortation from the mouth of a pleased guru (spiritual director)
and becomes liberated while alive.
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In this process, there is neither any advantage nor any dis-
advantage (khapdana) in the (traditional) worship of ‘dvdrapiija’®
or guru. That is why revered Somananda has laid down the
following:

“In this matter an auspicious period (parva) prescribed accor-
ding to Kula-Sastra and a pavitram® are meant only to enhance
the propriety of the process of worship.”

NoTES

1. Krama-piija—a regular course of graded worship as detailed
in verses 27 to 33.

2. Duvarapija means the worship of Ganesa or Batuka.

3. Pavitram as a noun means ‘a ring of kufa grass worn on the
fourth finger on certain religious occasions.” The rite of offering
pavitraka to the Lord: cf. Tantra-sara, 20, where it is described
that after performing the worship of the Lord one should offer -4
pavitrakas to Him: one goes down to the knee, one going down to
navel, one to the throat and one on the head. They may be made
of gold, pearl, jewels, kufa grass or cotton threads with knots
numbering 36 representing tattvas, or bhuvanas, varas etc. They are
generally offered to the deity or to the guru.

(A SUMMARY OF THE CHAPTER)

“O aspirants that have reached the prabuddha stage, that in
which the entire universe shines, that which (by itsell) shines
everywhere, that sparkling Light (which is both prakdfa and
vimarfa) alone is the highest core of Reality.”

Just as a she-ass or a mare expanding and contracting her
female organ (jagajjanmadhama) simultaneously experiences de-
light in her heart, on the occasion of the coitus of both (vira and
yogini), in the heart of susumna full of supreme delight, there is
the heart, throbbing in the form of simultaneous expansion and
contraction characterized by srsfi (i.e. srstibija or sauh). Medi-
tate on that.

That in which, whether meditating, remembering, reflecting,
or acting, everything comes to rest, and from which everything
comes forth in manifestation—that is the heart.

That heart is only one i.c. shines primarily as nirvikalpa (in-
determinate), in which abide other determinate knowledge
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(param vaikalpikam jiianam), the thirtysix categories of existence,
expanse of (hundred and eight) bhuvanas (worlds), and all the
experients from Siva to the limited souls—all these assuming
diverse forms, though non-different from the highest Reality,
making even the wonderful Supreme Consciousness (pardsamuid)
variegated, appear as shining in it.

The worship of this central reality is ever present in the heart
of the aspirant. Whether he may be associated with any country,
matter, activity, place, thought-construct, in every case, his mind
is ever set upon the hrdaya-bija without the least hesitation.

So far as krama-pija is concerned, Trika discipline is of the
opinion that with the observance of auspicious period prescribed
by Kula-Sastra and by means of offering pavitraka the appro-
priateness of this worship is increased.

As has been said (with regard to krama-pija):

As among fluid substances is semen, among phonemes is sysfi-
bija, i.e. sauh, among scriptures is Trika, in states of liberation is
the attainment of the state of Bhairava, in meditation is the state
of absorption, in vows is the pious observance of the viras (most
excellent), even so, among auspicious occasions are those of Kula
(most excellent), according to Trika-Sastra.

The use of pavitraka is essential for the full accomplishment of
the rites connected with krama-pija. Those worshippers who do
not carry out the injunction regarding the use of pavitraka four
times, thrice, twice or at least once during the auspicious period
do not know the significance of the auspicious period according
to Kula-Sastra. In the case of such people, the potency of the
mantra does not function at its maximum.

Thus the nature of anuttara (transcendental reality) has been
described in detail. In it, there is no room for contemplation. In
it only gnosis (prasamkhyanam) functions as the bearer of moun-
tains fit for the burden of means (upaya-dhaureya-dharadharani
dhatte) upto the end of firm realization of Self identified with
hrdaya-bija which is characterized by steadfast spiritual delight.

Now the yoga for those who are desirous of attaining super-
normal powers (for show) has to be described. Though the super-
normal powers pertaining to drsfayoga® are possible only by means
of the autonomy of the Absolute and they are beyond the sphere
of popularly known and determinate laws, yet they cannot



262 Para-Trisikd-Vivarana

(wholly) transgress the divinely fixed order, ‘yet the means for
the supernormal powers pertaining to strange matters has to be
described with respect’, as said by Somananda in Siva-Drsti.

Even in the matter of yoga for the display of supernormal
powers (drsta-yvga), there is no violation of the transcendental
nature, for like the effort to attain the supernormal powers for
display, their actual attainment, and the cessation of all effortin
their maturity—everything is due to the grace of the Supreme.
But in comparison to liberation in life, such an attainment would
be said to be due to faint grace of the divine, for it does not lead to
perfection.®

It is, however, the yoga which is due to faint grace that is des-
cribed in the remaining part of the book.

NoTESs

1. Drstayoga-siddhi: The supernormal powers which are meant
for display to the people, and which arouse in them a weird sense
of mystery are said to be ‘drsta-yoga-siddhi’.

2. That alone is said to be the highest yoga which leads the
aspirant to the recognition of his self as identical with the divine
I-consciousness, and the world as the glow of Siva’s Light in
various forms,

TEXT OF THE VERSE

ADYANTARAHITAM BIJAM
VIKASAT TITHIMADHYAGAM |
HRTPADMANTARGATAM DHYAYET
SOMAMSAM NITYAM ABHYASET //35 [/

TRANSLATION

The yogi must meditate on this bija which has neither begin-
ning nor end, which has expanded into fifteen vowels (vikasat-
tithimadhyagam) and which resides in the heart-lotus of Siva. He
should also practise the lunar part (somdmsam, i.e. view all objects
of the world as nothing but the manifestation of sauh).

COMMENTARY

From etadeva on p. 101, 1. 1 upto bhatta-dhanesvarasarma, 1. 10.
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TRANSLATION OF THE COMMENTARY
Explanation from the point of view of Saktopdya

Anadya-antam bijam

This central seminal mantra (hrdayabija or sauk) is without
beginning or end (1) for it does not require any extraneous light,
i.e. it shines by its own light (dipakabhavat), (2) for it is without
variation, without coming in and going out (gamdgama-$anyatvdt),
(3) for it is ever actively present (satatoditatvat).

Vikasat and tithimadhyagam:

This, on the one hand, has expanded in the form of the ex-
ternal objective world and thus reached its complete manifes-
tation. On the other hand, it inheres in the sixteen tithis,! being
their innermost essence.

Hytpadmantargatam dhydyet:

The yogi should meditate on kanda and guhya (i.e. the male
yogi or vira on the female organ (guhya) and the female yogi or
yogini on the male organ (kanda), as if it were the- heart-lotus.
These two organs have been called ‘lotus’ only in a figurative sense,
for like lotus they are endowed with the characteristic of contrac-
tion and expansion (sasnkoca-vikdsa-dharma-upacarita-padmabhdve).

Kificasya dhyanam aha:

What sort of meditation is this? The following is its -descrip-
tion (dha):

SomadmSam nityam abhyaset—abhyaset to be taken in the sense of
abhi+asyet.

The aspirant should cast the somdmfa i.c. apdna current (the
current of inhalation) full of sixteen tufis from all sides (abhitah)
towards the male organ or the female organ. This means that the
aspirant should project the apdna current of breath which is
synonymous with full moon into hrtkamika® upto puspa i.e. the
point of origin of the creative energy existing in each one at an
inner distance of twelve fingers.

Then after coming in contact with amyta i.e. kundalini-fakti,
in accordance with the inner vibration that is surging up, he
acquires kdkacaficuputa-mudra® characterized by the electro-mag-
netism of fakti-sparsa.
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Then the apdna current being withdrawn and expanding with
the relish of the nectar of Sakti, excites the vibration within.
The aspirant should make the apdna current fully developed by
drinking in the nectar which is churned out by the vibratory
force.

After this, at the moment of the rise of the prana (sarya kala),
the exhalatory breath-current, resting in vowel-less ‘s’ (vowel-
less ‘s’ of sauh mantra), he should continue his practice, supported
by the experience of thrill, stoppage (of breath), an inner sensa-
tion of springing up, tears, tremor etc. This is S@ktopaya accor-
ding to Bhatta Dhanesvara Sarma.

NorTEs

1. The tutis of pranacara are 3+4+154-3=16. The tufis of
apana-cdra are §+15-41=16.

2. Hrt-karmika is a centre in susumna.

3. Kakacancupufa-mudra: When the apdna current pierces the
hrt-karnika, there is contact with Sakti. At this moment, the kdka-
caficuputa mudra is formed and as a result the vowel-less s-s-s
sensation arises.

Translation of the 35th vers: according to Sambhava-upaya

The hrdaya-bija is without beginning or end. Of the mantra
‘saul’ ‘s- part which betokens prana, and ‘au’-part which betokens
apdna being devoured, what remains is only the visarga (:)-part.
The actual nature (svariapa) of this visarga is the seventeenth
bindu-kala which transcends the sixteenth kald inherent in the
fifteen tithis each of the passage of prana and apdana. This has to be
realized only in the heart-lotus. One should always practise the
repetition of somdmsfa i.e. all the external objects like blue etc.
and internal mental contents like pleasure etc. as prameya or
objectivity.

Note

There is no essential difference between bindu-kald and visarga-

kala. The sixteenth visarga-kala itself assumes the form of the

seventeenth bindu-kald. In the inner aspect visarga becomes bindu
and in the external aspect, bindu becomes visarga.
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COMMENTARY ON THE ABOVE

From ddyantarahitam sakaramdatram, p. 101, 1. 11 upto sambhava-
nayam lin, p. 101, 1. 24.

2. Explanation according to $dmbhava updya:

The aspirant should make the hrdaya-bija, (i.e. sauh) without
beginning or end i.e. without ‘au’ and ‘a}’ so that only ‘s’ remains.
Then together with the sixteen tithis i.e. ‘@’ to ‘al’, i.e. together
with the sixteen-phased apana current, he should project it by the
contrivance of grasana (dissolution) into krdaya (i.e. kanda or guhya,
male or female organ). Just as in pouring water in a pipe, there
is at first movement with slow tempo (calana), then medium
tempo (kampana), and finally fast tempo (spandana), so by the
practice of slow, medium and fast tempo, the aspirant should
penetrate miladhara, trikona, bhadrakali, kanda, hrdaya and mukha,
i.e. hrt-karpika. After this, simultaneously using slow, medium,
and fast movement he reaches the culminating point at which
there is a tremendous current owing to which both prana (sirya)
and apdna (soma) become dissolved.

From the point of view of succession of thz phonemes, without
the beginning and the next i.e. without ‘s’ and au of hrdaya bija
(adyantabhydm etat-bijam-matrkapeksaya aukdra-sakdrabhyam rahitam)
is meant the sixteenth kald, viz. the visarga.

(1) which is without ‘ax’ denoting apdna and ‘s’ denoting
prana,

(2) the acquaintance of whose virility can be obtained only by
vislesana,

(3) which is dhruva i.e. invariable anuttara,

(4) which is very Siva (visargatmakam),

(5) which is the very centre of the expanding fifteen tithis and
in which there is no tithi whatsoever, that is to say in which there
is neither prana nor apana, and in which are swallowed up all the
sixteen digits.

The aspirant rises even higher than this which is the seventeenth
kala, the commencement of irdhvakundalini. He or she should always
meditate on the amyta-améa, which is the sixteenth aspect i.e. the
visarga-kala in the hrtkamala or in other words the generative
organ of vira or yogini. This is what my guru (Sambhunatha)
says.
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The mystic explanation of somdméa is the following:

According to the ctymological analysis—saha umayd (vartate)
i.e. he who abides with Uma or Sakti, soma means Siva, for Siva
is constantly in union with goddess pardfakti, and is in a state of
spanda (ksobhena) due to union which is indicative of the state of
churning together of the two (tattvas. Amfa in somdmfa means
that all objects, internal like pleasure and external like blue, are
like organs of the organic whole who is Siva, and who is perfect
I-consciousness.

So the aspirant should practise the meditation over and over
again with the japa of his senses both in an extroverted way in
which he regards objective manifestation (sys¢i) as Siva and in an
introverted way in which he regards the withdrawal of mani-
festation (samhdra) also as Siva.* This is the ever-present hrdaya-
Japa. The potential mood has been used in the sense of possibi-
lity, competence.

NoTes

Maladhara-trikona-bhadra-kanda-hrt-mukha-mudrdsu:

This mentions the mystic physiology of susumnd. In susumna,
there is milddhdra cakra. In malddhdra, there is a triangular form
known as Siva-trikopa. Joined with this, there is another one
known as bhadra-kali (Sakti-trikona). Then there is kanda which is
a sampufa of Siva and Sakti. Then, there is the Art or centre.
Finally, there is the mukha-mudrd or hrt-kamikd. All these together
form one Art-padma. Its centre is the hrt-karnika. This is the hrdaya
known as amyta-bija.

COMMENTARY

From anye tu on p. 101, 1. 25 upto evam pirvesvapi Slokasatresu,
p.- 102, 1. 9.

TRANSLATION OF THE COMMENTARY
3. Explanation according to dnava updya:
Others i.e. those who follow the dnava updya explain this Sitra

in the following way:
The starting point of breath is the heart, and the movement of

*Svamiji says that this is krama mudrd described by Ksemarjja in Pratya-
bhijiz-Hrdayam in Satra No. 19,
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prdna from that point upto bdhya (external) dvddasdnta measures
upto thirty-six fingers. From that point, beginning with prdnavdyu
(siiryatayd ulldsya), the aspirant should restrain it at the point
of bahya-dvadasanta for half a tuti' (before beginning the move-
ment of apdna-vdyu). Then after the rise of the movement of
apdna vdyu which is known as the ‘somakal@’, the imperishable,
amyta-like visarga, the aspirant should increase the candrakala or
in other words the apdna kala at every tuti which measures two
and a quarter fingers. Thus when fifteen fufis are completed, the
apana vayu becomes ‘soma’ or moon of sixteen digits at the point of
hrtpadma, i.e. the antah (inner) dvada$anta, for there has to be a
pause of half a tufi there also. In this way, all told the passage
of apdna current is completed at thirty-six fingers. (Pause of
tuti at bahya-dvada$anta4-15 apana-cara--pause of § tufi at antah-
dvadasanta totals to 16 tufis. Each tufi being of 2t fingers, the
16 tutis make 36 fingers).

In such a state, without beginning or end only means that since
the parabija or amrtabija (sauh) is ever present at the first half
tuti (on the occasion of pause at the bdhya dvddasdnta) and the last
half tuti (on the occasion of pause at antah dvddatanta), it cannot
be limited by time. Therefore, it is without beginning or end.

Leaving aside these two half fufis, the aspirant should practise
the dissolution of the kalds, by meditating on the somdmsa i.e. on
visarga kald (ah) without ‘s’ and ‘au’ within the remaining tufis,
separating it within himself in the form of the seventeenth bindu-
kala.®

All these three explanations should be considered to be appro-
priate. This verse is a Sitra. Therefore, by turning its words
this way or that way, many kinds of explanations would become
quite fit, as has been said that ‘a Siitra is that which gives scope
for manifold senses.’” The respected teachers have averred that
Paratrisika is an unsurpassable Siitra. In this way, there can be
many interpretations of the earlier verses also which are indeed
like Satras.

NoTes

1. Tufi: tufi is that time in which the breath covers 21 fingers.
2. The seventeenth bindukald is that where the movement of
both prdna and apdna ceases.
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3. The bahya-dvadasanta is called the ‘adi-koti’, and the antah-
dvddasanta is called the ‘anta-koti’. Practice of meditation on these
two spots is called ‘@dyanta-koti-nibhdlana’.

COMMENTARY

kim itthamabhydse sati bhavati? itydha
What happens by means of the practice of this yoga? Inan swer
to this query, the author says:

TeXT OF THE VERSE

YAN YAN KAMAYATE KAMAMS
TANSTAN CHHIGHRAM AVAPNUYAT /
ASMAT PRATYAKSATAM ETI
SARVAJNATVAM NA SAMSAYAH //36//

TRANSLATION OF THE TEXT

The yogi obtains immediately whatever objects he desires.
Therefore, omniscience becomes as direct to him as perception,
There is no doubt about this.

TEXT oF THE COMMENTARY

From evam abhydsat upto dehena iti on p. 102, 1. 15 to 18.

TRANSLATION OF THE COMMENTARY

Thus he becomes full of endeavour, perseverance, eagerness,
and zeal through firmness of will brought about by the potency
of the omnifarious sauh mantra (sarvamaya hrdaya-virya-samuccha-
lita-icchd prasara) and so by repetition of the continuous state
of the yoga (tatsthiti-radhi-raipa-abhydsat), he acquires so much
power that he obtains immediately whatever he desires. In
short, in this very physical body, he acquires omniscience that is
characteristic of the Supreme Bhairava. 36.

CONCLUDING PORTION

From sarvamuktvad upasamhriyate on p. 102, 1. 18 upto so yamu-
pasamhdra on the same page, 1. 19.
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TRANSLATION OF THE COMMENTARY

After examining from all points of view, the book is now being
concluded. In the end, the progress of the yogi terminates in the
attainment of this transcendental state (akula-sattd-asddane) which
means resting in one’s essential Self; this alone is the state of
Bhairava. This has been mentioned repeatedly. Now this is the
concluding verse.

TEXT OF THE VERSE

EVAM MANTRA-PHALAVAPTIR-
ITY ETAD RUDRAYAMALAM /
ETAD ABHYASATAH SIDDHIH
SARVAJNATVAM AVAPYATE //37//

TRANSLATION

Such is the gain from the practice of this mantra (viz.
hrdayabija orsauk). This betokens the union (ydmala) of Rudra and
Rudra or Siva and Sakti. By the continuous practice of this is
acquired the supernormal power of omniscience.

COMMENTARY

From mantranam upto iti Sivam on p. 103, 1. 1 to 6.
TRANSLATION OF THE COMMENTARY

In this way, the fruit of all mantras, even of the mantras with
the phonemes of the other Sastras also, is obtained, not otherwise.
The word ‘iti’ connotes conclusion.

In conclusion, it is said that this connotes the union of Rudra
and Rudra (Rudrayamala) i.e. of Siva and Sakti where there is
no division of question and answer, which is the state of awareness
of the essential Self (svaripa-amarsana).

Beginning from a consideration of this up to the external state
in which there areinfinite,innumerable cases of manifestation and
absorption—all this is indeed summarized in akula or anuttara,
the transcendental Reality. This is the conclusion (of the dialogue
between Bhairava and Devi) from the point of view of intuitive
gnosis (prasamkhyana).
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“From the practice of this accrues the power of omniscience’’—
this is the conclusion from the point of view of yoga.

This (i.e. Rudrayamala state) is ever-present in everybody.
May there be good to all!

NoTes

The whole book may be regarded as a complete five-membered
syllogism according to Nyaya-Sastra. The first verse, viz. “anu-
ttaram katham deva...vrajet” is the pratijiia or introduction of the
topic. The intervening verses constitutc the hetu (logical reason),
udiharana (example) and upanaya (application). The 35th and
36th verses constitute the nigamana (conclusion).

AUTOBIOGRAPHICAL VERSES OF ABHINAVAGUPTA

Thus being born of Cukhulaka, resident of Kashmir, I, a black
bee at the lotus-feet of Mahesvara, intent on lifting up mankind
looking upto me (for spiritual succour), have written this com-
mentary pregnant with the deliberation of the mystery of Trika.(1)

Who can estimate emphatically that so much only is the doct-
rine pertaining to Siva? There is no bar to words in this matter.
All that which is within my comprehension appears hereregarding
the Universal Spirit (akhilatmani). Therefore, the wise should not
be averse to it. (2)

This is a work of such nature that it makes firm the knowledge
of the ignorant, of one who is full of doubts or of one who has
contrary views. In the case of those in whom conviction has al-
ready started, in whom it is fully grown (radhasya), it makes the
settled conviction of their heart harmonize with its teaching. (3)

In Kashmir, there was the chief minister of the king, Yas$askara.
He was named Vallabhacarya. He was a Brahmin of the most
excellent lineage. His son, Sauri is worthy of renown on
account of all his good qualities and is like the ocean in dedica-
tion to the feet of the crescent-crested Siva, is the abode of virtue,
one who fully deserves the great fame that has spread about him,
is a pleasant object of affection and who has an inborn tendency
towards compassion on all people.

His life-companion (wife) is named Vatsalika. Because of the
abounding devotion to her husband, her mind is filled with an
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inner disposition towards spiritual matters and expands with
delight by the worship of Siva. (4-5)

He has a son, named Karna who is a Brahmin who very well
understands the mystery of the manifestation and maintenance of
the world, who delights in the meditation and reflection on and
worship of Siva, who even in boyhood and youth, abandoning
attachment to objects of sense, has resorted to unwavering
reflection which eradicates transmigratory existence. (6)

My own brother by name Manoratha Gupta, having a longing
for the Supreme Self, is engrossed in the Saiva Sastras, who, in
order to destroy transmigratory existence, is eager to examine the
entire range of Sastras and Tantras in order to attain the supreme
status of Siva. (7)

Thereisalso another person, Ramadeva by name, whoisdevoted
to Saiva Sastras, who is well-versed in grammar (pada), Mimamsa
(vakya) and Nyaya (pramdna), - nd who brings about veritable
adornment to his birth in the highest caste (i.e. Brahmana). (8)

May that which I have written with heart full for the good and
delight of all these serve as a guide for all for the attainment of
(the nature of) Siva. (9)

Atrigupta who was born in an excellent family in Antarvedi
(the land between Ganga and Yamuna) came (to settle down in)
Kashmir the borders of which were hallowed by innumerable
sages who were the incarnations of moon-crested Siva. (10)

In his great lineage was born Varahagupta whose son was
Cukhula by name who was averse to worldly affairs and whose
heart was set on Siva alone. (11)

From him who had examined and understood the entire lot of
categories and principles did obtain Abhinavagupta the human
body sanctified by the Supreme Lord. (Even in this embodied con-
dition), having obtained full freedom from care and doubt, he has
instilled into the hearts of his pupils the secret lore of Trika. (12)

To those who are devoid of right judgement, I can only make a
bow. There are others who deliberate but are unable to reach a
successful conclusion. One can but pity these senseless people.
There may be someone else, though only one among a lakh (a
hundred thousand) who has become steady in mind after having
attained the quintessence of deep deliberation. The above may
bring my effort to a successful issue. (13)
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Any earnest request to those who are lazy indiscerning their
Self will not bear any fruit other than harrying oneself. There are
those of unsteady mind who only make a fuss regarding the dis-
cernment of the universe. I only bow my head in respect to
appease them. (14)

There are dull-witted people who are confused themselves and
throw the senseless multitude of creatures into confusion. Having
bound them fastwith fetters, they bring them under their subjection
by influencing them with tall talk of their qualities. Having thus
seen creatures who are simply carriers of the burden of gurus and
their (blind) followers, I have prepared a trident of wisdom in
order to cut asunder their bondage. (15)

I was also thrown into confusion by many who presumed to be
teachers of truth by declaring ‘that (Brahma of Siva) am I’ but
whose tongue had not even contacted the two words ‘that’ and
‘thou’ (tat tvam varnayugamapi). (16)

The Lord has set in motion the heart of the guru with com-
passion for lifting up those who have taken refuge (at his feet).
That glorious guru has set me on the path of truth. (17)

I have written this work after (fully) reflecting on the doctrine
of Somananda which has spontaneously entered my heart which
shares that pure state of truth taught by my guru. (18)

O goddesses full of streams of ardent delight rushing forth
lavishly from you as you move about freely in the domain of
hrdaya-bija and acting as the upper sharp edge of the wisdom-
spike that is proficient in cutting asunder crores of my fetters, my
mind, specch and body free of the reawakening of the fear of
migratory existence are already surrendered at your feet. May
you, therefore, confer your favour on me exceedingly and quickly,
and dwell in my heart as Grace abounding. (19)

O goddesses, having your beautiful and ingenious continued
existence in that hrdayabija (latcakra), assigning the position of a
guru, it is you who have employed me in the act of exposition etc.
Therefore forgive this capriciousness of my speech and mind. (20)

In nineteen hundred (ways or verses) this Paratrisika has been
explained. This will cut asunder the knots of doubts in all the
Trika Sastra. This has been written by Abhinavagupta.

The commentary on Paratrisika is completed.
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46, 89, 98-102, 127, 129, 130, 144
148, 159, 160, 187, 188, 190, 194,
197, 198, 210, 264, 265, 267.

kdla, time, 29, 88, 89, 99, 100, 102, 117,
127,129, 144, 148, 183.
kalagni, the initial bhuvana belonging

to the earth category, 241,

kdlasakti, thc power of time, 27.

kali, a deity, 223.

kalki, 115,

Kallafa, 92.

kalpa, a fabulous period of time, 12, 13.

kama, dcsire, 41, 50, 51 210, 216, 219.
kdmatattva, 220.
kamavdk, 219, 220.

kaitcuka, sheath, Veil, 89, 100, 115.

kanda, the male organ, 263, 265, 266.

karapa, cause, 22, 34, 37, 155, 176, 234,
236, 271.
karapa, antah, 8, 10, 38, 39, 126.
karapa, bdhya, 38.
karana-sarira, the causal body, 34.
krém(zdvari the energy of sense organs,
4

karma, activity, 16, 29.
karma, indriya, 18, 27 98, 115, 128.
karya, action 16.
Kashmir, 37, 105, 270, 271.
Kathopanisad, 69.
kaula, giva, 4, 62, 85.
kaulamarga, the path of universal
unity, of consciousncss 82, 85.
kaula $astra, 259.
kaulika, pertaining to kula, 3, 6, 34, 77,
81, 83, 84.
kaulika $akti, 191.
kaulika siddhi, achievement of identity
of limited consciousness with per-
fect I-consciousness, 3-7, 31-33,
35, 46, 47, 49, 50, 97.
kaulika srsti, 97.
kaulika vidhi, 77, 78, 80, 81, 83, 85,
87.
kaumari, one of the matrkas, 170, 208.
kha, void, 5, 50.
khecari, unobstructed consciousness,
5-7, 38, 39, 50, 52,195,201, 209, 226.
khecari Jdmja or samatd, samencss of
khecari, 7, 38, 41, 43, 44, 46, 47,
50-53, 195 196 201, 209.
khecart Sa/ll:, 42 52 195,
khecart  vaisamya, dnsparatcnas of
khecari, 40, 51, 52, 125.
Kiranagama, 240,
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knowledge, jfdna, 9, 11, 17, 24, 30, 38,
52, 54, 56, 57, 61, 63, 67, 75, 79,
83, 94, 99, 110, 111, 140, 159, 162,
164, 169, 175, 177-179, 183, 192-
194, 197, 208, 214, 217, 219, 223,
225, 232, 240, 242, 243, 251.
knowledge, determinate, 180.
knowledge, divine, 54.
knowledge, indeterminate, 158.

Kramakeli, 223.

kramap iija, 259-261.

Kramastotra, 223.

kriyd, (activity) 2,9, 17, 24, 59, 60, 85,
99, 159, 165, 168, 175, 208, 212, 214,
218, 223, 240, 241, 251, 252, 254.
kriyd mudrd, 209.
kriya fakti, 17, 27, 30, 63, 73, 77, 79,

87, 88, 109, 121, 123, 126, 148,
152, 160, 161, 163, 167, 172, 173,
180, 191, 207, 212, 214, 227, 229,
235, 242.

krodha, anger, 41, 50, 51.

krtya, 40, 46.

ksattriya, 23.

Ksemaraja, 266.

k,rozbéxa, agitation, 3, 15, 17, 44, 159,

0.

Kubjikimata, 176.
kula, 5, 6, 31-35, 45, 49, 50, 61, 62, 65,
77, 81, 82, 84, 85, 171, 201, 236.
kulabheda, 150.
kula cakra, see cakra.
kula deha, 149.
kula mérga, 81.
kula-puruga, 149-151, 153.
ku[; Sakti, 149-151, 153, 161, 162.
13

kula $astra, 244, 260, 261.
kuldkuldtma, 84.
kulanayika, 61.
kulesvari, 104.
kulottara, 151.
Kunda-golaka, 210, 221, 235.
Kundalint, 55, 60, 78, 209.
kupdalini-akti, 263.
kundalint, drdhva, 109, 125, 126, 265.
kusa, 260
kutabija, the letter ksa, 187,

Laghavi-vrtti, 6,7,49, 53, 58, 207-209,
240

laghimd, 36.

Laksmirama, 209.

language, 74, 75, 155, 171,

letters, 40, 41, 48, 89, 91, 96-98, 101,
102, 120-123, 128, 137, 149, 150,
154, 155, 159, 177, 183, 186, 187,
250, 254, 257.
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liberation, 18-21, 23, 24, 28, 29, 33, 34,
41,42, 52, 53, 84, 122, 123, 134, 195,
ggs, 224, 226, 227, 233, 244, 259,

1.

lifc,gl 1, 15, 24, 31, 42, 52, 53, 56, 169,

195.

light, 9, 24, 31, 32, 34-36, 38, 48, 50,
54, 57,71, 80, 85,98, 111, 112, 117,
131, 136, 138, 169, 260, 262, 263.

linga, 249, 253.

lolibhdva, oscillation, 121.

Lord, 4, 8, 10, 11, 14, 15, 20, 22, 27, 34,
40, 48, 53, 56, 58, 61, 67, 74, 78-80,
83, 84, 90, 96, 97, 99, 105, 114, 116,
118, 121, 140, 157, 158, 161-163,
168, 174, 177, 184, 186, 193, 202,
%0{, 229, 233, 234, 243, 257, 260,

71.

ma, 25th letter of consonants, 11, 54.
macrocosmic, 6, 7, 51.
magb)z'adhdma, the central path, susumnd,
, 207.
madhyamd, a vdk, 8, 9, 11-16, 28, 47,
48,63, 79, 80,84,109, 111,118,121,
122, 125, 128, 149, 154-157, 159,
171,176,177, 183, 253.
madhyanddf, susumnd, 208.
madird, wine, 83.
ma-lgzz-a, 13, 14, 54, 55, 60, 63, 67, 78,
182.
Mahabhirata, 86.
mahdmadyd, 101, 127, 130, 144, 148.
mahdmantra, 178.
mahdpreta, Sadasiva, 125.
mahdsrgti, great creation, from andérita
to Suddhavidyd, 77, 84, 163, 171.
mahat, 14, 66.
mahdvidya, 54.
maheSdni, 250.
mahesvara, 39, 270.
mahesvari, 170, 208.
mahimd, 36.
maithuna, sexual intercourse, 835.
mala, impurity, 2,21, 84, 96, 101, 242.
rznagz, dpava, 2, 39, 40, 96, 97, 101,
09.
maéa, karma, 2, 40, 96, 97, 101, 195,
09.
mala, mdyiya, 2, 39, 96, 97, 101, 195,
209

Malini, 102, 104, 121, 123, 129, 135,
142, 144, 147, 149-154, 159, 226,
246.
mdlini, anuttara, 151.
malinf, parca, 137.
mdlini, uttara, 137.
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Milinivijaya Tantra, 74,96, 98, 101,
102, 104, 108, 109, 121-123, 125,
129, 149, 154, 160, 166, 193, 195,
196, 225, 226, 234, 235, 253.
mdmsa, meat, 83.
mdna, measure, 357.
manas, mind, 27, 49, 89, 98, 109, 115,
117, 126, 128-130, 144, 148, 220,
232.
mandala, sacred diagram, 236, 238.
manifestation, 1,3, 7, 17, 23, 34, 37, 44,
46, 48, 50, 54, 55, 58-62, 73,75, 77,
79, 8490, 96-98, 111, 112, 114,
115, 119, 124, 126, 128, 131, 134,
136, 147, 162, 163, 165, 166, 168,
169, 171, 173, 174, 181, 183-186,
189-192, 197-199, 201, 213, 214,
219, 224, 235, 233, 262, 263, 266,
269, 271.
Manorathagupta, 271.
mantra, sacred syllables, 8-10, 14, 23,
33, 42, 44-46, 54, 62, 63, 68, 70, 87,
89, 91, 101, 102, 121, 123, 124,
149-154, 156, 173, 177, 178, 180,
192, 193, 199, 203-205, 207, 208,
222, 223, 225, 226-228, 233-235,
238-241, 243, 245-236, 2538, 239,
261, 263, 269.
mantra, gdyatri, 253.
mazatra, malinf, 251.
mantra, matrkd, 251.
mantra, navdtma, nine syllable mantra
153, 208.

mantra, pardpara, 170.

mantra, sauh, 203, 204, 207, 233, 243,
244, 248, 255, 264, 268.

mantramahesvara, 10, 68, 101, 110, 153,
154, 160, 177, 2035, 238.

mantresvara, 10, 23, 101, 154, 177, 238.

tndrapa, killing a person by the applica-
tion of the mantra, 40, 46.

marma, measure of fingers, 221.

Mata, 85.

mdtrd, 37,125, 126.

mdtrkd, 104, 130, 131, 134, 135, 137,
139-142, 144, 147, 149-152, 177-
179, 183, 192, 194, 195, 198, 226,
246.

Matrkijiinabheda, 179.

mitrkasadbhava, 104.

matsya, fish 85.

matsyodari, the belly of the fish, 23, 30,
190.

mdyd, 12, 18, 24, 28, 34, 38, 40, 53, 54,
58-60, 63, 75,79, 84, 89, 98, 100-
102, 104, 110-112, 115, 117, 122,
124, 129, 130, 139, 140, 144, 147,
148, 151, 176, 181, 192-195, 198,
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2035, 223, 225, 226, 233, 234, 238-
240, 242, 245.

mdydpramdtd, the experient dominated
by mdya, 115.

mdyiya, 48, 77,111, 180, 183, 195.
mdviyd anda, 104, 124, 167, 204.

meditation, 233, 256, 260, 261, 263,
266, 268, 271.

memory, (smrti), 8,11, 42, 45, 93, 229,
231, 234.

microcosmic 51,

Mimamsa, 271.

mind, 17, 35, 39, 40, 42, 53, 63, 97
153, 206, 222, 272, (also manas).
mindfulness, 208.

moha, delusion, 51.

moksa, 21, 23, 122, 204.

moment (ksapa), 32, 44, 64, 196.

mothers (matrka's), 208.

mudrd, food of parched grain; symbolic
postures, 85, 203, 207, 208, 210, 226,
227, 228.
mudrd, jiidna, see jidna

kdkacaitcuputa, 263, 264.

mudrd, krama, 266.
mudrd, kriyd, see kriva.
mudrd, satkopa, 210.
mudrd, trikona, 210.

muhiirta, the duration of forty eight
minutes, 203, 208, 228.

mukti, liberation, 19, 20.

Mukutasamhita, 223.

malddhdra, 265, 266.

mudrd,

ndd , sound, a form ol Sad4siva, 90, 109,
125, 135, 138, 139, 186.
ndda, apara, 151.
ndda, para, 97, 150, 151.
ndda, pardpara, 131.
ndddénta, 109, 125, 186.
nddayoga, 178.

Nandakumira, 17.

Nindi, 17.

naphahrim, a mantra, 246, 251.

nara, the empirical being, 4, 22, 25, 36,
54, 53, 59, 62, 70, 72-73, 78, 82, 85,
123, 139, 182, 204, 205, 211, 228.

Narasimhagupta, 2.

ndyikd, the consort, 61,

nirdbhdsa, ever shining but beyond all
appcarances, 23.

nirodha, stoppage, 32.

nirodhl, 125.

nirvdpa, liberation, 244.

nirvdpadiksd, initiation for the achieve-
ment of liberation, 244.
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nirvikalpa, thought-free 8, 15, 22, 41,
66,98, 110, 111, 164, 180, 244, 293
nirvikalpajiiana, indeterminate know-

ledge, 158.
nirvikalpa samuid, indeterminate con-
sciousness, 92, 93, 98.

nisedha, restriction, 83.

niskala, without parts, 23, 29,

nitydnanda, 206.

Nityatantra, 150.

nivriti, abstention, 169,

nivati, 89, 99, 100, 102, 127, 129, 144,
148.
nivatiSakti, 151.
nondualism (advaita), 62

nydsa, fixation, 123, 128, 149, 245, 246,
251, 258.

Nyaya, 271.

objectivity (jicyatva), 21, 25, 31, 32,

98, 110, 111, 142, 147, 162, 163, 264,
ojas, vital lustre, 42, 47, 52.
omniscience (sarvgjfiatd) 268-270.
om-tat-sat, 242.

pada, sentence, 98, 121, 271,
pdda, feet, 89, 129, 131, 144, 148,
Padarthapravesanirmaya, 158.
paficamchaibhiita, five gross physical ele-
ments, 23, 34.
paiicamukha, five-faced one, 2.
Pancika, 121,
pdni, hands, 89, 129, 131, 144, 148,
para, transcendent, 23, 31, 34, 35, 60,
z9§86, 104, 108, 139, 141, 142, 154,
59.
pard, suprcme divine Energy, 4, 11,
12, 28, 48, 56, 60, 67, 76, 79,
84, 91, 108, 109, 111, 112, 118, 120,
121, 124-128, 134, 135, 149, 152,
155, 156, 183-185, 204, 253, 275.
pard-$akti, 9,18, 47,55, 57,63, 64, 66,
68, 71, 75, 79, 119, 125, 137, 159,
163, 171, 198, 206, 209, 210, 212,
227, 233, 234, 266.
pard-samvid, 9, 96, 118,119, 121,123,
138, 155, 159, 257, 259, 261.
pard-vdk, 6, 8,9, 11-13, 15, 16, 20,
47, 54, 56, 96-98, 108, 140, 149,
154, 155, 157, 159, 167, 171, 176,
180, 183, 186.
Parabhatldrikd, the supreme goddes, 45,
69, 120, 161.
paramdrtha, the highest reality, 81.
Paramesrara, the highest Lord, 84.
pardpara, 60, 86, 108, 139, 141, 142,
154, 159, 231.
pard-pasyanti, 150-151.

Para-Trifika-Vivarana

Paratrisika, 16, 18, 20, 37, 45, 56, 80,
82, 83, 104, 105, 205, 267, 272.

Paratrisikavivarana, 24, 109, 207, 240.

paripdmavida, 174.

pariurtti, turning round, 35.

parva, festival, 260.

pa.gx,slimitcd experient, 40, 100, 205,

33.

pasyanti, an aspect of vdk, 6, 8, 9-16, 23,
28, 47, 48, 56, 63, 64, 76, 79, 80,
84, 91, 9G, 109, 118-121, 123, 125,
126, 128, 139, 142, 149, 156, 157,
159, 171, 177, 183.

Patanjali, 33, 166, 178, 235.

pati, the Lord, 233.

pavitraka, garlands with specific length
and knots, 260, 2G1.

pavitri, the Q/urifyirg clements pervad-
ing upto Vayu, 124.

pdyu, rectumn, 89,129, 131, 144, 148.

peace (Sdnti), 226.

person (grammatical),  (purusa),
70-75.
phonemes (vama), 224, 225, 227,

232, 242, 254, 255, 265, 269.

pidhana, veiling, 19,

pinda, the body, 180.

pindamantra, 123, 128.

Pindanatha, 236.

pitha, the seat of energy, 41.

play (kridd), 19, 40.

plenitude, 206.

power (fakti), 7, 63, 66, 81, 96, 153,
187, 194.

Power, effectuating, (kalaadtmikasakti),
161

power, three (trisakti), 55.

pracchd, question, 100.

pradhdna, 104, 115.

pradhdnatd, predominance 90.

prazham, duration of three hours, 229,
31.

prakdamya, 36.

prakasa, light, 46, 51, 80, 100, 110-
112,131, 136, 169, 227, 260.

prakasa-vimarsa, 116.

prakrti, Nature, 27, 34, 89, 98, 104,
188, 219, 127, 129-131, 144, 148,
115, 117, 223.

prakrtyapda, 124, 167.

pralaya, dissolution, 126.

pralaydkala (pralayakevalt), 1€, 57, 101,
110,111, 126, 177.

pramdpn, knowledge, 30, 34, 37, 38, 54,
.58-60, 75, 76, 124, 159, 175, 177,
185, 186, 190, 194, 197, 198, 214,
271.
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pramdtd, empirical experient, 22, 24,
30, 37, 38, 54, 58-60, 75, 124, 159,
175, 177, 185, 186, 190, 194, 197,
198, 232.

prameya, object of knowledge, 30, 37,
38, 34, 58-60, 75, 110, 124, 159,
175,177, 185, 186, 197, 198, 264.

pramiti, non-relational knowlcdgc 30,
37, 38, 169, 198.
pmm:élkald state of awareness, 189,

19

prdpa, breath, 12, 18, 21, 24, 29, 31,
33, 35, 36, 44 49 Gl 7/ 89 95, l26
149 178, 181 187 196 208 2l7
218 227, '264-266.

{m;m-npdnn, exhaling and inhaling,
52,157

prdpacdra, exhaling, 189, 196, 264.

prdpapramadtd, the apcrient of brea-
ths, 77.

prapava (om), 126, 151, 152, 178.

prdndydima, 184, 201.

prapti, 36.

prasamkhydna, gnosis, 261, 269:

pm:;gx, expansion, 13, 46, 114, 163,
1

prasdra, extension, 136, 183, 188, 190.
prasaca, procreation, 219, 220.
prasna, query, 63
pratibkd, divine indeterminate consci-
ousness, 93, 94, 98.
pmhb:mba rcﬂccuon, 83, 108, 134, 159,
173.

ﬁmmﬂm, stability, 252,

pml)abh 1jiid, rccognmon, 135, 138, 140.
Pratyab uﬁahrdnyam

pratyekabuddha, 29.

pravesa, absorption, 13.

prayatna, cffort, 69.

prayojana, purpose, 19.

preta, corpse, 123, 229,

prehivi, earth, 88, 102, 104, 108, 113,
128,130,131, 134, 136-138, 142,148,
prthivi-anda, 102, 104, 124, 167.

purdpa, 118.

pitma, whole, 7, 190, 205.

puruga, 27, 35, 71, 87, 89, 98, 117, 127,
129, 130, 144, 148,

puryastaka, the subtle body, 19, 24, 33,
41, 97, 217, 218, 220, 227, 231, 235.
purvastakapramdtd, experient of the
subtle body, 24, 77.

Pugpadanta, 166.

question-answer, 6, 8, 14-16, 21, 31,
47, 48, 50, 58, 61, 63-65, 76, 83, 84,
90, 97, 100, 108, 228, 269.
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rdga, attachment, 89, 98-100,
127,129, 130, 144, 148.

m]as,40 l40 216.

Ramideva, 271.

rasa, 27, 39, 46, 47, 89, 128, 129, 144,
148, 209.

rasand, 89, 129, 131, 144, 148.

Raukkhara 104

raudra, dreadful, 40.

reasoning (larka), 201, 204.

recognition (pratyabhijfid), 52,

reflection (pratibimba), 3, 119, 120, 125,
134, 140, 142, 149, 164, 173.

ritual, 205, 240.

rodhana, 229, 230.

Rudra, 62, 101, 109, 203, 204, 208,
226, 227 256, '269.

Rudrayé.mala 15 110, 269, 270.

nipa, colour and form, 27, 39, 46, 47,
69, 89, 128, 129, 131, 144, 148, 209.

102,

fabda,word, 27, 39,46, 47, 89, 128, 129,
131, 148, 209.

sacetana, conscious 125,

sacrifice, 210, 240, 241, 258.

sadanga, six limbs of yoga, 201.

Sadasiva, 9, 14, 17, 28, 47, 56, 65, 75,
89, 99, 101, 102, 104, 108, 110, 114,
117, 119, 124-130, 141, 142,
147, 148, 154, 156, 194 229 241
242 256.

:ddhand spiritual pracuce, 27,108, 128.

Sad)q;dla, 17, 246, 2

sahaja, innate, 66.

sahajavidya, Siva vidyd, 201.

sahasrdra, 21.

sahrdayatd, taste for beautiful things, 43.

aiva, 85

s‘m2ua Agama, 2, 4, 21, 36, 131,134,
1.

Saiva Sastra, 151, 152, 167,173,174,
178, 259, 271.
Saiva Siddhdnta, 82, 85.
aiva system, 81.
:ak2ala, the limited being, 10, 23, 29,
05.

S$akini, yoguus wnh supernatural power,
209, 239, 2

Sakta, pcrlmmng to Sakti, 204, 209, 210.
.fdlclalantm, 151, 152,

Saktayoni, 175, 187.

Sakti, the Divine Energy, 1, 2, 4,7, 8,
10, 11, 13-15, 17, 18, 20, 21, 23-25,
28, 30, 32-34, 36-42, 44-46, 49, 51,
52, 54, 55, 57, 59-62, 64, 66, 67, 70,
72-75, 77, 78, 81-84, 86, 88-90, 99-
102, 104, 108-110, 114, 117, 120,
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122-126, 130, 134, 135, 138, 141,
142, 144, 147, 148, 154, 159, 160,
162, 166, 168-171, 173, 176, 182,
185-187, 192, 194, 195, 201, 203-206,

209-211, 218, 219, 225, 228, 230,

232-234, 238-241, 251, 253, 234,

256, 258, 264, 266, 269.

Sakti, aghord, a benevolent Sakti, 28.

fakti, apard, the sakti that brings
about difference, 28, 55, 63, 64,
72,75,79,110, 123,125, 142, 183-
;gs, 204, 206, 209, 210, 212, 233,

4.

Sakti, ghord, fakti that leads jias
towards the world, 28.

Sakts, ghoratard, $akti thatleads bein
to the downward path of the world,
28, 41.

Sakti, kauliki, the presiding deity of
the body and others, 61, 62.

fakti, pard, sec pard $akti, pardpard, 28,
55, 63, 64, 71-73, 75, 79, 80, 91,
96, 110, 119, 120, 123, 126, 134,
154, 183, 184, 206, 209, 210, 212,
233, 234.

Saktiksobha, union with the female
partner, 215.

Saktimdn, 63, 64, 254.

Sakti-sparfa, contact with the energy
in the middle path, 263.

samddhi, ecstasy, 13, 22, 37, 57, 179,

201, 219, 235,

sar;dzsi)lni, vyoma, ecstasy in the void,

19.

samand, the eleventh measure of pra-
pava, 109, 125.
samdrddhikaranya, the state of being in
the same totation, 8, 10.
sémdnya, 19, 199, 231.
.sdrgara.gya, complete equipoise, 2, 171,
1.

samatd, sameness, 7, 39, 42, 50, 51.
samdvefa, absorption, 2, 228, 257.
sambandha, relation, 16, 17, 19, 20, 80.
adivya, sambandha, 17, 65.
antardla, sambandha, 17, 46, 47, 63.
diyyadivya, sambandha, 17, 65.
mahan, sambandha, 17, 46, 47, 65.
para, sambandha, 16, 46, 47, 64.
Sambha, 4.
Sambhiinatha, 64, 265.
samghatta, union 15, 206, 219, 221.
samhdra, dissolution, 9, 17-19, 30, 36,
60, 64, 85, 102, 123-125, 163, 171,
;75, 188, 190, 195, 214, 230, 252,
66.
samhdrabija, the seed syllable ‘a’, 13.
Samkhya, 173.

Para-Trisikd-Vivarana

Samkhyayoga, 57.
Samkhyakarika, 200.
sampufa, putting a mantra between two
mantras one going before and other
following, 255.
samputayoga, 119.
sampufikarapa, 250, 254, 255.
samsdra, world, 28, 39, 86.
samskdra, impression, 18.
samvdra, letters produced by the con-
traction of the throat, 176.
samvid, Consciousness, 60, 63, 98, 110,
114, 225,
:aquéid Sakti, Consciousness-power, 3,
227.
samyama, the practice of dhdrand, dhydna
and samddhi, 225, 235.
Sanatkumiira, 17, 65.
sankoca, contraction, 199, 223, 233,
sankoca-vikdsa, contraction and ex-
pansion, 263.
Sarira, para, causal body, 221.
prdqpa, Sarira, 220.
puryastaka, farira, the subtle body,
220.
$akta, farira, the body made ofdivine
energy, 220, 221, 228, 235.
spanda, farira, the body made of
vibration, 220, 221, 235.
:tluz?éa, farira, the gross body, 34, 220,
1.

stiksma, sarira, the subtle body, 34,
221.
Sarvdcdra, 82, 222,
sarvasarvitmakatd, omnifariousness 91.
Sastra, holy texts, 12 14, 16-20, 60,
100-102, 108, 116, 119, 149, 151,
166, 176, 193, 206, 225, 226, 245,
258, 269, 271.
Bhairava, Sastra, 83, 151, 152,
Mata, Sdstra, 25, 40, 81, 82, 188, 239.
Ni$dcara, Sdstra, 81,
Nydya, Sastra, 270.
Pirva, Sastra, 101, 108, 122, 123, 166,
193, 195, 196, 225, 226.
Saiva, Sdstra, see Saiva.
Vaispava, Sdstra, 151, 152, 259.
Virdvalt, Sdstra, 223.
sat, being, 81, 203.
sattd, existence, 80, 224.
sattra, a gupa, 40, 67, 80, 140, 216, 225.
satya, short a, 167, 224.
sauh, 204, 207, 210, 223, 225-229, 233,
234, 238, 240, 242, 245, 254-256,
259-262, 265, 267, 269.
Sauri, 270.
savikalpa, with thoughts, 15,67, 98, 164.
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savikalpajfidna, determinate know-
ledge, 181.

script, $dradd, 219.

scriptures lipi, 233, 258.

Self, 3,15, 18-21, 31, 33, 35-38, 43, 44,
48, 53, 54, 56, 62, 63, 69, 92, 94, 96-
101, 109, 116, 119, 157, 160, 161,
168,176,177, 190, 192, 194-198, 206,
211, 218, 220, 224, 227, 229, 233,
234, 244, 252-254, 257, 258, 261,
262, 269, 271, 272.
self-awareness (bodha), 139, 140.

senses (indriya), 38-40, 42, 44, 46, 77,
117, 230, 232, 235, 266.

sex, 51, 206.
sexual union, 207.

siddha, a gerfcct one in yoga, 3, 204,
208, 232.

Siddhasanitana, 80.

Siddhatantra, 102, 256.

siddhi, accomplishment, 5, 6, 31-34, 50,
81, 150, 226, 232.

Sikhd, flame, 245, 247, 252.

Sikhdbandhana, tying of the tuft of hair,
249, 252.

Siksd, teaching, 179.

silence, 76.

Sindha, 105.

Simhagupta, 2.

Sisya, disciple, 13.

Siva, 1, 2, 4-8, 10, 12-17, 21, 25, 28,
31, 33, 34, 36, 37, 40, 42, 44-47, 49-
52, 54-57, 59, 60, 62-66, 70-75, 77-
84, 86, 88, 90, 98, 99, 100, 102, 104,
110, 114-116, 119, 120, 122-124,
126, 127, 134, 135, 137, 138-144,
147, 148, 153, 154, 156, 157, 159,
160, 164, 166, 168-171, 173-176, 181,
182, 184-188, 192-194, 198, 199,
204-206, 208, 211, 213, 219, 222,
224,225, 228, 229, 241-244, 251-253,
557’71, 261, 262, 265, 266, 269, 270,
$ivabija, the white semen, 175, 185,

192, 218, 220.
Sivabindu, the sound am, 173.

Sivadrsti, 34, 37, 40, 44, 66, 98, 99,
;gg, 109, 156, 157, 168, 169, 253,

Sivadrstyalocana, 100.

Siva pramdta, 10.

Siva-Sakti, 2, 33, 36,129,176,191, 199,
220, 258.

Sivasiitra, 225.

Siva-vidyd, 54, 59, 60, 201.

Smarapa, remembrance, 234.

:mgrdnana'a, the bliss of sexual union,

10.
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!odlzg(l;a, purification, 156, 157, 139,
160.

fodhana, the act of purification, 156-
160.

Jodhya, the object of purification, 156-
160

$odhya-$odhakabhdva, 105, 119,

soma, 87, 88, 163, 171, 175, 190, 191,
229, 235, 265-267.
somakala, 267.
soma-$akti, 163.
somdmsa, 263, 266.

Sominanda, 16, 22, 34, 37, 40, 45, 56,
62, 63, 66, 80-83, 86, 90, 100, 156,
190, 198, 253, 258, 260, 262, 272.

sound, 25, 56, 68-70, 178.

space, 8, 9, 11, 22, 24.

Sudra, 23

Sukra-Sopita, semen and blood, 210.

siaksma, subtle, 31, 34, 35, 154, 159.

falabija, the syllable ‘au’, 173.

$inya, void 23, 71, 78, 215, 218, 227,
231.

Sunya-catuska, r r 1, |, are known as
four void vowels, 214.

Sdnyapramdtd, the expericnt of the
voud, 24, 29, 77,97, 110, 111, 126.

supreme verbum (pardodk), 47, 180,
186, 194.

sdrya, sun, 87, 88, 175, 190, 191, 229,

5, 265.

susumnd, the middle channel, 2, 42, 44,
184, 207, 208, 260, 264, 266.

susupti, dccg sleep, 28.

siltra, 179, 267.

svabhdva, essential nature, 159.

Svacchanda Sastra, 69, 168.

Svagghanda Tantra, 14, 102, 119, 181,
183.

svapna, dream, 28.

svara, vowel, 185, 188, 197.

svaripa, nature, 85, 115, 116, 264.
svaripa-dmarfana, awareness of essen-

tial nature, 269.

svdtantrva, freedom, 2, 39, 41, 68, 70,
108, 117, 139, 174, 175, 230, 232.
Svdtantryadakti, the power of auto-

nomy, 162, 163.

svdtmasamuitti, consciousness of the real

Self, 3.

tamas, delusion, 40, 140, 199, 216.

tdmasa, darkness, 83.

tanmadtra, subtle element, 89, 98, 115,
117, 128, 220.

Tantra, 14, 46, 87, 93, 105, 192, 205,
233, 236, 271.



284

Tantriloka, 1, 2, 28, 29, 85, 173, 255.
Tantrasamuccaya, 74.
Tantrasara, 18, 29, 100, 165, 255, 260.
tarka, reasoning, 261.
tarka, Sat, right reasoning, 201.
Tatpurusa, 17, 246, 251.
tattva, categories, 20, 23, 29, 77, 87,
88, 98, 102, 104, 113, 115-118, 123,
134, 150, 174, 201, 213, 241, 242,
244, 250, 255, 266.
tattoas, thirty-six, 27, 112, 116, 212,
242,
tejas, the fire element, 128,130, 148,214.
pramagpc, tejas, a stage of samadhi, 219.
pm2m¢;lr, tejas, a stage of samddhi, 215,
19.

thought-construct (vikalpa), 137.

Tilaka Sastra, 222.

time, 8,9, 11, 12, 22, 24, 25, 27, 29, 30,
32, 33, 35, 64, 90, 94, 118, 119, 127,
181,183,194 224 228,229, 244,267.

tithi, duration of one lunar day, vowel
263-265.

tithisa, the lord of the vowels, 207, 210-
214, 216.

transcendental (vifvdtita), 201, 202,
207, 211, 227, 261, 269.

triad (trika), 70, 73, 75, 212, 223.

triangular (trikopdkdra), 206, 238.

trident (trifida), 77, 98, 109, 225, 238,
254, 272.

trika, 4, 15, 46, 60, 63, 75, 81, 83-85,
101, 108, 121-123, 137, 158, 169,
173, 174, 180, 181, 197, 205, 220,
223, 227, 236, 242, 245, 256, 258,
261, 270, 271.
trika, dgama, 102.
trika, mdrga, 82.

Trikahrdaya, 14, 150.

Trikaratnakula, 179.

Trikasara, 27.

Trika sirasastra, 30.

Trikasastra, 14, 54, 64, 157, 167, 223,
244, 261, 272.

Trikatantrasara, 176, 207, 210.

trikona, triangle, 38, 39, 185, 207, 210,
254, 265.
fakti, trikopa, (kriyémudrd), 207, 210,

254, 266.

fiva, trikopa, (jdnamudrd), 207, 210,
254, 266.
trim$akd, text consisting of thirty verses,
18

!ri(ik;i. the divine goddess of three
Saktis 17, 18.

trisila, trident, 38, 59, 173, 238, 241,
254.

trtiyam brahma, 205, 213, 214, 222, 242,

Para-Trisikd-Vioarana

Tryambaka, 4.
turya, the state of the fourth, 16, 23,
218.

turydtita, the state beyond the fourth,
23

turiya, the fourth state,28.

tufi, minute moment, 92, 183, 184, 187,
196, 264, 267.

tvak, the sense organ of touch, 89,
129, 131, 144, 148.

uccdra, subtle movement of mantra, 208.

uccdfana, employment of a mantra for
the purpose of distracting an encmy,
40, 46.

Ucchusma, 151.

udyoga, one of the activities in the spi-
ritual plane, 17, 19, 189, 190, 197,
198, 211.

Uma, (fakti), 266.

universe (vifva), 19, 63, 64, 69, 70, 81,
86, 87, 95, 98, 112, 136, 156, 174,
179, 188, 197, 204, 205, 207, 211,
32123, 229, 243, 244, 253, 255, 260,

72.

unmand, the 12th measure of prapava,
109, 126.

unmega, 93, 95-98, 136-138, 140, 162-
1264, 173, 175, 182, 213, 216, 218,

51.

upadhmantya, 179, 186.

upastha, 89, 129, 130, 144.

updya, means, 28, 152,
dpava, upaya, 22, 37, 151, 152, 236,

’ .

$akta, updya, 22, 151, 152, 236, 263,
266.

{dmbhava, updya, 22, 151, 152, 236,
263, 266.
Utpaladeva, 24, 110, 139, 181, 182,
186.
uttara, 20, 21, 23, 25, 49, 76, 82-84, 201.

vdcaka, 12, 47, 122,

vdoya, 12, 47, 122,

vahni, 209.

vaikhari, grossspeech, 8, 9, 12, 15,
48, 64, 69, 79, 109, 111,118, 125,
128, 156, 157, 159, 171, 176, 177,
183, 192, 229 253.

vairdgya, 67.

vaispavi, a Sakti, 170, 208.

vaisya, 23.

Vijasaneya Tantra, 150.

vdk, speech, 8, 89, 126, 129, 130, 136,
13£ 144, 148, 216, 220.

vdkya, sentence, 271.

Vakyapadiya, 100, 225.
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Vallabhacarya, 270.
vdma, beautiful, appealing, 85.
Vamadeva, 17, 24({: 251.
Vamana, 183.
vamanabhaksapa, 231.
vdmanayukti, 134.
Varahagupta, 271.
Vardhi, a deity, 170, 298.
varpa, letters, 102, 154, 199.
varpasrsti, creation of letters, 250,
254, 253
vasitva, unity consciousness, 37.
Vatsalika, 270.
vdyu, air, 88, 128, 130, 131, 144, 147,
206, 251.
Veda, 82, 167, 173, 225.
Vedanta, 68, 174, 205.
Vedic tradition, 24.
vedya, object, 159.
vidhi, rule, 77, 85, 201, 240,
vidyd, 89, 98-101, 124, 127, 129, 130,
143, 192, 233, 234,
vidyeSvara, 101.
view (drsti), 184.
vijiidna, 149, 151.
vijiténa-dlaya, integral knowledge, 94.
vijiidndkala (vijidna kevalt) 10, 57,
101, 110, 158,175, 177.
Vijianabhairava, 45, 97, 113, 207.
vikalpa, determinate knowledge, 22, 41,
94, 180, 223, 227, 230, 234.
vdalpa-!ak!x, 231
vikdsa, expansion, 223
viksobha, agitation, 4
vildpana, veiling, 19, 189 197, 198, 211.
vilaya, 9, 19.
Vimalé, 2.
vimarda, 10, 27, 37, 46, 51, 79, 80, 97,
110-112, 131, 218, 227, 253, 260.
vimar{a-$akti, 161, 219.
viparyaya, wrong knowledge, 193, 199.
vira, the male partner in kulaydga, 204,
207-210, 221, 222, 226, 232, 235,
245, 246, 249, 250, 254, 261, 263.
vira-yogini, the male and female
partners in kulaydga, 206.
virya, scmen, 42, 52.
visa, the region of cxpa.nsxon, 206.
visarga, manifestation, 1, 25, 30, 32,
36, 48, 55, 67, 79, 88, 98 102 104,
124, 168, 174, 183-185, 187, 188,
190, 195, 197, 199, 200, 207, 209-
211, 217, 221, 224, 225, 241, 242,
264, 265, 267.
visarga kald or visarga Sakti, the phone-
111;;: ‘ak’ 144, 148, 174, 184, 187,
7.
visarjaniya, 179.
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vifesa, particular, 231.

vislesa, separation, 188, 195, 199, 221.
vislesana, separation, unification, 43,

44, 47, 56, 205, 265.

Visnu, 11, 12, 62, 109, 150, 156, 224,
256, 257

visuvat, 23, 28.

vifva, universe, 57, 255.
vifvamaya, immanent, 171.
viSvoltima, transcendent, 171.

vivdra, expansion, 176.

vivarapa, 7.

void, (sunya), 21, 25, 29, 39, 50, 71,
111, 165-167, 172, 194, 214, 215,
218, 231.

vowels (svaravarpa), 87, 88, 122, 123,
137, 140, 141, 149-153, 166, 173,
175, 179, 185, 192, 194, 195, 211,
213, 214, 216, 217, 219, 220.
vowels, ambrosial, (amrtavarna), 139.

vyadhikarapa, 10.

zgdpini, a measure of prapava, 109, 125.
yasa, 45.

vyatireka, 35.

gyoma, void, 78.
yyomacari, 39, 50.

will (icchd), 2, 17, 90,104, 124, 159,
162,163,165,212,215,228,251,268.

word, 8, 10, 12, 15, 42, 47, 48, 68, 69,
74, 91, 96, 102, 104, 108, 114, 121-
123, 128, 154, 155, 158, 161, 225.
word, conventional, 105.

worship, 40, 54, 205, 207, 223, 245,
249,250, 251,253,254, 256-261,271.

yojana, unification, 250, 257.

_ydmala, union, 2, 82, 206, 269.

Yasaskara, 270.

yatrakdmdva$dyitva, a yogic power, 37,

yoga, 15, 53, 85, 88, 151, 196, 201, 203,
204, 208, 211, 232-234, 239, 254,
261, 262, 268, 270.

Yogasitra, 31, 35, 225, 235.

Yogesvari, a $akti, 170, 208.

yogl, 13, 41, 57, 116, 126, 149, 130, 178,
195, 203, 208, 215, 229, 230, 231,
236, 238, 262, 268, 269.

yogini, the female partner of kulaydga,
2,3, 160, 170, 178, 203, 207-210,
221, 222, 226, 227, 236, 245, 246,
249-251, 254, 263.

yoginibhih, born of a yoginf, 2, 3, 226.

yojanikd, yojanikddiksd, (a kind of initia-
tion), 23, 29.

yoni, 205, 206.

you, thou, 70-72.
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