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rU=ky¨d%
TANTRšLOKA
CHAPTER I


foeydykJ;kfÒuol`f"Vegk tuuh

Òfjrruqúk iøkeqÂxqIr#fptZud% A

rnqÒ;;keyLQqfjrÒkofolxZe;a

ân;euqÙkjke`rdqya ee laLQqjrkr~ AA

vimalakal€�ray€bhinavas��˜imah€ janan…


bharitatanu�ca pañcamukhaguptarucirjanakaƒ |


tadubhayay€malasphuritabh€vavisargamayaˆ


h�dayamanuttar€m�takulaˆ mama saˆsphurat€t ||

             The Mother is glorious, the ever new (abhinava) creation, her foundation, the pure energy (of the Moon). The Father is the secret (gupta) Light with five faces and His body is full. May the Family (Kula) of the nectar (am�ta) of the Absolute (anuttara), my Heart, the emission (visarga), which is the vibrant state of the united form (yaamala) of that couple, pulsate! (1)
LJ: 1)
The essence of my being that is filled with God consciousness has come from the union of mother and father, let this, my being, vibrate in the whole universe. My mother was named Vimal€ because she resided in the purity of God consciousness, her only festival was my birth in this life. My father was full bodied because he had no desires - his name was Pañcamukhagupta i.e. Narasiˆhagupta. Abhinava has emerged from these two - let his essence vibrate in the whole universe.

u©fe fpRçfrÒka nsoha ijka ÒSjo;¨fxuhe~ A 

ekr`ekuçes;kaÓÓwykEcqtÑrkLinke~ AA 2 AA 

naumi citpratibh€ˆ dev…ˆ par€ˆ bhairavayogin…m |

m�t�m�napramey�ˆ�a�™l�mbujak�t�spad�m || 2 ||

I salute the Supreme Goddess (Par�) who is the creative imagination (pratibh�)
 of consciousness.  She is united with Bhairava
 and has made (her) place on top of the Lotuses (of the Trident, the) prongs
 of which are subject, object and means of knowledge. (2)

LJ: 2)
I bow to that supreme Par€ energy who is the light of consciousness and is one with supreme Bhairava. That energy is established in the three lotuses, on the three parts - (subjective, cognitive and objective consciousness) that is its Pratibh€.

u©fe nsoha ÓjhjLÉka u`R;r¨ ÒSjokÑrs A 

çko`.esÄÄuO;¨efo|qYysÂkfoykfluhe~ AA 3 AA 
naumi dev…ˆ �ar…rasth€ˆ n�tyato bhairav€k�te |

pr€v�Šmeghaghanavyomavidyullekh€vil€sin…m || 3 ||


I salute the Goddess (Apar€) who resides in the body of Bhairava’s
 dancing form and plays within it like a lightning flash in a sky (covered) with dense storm clouds. (3)

LJ: 3) I bow to that Dev… Apar€ (of Lord Bhairava) situated in gross body (of Bhairava the real dancer) that shines like the lightning in dense rainy season clouds. It is the light that comes from the objective world in the form of God consciousness.

nhIrT;¨fr'NVkIyq"VÒsncU/k=;a LQqjr~ A 

LrkTKkuÓwya lRi{kfoi{k¨RdrZu{kee~ AA 4 AA 
d…ptajyoti�cha˜€plu�˜abhedabandhatrayaˆ sphurat |

st�jjñ�na�™laˆ satpak�avipak�otkartanak�amam || 4 ||

May the shining Trident of Knowledge that has burnt up the triple fetter
 with its blazing rays of light, have the power to uproot all that runs contrary (vipak�a) to the truth (satpak�a). (4)

LJ: 4)
The Trident (tri�™la) of ®iva is filled with will, knowledge and action, but it is predominantly knowledge (jñ�na). Let that destroy the opposite of Jagad�nanda. Let that Prong of Knowledge (jñ�na�ula) destroy all three bondages by its flame of Divine God Consciousness.

LokrU×;Ófä% Øelafll`{kk ØekRerk psfr foÒ¨£oÒwfr% A 

rnso nsoh=;eUrjkLrke~ vuqÙkja es çÉ;RLo:ie~ AA 5 AA 
sv�tantrya�aktiƒ kramasaˆsis�k�� kram�tmat� ceti vibhorvibh™tiƒ |

tadeva dev…trayamantar�st�manuttaraˆ me prathayatsvar™pam || 5 ||


May that same triad of Goddesses – who are the glorious power of the All-pervading Lord (vibhu) as 1) the power which is (His) freedom, 2) the will to emit the process (krama) (of manifestation) and 3) the process (krama) itself – inwardly reveal to me the Absolute (Anuttara), which my own inner nature. (5)

LJ: 5)
The energy filled with Absolute independence - the will which is the desire for the world of sensation and succession (is freedom) Sv€tantrya which is abheda (oneness). The will to emit the process (krama) (of manifestation) (kramasaˆsis�k�€), that is, to give rise to the world of succession is bhed€bheda (unity in differene) and kram€tmat€ (‘the process itself) is bheda (duality). These three energies are the glory of ®iva. Let these three energies remain in my Heart that they may reveal the nature of God Consciousness (anuttara). (The word) sv€tantrya�akti ['(he whose) power is freedom'] is not a Bahuv�hi (compound) as Jayaratha comments - it is not Lord ®iva. These are three energies of Lord ®iva's sv€tantrya which is Par€.

rísorkfoÒoÒkfoegkejhfppØsðkjkf;rfutfLÉfrjsd ,o A 

nsohlqr¨ xÆifr% LQqjfnUnqdkfUr% lE;DleqPNy;rkUee lafonfC/ke~ AA 6 AA 
taddevat€vibhavabh€vimah€mar…cicakre�var€yitanijasthitireka eva |

dev…suto gaŠapatiƒ sphuradinduk€ntiƒ samyaksamucchalayat€nmama saˆvidabdhim || 6 ||


(GaŠe�a) is the sole Lord of Hosts. He is one's own fundamental being (nijasthiti) and the Lord of the Wheel of the Great Rays (of the senses and their deities) that are the unfolding glory (vibhava) of these (three) deities. May he, the son of the Goddess, beautiful like the radiant moon, churn the ocean of my consciousness well. (6)

LJ: 6)
The offshoot of Par€, GaŠapati (the Lord of Classes - all classes [of the energies of the letters]) shining like the full moon situated in his own nature as the governor of �akticakra [the wheel] of the three energies Par€ etc. These three energies have created the simple play of Par€ etc. which has created innumerable �akticakras [Wheels of Energies]. He governs all these �akticakras and so is Cakre�vara [the Lord of the Wheel]. He is situated in his own nature, let that GaŠapati vibrate and penetrate my ocean of Consciousness in such a way that it pervades the whole universe.

jkxk#Æa xzfUÉfcykodh.k± ;¨ tkyekrkuforkuo`fÙk A 

dy¨fEÒra ckáiÉs pdkj LrkUes l ePNUnfoÒq% çlé% AA 7 AA 
r€g€ruŠaˆ granthibil€vak…rŠaˆ yo j€lam€t€navit€nav�tti |

kalombhitaˆ b€hyapathe cak€ra st€nme sa macchandavibhuƒ prasannaƒ || 7 ||

The pervasive Lord Macchanda
 (the Fisherman) has cast the net (of M€y€) along the outer path. (His net,) red with (colour and) attachment, made of (many) parts (kal€) and strewn with knots and holes, spreads and extends (in all directions).  May he be pleased with me. (7)

LJ: 7)
Now he bows before the Masters. First he bows to Macchandan€tha. Let Macchandan€tha be happy with me and be favorable to me always, who discarded this act of the universe in which every body is bound and which is red with R€ga(gunka). That net is the act of M€y€. It is filled with holes and knots, that is, six holes by which all are attached to M€y€ the greater. It is wide in width and length - because of its inumerable means of existence. It is artistically made or molded from kal€ - earth (kalombhita). Macchanda discarded this. He bows first to the founder of Kula to show the precedence of the Kula system over the Tantra system.

=S;EcdkfÒfgrlUrfrrkezi.khZ 

lUe©fädçdjdkfUrfoÓsÔÒkt% A 

iwosZ t;fUr xqjo¨ xq#ÓkóflU/kq

 

dYy¨ydsfydyukeyd.kZ/kkjk% AA 8 AA 
traiyambak€bhihitasantatit€mraparŠ…
sanmauktikaprakarak€ntivi�e�abh€jaƒ |

p™rve jayanti guravo guru��strasindhu



kallolakelikalan�malakarŠadh�r�ƒ || 8 ||


The ancient teachers triumph. They are the luminous row of the pearls of truth in TamraparŠ… (river) of the spiritual lineage named after Tryambaka. They are the stainless helmsmen (of the boat that crosses) the ocean of the Masters' scripture, that heaves with the play of (mighty) waves. (8)

LJ: 8)
Let these ancient masters be glorified because they were stainless (amala) helmsmen who were capable of taking [their disciple over] the deep ocean of �€stras – systems, scholars, and thoughts that cannot easily be understood - to the other side. Whose glory flowed though the great river of the line of the Tryambakan€tha like the pearls of the TamraparŠ… river.
t;fr xq#jsd ,o JhJhd.B¨ Òqfo çfÉr% A 

rnijew£rHkZxoku~ egsðkj¨ Òwfrjktúk AA 9 AA 
jayati gurureka eva �r…�r…kaŠ˜ho bhuvi prathitaƒ |

tadaparam™rtirbhagav�n mahe�varo bh™tir�ja�ca || 9 ||


The one Master known on the earth as the venerable ®r…kaŠ˜ha triumphs.  (As does) the master Mahe�vara, who is another of his forms, and Bh™tir�ja.
 (9)

LJ: 9)
Let that unique master ®r…kaŠ˜ha be always glorified and Mahe�vara and Bh™tir�ja - aspects of his being - also be glorified.

Jhl¨ekuUnc¨/kJhenqRiyfofu%l`rk% A 

t;fUr lafonke¨nlUnHkZk fnDçl£iÆ% AA 10 AA 
�r…som€nandabodha�r…madutpalaviniƒs�t€ƒ |

jayanti saˆvid€modasandarbh€ dikprasarpiŠaƒ || 10 ||


May the compositions, fragrant with consciousness that spreads in all directions, come forth from the venerable Utpaladeva (the `God of the Lotus') who (embodied) the wisdom of the venerable Som€nanda, triumph. (10)

rnkLoknÒjkosÓcafgrka efrÔV~inhe~ A 

xqj¨yZ{eÆxqIrL; uknlae¨fguha uqe% AA 11 AA 
tad€sv€dabhar€ve�abaˆhit€ˆ mati�a˜pad…m |

gurorlak�maŠaguptasya n€dasaˆmohin…ˆ numaƒ || 11 ||


We salute the bee-like mind of the Master Lak�maŠagupta, whose sound is the attractive (resonance of consciousness) intensified by his absorption in the copious relish of that (Lotus, the Master Utpaladeva). (11)

LJ: 10-11) (Masters of logic) I bow to the black bee of the intellect of Lak�amaŠagupta which captivated everybody’s heart by its sound (par€mar�a) - which was filled with the entry of nectar spead all over the world, and expanded from the knowledge of Som€nanda and Utpaladeva - and created the fragrance which captivated the black God- cosciousness bee of Lak�amaŠagupta.
;% iw.kZkuUnfoJkUrloZÓkókFkZikjx% A 

l JhpqÂqyd¨ fn';kfn"Va es xq##Ùke% AA 12 AA 
yaƒ p™rŠ�nandavi�r�ntasarva��str�rthap�ragaƒ |

sa �r…cukhulako di�y�di�˜aˆ me gururuttamaƒ || 12 ||


May the venerable Cukhulaka,
 the best of teachers who, having crossed over the entire purport of the scripture, rests in perfect bliss, instruct me in what (I) desire (to learn). (12)

LJ: 12)
My father also was my master because he rested in complete (p™rŠa) Bliss and had mastered all the ��stras. His name was Cakrakulakan�tha (also called Nara-siˆhagupta) - let him bestow (dady�d) knowledge.
t;rkTtxnq)`fr{ke¨·l© 

ÒxoR;k lg ÓEÒqukÉ ,d% A 

;nqnhfjrÓklukaÓqfÒesZ 

çdV¨·;a xgu¨·fi ÓkóekxZ% AA 13 AA 
jayat�jjagaduddh�tik�amo 'sau

bhagavaty€ saha �ambhun€tha ekaƒ |

yadud…rita�€san€ˆ�ubhirme

praka˜o 'yaˆ gahano 'pi �€stram€rgaƒ || 13 ||


May ®ambhun€tha who is a unique (eka) (teacher) be victorious! He who, together with Bhagavat… (his consort), can elevate the (entire) universe – he who, by the (enlightening) rays of his instructions, has made this path of the teaching clear to me although profound (and hard to grasp). (13)

LJ: 13) Abhinava's master of the Kula system was ®ambhun€tha. Let him be glorified along with His D™ti.
lfUr i)r;fúk=k% ò¨r¨ÒsnsÔq Òw;lk A 

vuqÙkjÔM/kZkFkZØes Rosdkfi us{;rs AA 14 AA 
santi paddhataya�citr�ƒ srotobhede�u bh™yas� |

anuttara�a�ardh�rthakrame tvek�pi nek�yate || 14 ||

Many and various are the manuals (in use) in the diverse currents (of scripture) (srotas). But there is not even one to be seen for the rites (krama) of the Anuttaratrika.

LJ: 14)
Although in these three flows of schools of Trika there are many ways (paddhati, a text composed on a Krama) for attaining the supreme Trika state but none exists now for all these ways. So it was necessary for me to explain them. So all my disciples and associates have requested me to write a scripture that will clarify all the ways. So I clearly and completely explain this Trika path in the Tantr�loka which I do only by my masters' grace.

bR;ga cgqÓ% lfö% fÓ";lczgkpkfjfÒ% A 
v£Ér¨ jp;s Li"Vka iw.kZkFkZka çfØ;kfeeke~ AA 15 AA 
ityahaˆ bahu�aƒ sadbhiƒ �i�yasabrah�c�ribhiƒ |

arthito racaye spa�˜�ˆ p™rŠ�rth�ˆ prakriy�mim�m || 15 ||


Therefore, repeatedly requested by (my) sincere disciples and fellows, I compose this liturgy (prakriy€), which is clear and complete. (15)

JhÒêukÉpjÆkCt;qxkÙkÉk Jh& 

ÒêkfjdkafÄz;qxykn~ xq#lUrfr;Zk A 
c¨/kkU;ikÓfoÔuqÙknqiklu¨RÉ& 
c¨/k¨TToy¨·fÒuoxqIr bna dj¨fr AA 16 AA 
�r…bha˜˜an€thacaraŠ€bjayug€ttath€ �r…- 

bha˜˜€rik€ˆghriyugal€d gurusantatiry€ |

bodh€nyap€�avi�anuttadup€sanottha-

bodhojjvalo 'bhinavagupta idaˆ karoti || 16 ||


Abhinavagupta does this, flaming with the enlightened consciousness arisen from the adoration of the lotus feet of Bha˜˜an€tha
 and the two feet of Bha˜˜€rik€ (his consort, along with those who preceeded them in) the lineage of the Masters. (This worship) is the remedy for the poison of the fetters, which are all (things) that run contrary to consciousness.
 (16) 

LJ: 16)
Masters refers to Bha˜˜an€tha and ®ambh™n�tha and his D™ti. Abhinava collected knowledge also from all ®ambhunatha’s associates. ‘Gurusantati means all the teachers in that universe at that time.

u rnLrhg ;é Jhekfyuhfot;¨Ùkjs A 
nsonsosu fu£n"Va LoÓCnsukÉ fy¯r% AA 17 AA 
na tadast…ha yanna �r…m€lin…vijayottare |

devadevena nirdi�˜aˆ sva�abden€tha li‰gataƒ || 17 ||


There is nothing here (in the Tantr€loka) not taught by the God of gods in the M€lin…vijayattaratantra, whether directly or indirectly. (17)

LJ: 17)
Whatever is in Malinivijaya only that is found in Tantr€loka nothing else. There is nothing here not taught either directly or indirectly by the God of the gods in the Malin…vijaya.

nÓk"VknÓoLo"VfÒéa ;PNklua foÒ¨% A 
rRlkja f=dÓkóa fg rRlkja ekfyuhere~ AA 18 AA 
da�€�˜€da�avasva�˜abhinnaˆ yacch€sanaˆ vibhoƒ |

tats€raˆ trika�€straˆ hi tats€raˆ m€lin…matam || 18 ||


The teaching (�€sana) of the Lord is divided into (groups of) ten, eighteen and sixty-four (Tantras), the essence of which is the Trika �€stra and of that, the M€lin…vijaya. (18)

LJ: 18)
Tantras, one ten - fold (Bheda), eighteen – fold (Bhed€bheda) and sixtyfour – fold (Abheda), all these 92 are explained by ®iva himself, the essence of all 92 is Trika and essence of Trika is M€lin…vijaya Tantra.

vr¨·=kUrxZra loZ laçnk;¨fT>rScZq/kS% A 
vn`"V çdVhdqe¨Z xq#ukÉkK;k o;e~ AA 19 AA 
ato 'tr€ntargataˆ sarva saˆprad€yojjhitairbudhaiƒ |

ad��˜a praka˜…kurmo gurun€th€jñay€ vayam || 19 ||


Thus, at the command of the Master, we will explain all that is contained herein, (particularly those neglected scriptures) that have not been noticed by the learned who do not belong to any lineage. (19)

vfÒuoxqIrL; Ñfr% ls;a ;L;¨fnrk xq#fÒjk[;k A 
f=u;upjÆlj¨#gfpUruyC/kçflf)fjfr AA 20 AA 
abhinavaguptasya k�tiƒ seyaˆ yasyodit€ gurubhir€khy€ |

trinayanacaraŠasaroruhacintanalabdhaprasiddhiriti || 20 ||


This is the work of Abhinavagupta who, as declared by (his) teachers, is a man who has attained the most excellent accomplishment (prasiddhi)
 by meditating on the lotus feet of the Three-Eyed Lord. (20)

JhÓEÒqukÉÒkLdjpjÆfuikrçÒkixrlœ¨pEk~
A 
vfÒuoxqIrânEcqtesrf}fpuqr egsÓiwtugsr¨% AA 21 AA 
�r…�ambhun€thabh€skaracaraŠanip€taprabh€pagatasa‰kocam |

abhinavaguptah�dambujametadvicinuta mahe�ap™janahetoƒ || 21 ||


In order to worship the Lord, behold this, the lotus of Abhinavagupta's heart that has blossomed by the light falling from the feet of the sun-like ®ambhun�tha. (21)

LJ: 21) Vicinuta not `plucked' but each individed petal is separated from the others (i.e. "analysed"). šdiv€kya is the first and most important verse.
INTRODUCTION

 (Concerning Bondage and Freedom)

bg rkoRleLrsÔq ÓkósÔq ifjxh;rs A 
vKkua lal`rsgsZrqKZkua e¨{kSddkjÆe~ AA 22 AA 
iha t€vatsamaste�u �€stre�u parig…yate |

ajñ€naˆ saˆs�terheturjñ€naˆ mok�aikak€raŠam || 22 ||


Here (in our tradition) all the scriptures unanimously declare that ignorance is the cause of transmigration and knowledge alone is that of freedom. (22)

LJ: 22)
This refers only to verse 21. There is only one V€kya. This world of spirituality says in each �€stra that ignorance is the cause of birth and death and knowledge is liberation.

eyeKkufePNfUr lalkjkœqjdkjÆe~ A 
bfr ç¨äa rÉk p Jhekfyuhfot;¨Ùkjs AA 23 AA 
malamajñ€namicchanti saˆs€r€‰kurak€raŠam |

iti proktaˆ tath€ ca �r…m€lin…vijayottare || 23 ||


(The Lord) says as much in the M€lin…vijayatantra (where He declares) that: The view (of the wise) is that the impurity (mala)
 (that sullies the soul) is in fact (only) ignorance, the cause of (Karma) the sprout of saˆs€ra. (23)

LJ: 23)
Moha is not dirt but Ignorance, it is the cause of M€y…ya and Karma Mala, Moha here is AA.navamala which is Ignorance.

foÓsÔÆsu cqf)LÉs lalkj¨Ùkjdkfyds A 

lEÒkouka fujL;SrnÒkos e¨{keczohr~ AA 24 AA 
vi�e�aŠena buddhisthe saˆs€rottarak€like | 

sambh€van€ˆ nirasyaitadabh€ve mok�amabrav…t || 24 ||


The description (of ignorance as ‘the cause of the sprout of transmigration’)  precludes the possibility (that) the intellect, which is subsequent to (the fettered state of) transmigration, is the site (of this liberating knowledge). (The Lord) has said that liberation is possible even in the absence of that (intellectual knowledge). (24)

LJ: 24) ®iva has explained that liberation will only occur by getting rid of the Puru�a's Ajñ€na and not Bauddha Ajñ€na. Pauru�a Ajñ€na in verse 23 is not Bauddha as Buddhi is created after Anava Mala (saˆs€ra) it presuposses Saˆs€ra, so there is no question that when Pauru�a Ajñ€na is removed Mok�a is realised.

vKkufefr u KkukÒkoúkkfrçl¯r% A 
l fg y¨"Bkfnds·IifLr u p rL;kfLr lal`fr% AA 25 AA 
ajñ€namiti na jñ€n€bh€va�c€tiprasa‰gataƒ |

sa hi lo�˜h€dike 'ppasti na ca tasy€sti saˆs�tiƒ || 25 ||


(According to us) ignorance is not a total lack of knowledge. If that were so (the use of the term) would be too extensive (and we would have to admit that it applies) to stones and the like that are not subject to transmigration. (25)

LJ: 25)
Ignorance is not complete absence of knowledge - it is incomplete knowledge - it is not negation of knowledge that would lead to lack of specificity - you would find that Ajñ€na in stones also, but they are not in Saˆs€ra, i.e. moving through repeated birth and death, only Puru�a does so.

vr¨ Ks;L; rÙoL; lkeLR;sukçÉkRede~ A 
Kkueso rnKkua fÓolw=sÔq Òkflre~ AA 26 AA 
ato jñeyasya tattvasya s€mastyen€prath€tmakam |

jñ€nameva tadajñ€naˆ �ivas™tre�u bh�sitam || 26 ||


Thus, it is said in the ®ivas™tra that ignorance (is a form of) the cognitive consciousness (jñ�na), which does not perceive the ultimate nature of the object of knowledge in its totality (saamastyena).
 (26)
LJ: 26)
®ivas™tra says ignorance is knowledge but in a differentiated form. What is to be known (jñeya) is Lord ®iva. When you don't feel Lord ®iva's function in the objective world that is Ignorance. (Pañcamukhagupta - his God consciousness was protected not destroyed by ®abda, Spar�a etc.)
pSrU;ekRek Kkua p cU/k bR;= lw=;¨% A 
la'ysÔsrj;¨xkH;ke;eFkZ% çn£Ór% AA 27 AA 
caitanyam€tm€ jñ€naˆ ca bandha ityatra s™trayoƒ |

saˆ�le�etarayog�bhy�mayamarthaƒ pradar�itaƒ || 27 ||


This is the point made by reading the aphorisms ‘the Self is Consciousness’ and ‘Knowledge is Bondage’
 alternatively, together and separately.
 (27)

pSrU;fefr ÒkokUr% ÓCn% LokrU×;ek=de~ A 
vukf{kIrfoÓsÔa lnkg lw=s iqjkrus AA 28 AA 
f}rh;su rq lw=sÆ fØ;ka ok djÆa p ok A 
czqork rL; fpUek=:iL; }SreqP;rs AA 29 AA 
}SrçÉk rnKkua rqPNRokn~cU/k mP;rs A 
rr ,o leqPNs|feR;ko`Ù;kfu:ifre~ AA 30 AA 
caitanyamiti bh€v€ntaƒ �abdaƒ sv€tantryam€trakam |

an€k�iptavi�e�aˆ sad€ha s™tre pur�tane || 28 ||

dvit…yena tu s™treŠa kriy�ˆ v� karaŠaˆ ca v� |

bruvat� tasya cinm�trar™pasya dvaitamucyate || 29 ||

dvaitaprath� tadajñ�naˆ tucchatv�
dbandha ucyate |

tata eva samucchedyamity�v�tty�nir™patim || 30 ||


The word (for) `consciousness' (caitanya) is an abstract noun
 which indicates that (consciousness is not some `thing'). It is just (a state of) unfettered, creative freedom (sv€tantrya), which is Being-as-such free of all specifying attributes: (this is what ®iva) is saying in the first aphorism.  In the second aphorism, (®iva effectively) admits that both the act (of becoming bound) and its instrument (knowledge-cum-ignorance) equally exist in such a way (that in the fettered state) a duality (arises) in the (unity) of pure consciousness.   (If the second aphorism is read) in conjunction with the first (so that the form is `knowledge is bondage') what is meant is that the knowledge of (the world of) duality is, in fact, ignorance; this, insofar as it is a vain trifle (tuccha, in relation to the awareness of being conscious), is called `bondage' and is therefore to be eliminated. (28-30)

LJ: 28-30) Caitanya is an abstract noun - the existing reality of consciousness - this explains only abstract independence without touching the other aspects e.g. all pervasion etc. Cinmatra - (1) Kriy€ - perception; by which you perceive is Jñ€na, and the perception itself is bondage. Dvaitajñ€na is tuccha which means worthless (to be discarded).

LorU=kRekfrfjäLrq rqPN¨·rqPN¨·fi dúku A 
u e¨{k¨ uke rékL; i`É³´kekfi x`árs AA 31 AA 
svatantr€tm€tiriktastu tuccho 'tuccho 'pi ka�cana |

na mok�o n€ma tann€sya p�tha”nn€m€pi g�hyate || 31 ||


Liberation is not some reality either significantly (atuccha) or insignificantly (tuccha) different from the Self who is free; (indeed,) it does not differ from it even in name.
 (31)

LJ: 31) Mok�a occurs when your being becomes absolutely independent from all sides; without that Sv€tantrya whatever exists in this world would be Tuccha (worthless) and is not Mok�a.

;Ùkq Ks;lrÙoL; iw.kZiw.kZçÉkRede~ A 
rnqÙkj¨Ùkja Kkua rÙkRlalkjÓkfUrne~ AA 32 AA 
yattu jñeyasatattvasya p™rŠap™rŠaprath�tmakam |

taduttarottaraˆ jñ�naˆ tattatsaˆs�ra��ntidam || 32 ||


As knowledge of (the totality of reality) - that is, the object of knowledge along with the metaphysical principles that constitute it - becomes more complete and thus progressively higher, it quells the various forms of transmigration that correspond (to the levels one reaches without, however, eradicating them completely). (32)

LJ: 32) The essence of that which is worth perceiving (®iva), and as that perception becomes full in succession, the fuller it becomes the closer you are to mok�a; for some Masters they consider that to be full, for others it is incomplete - compelete fullness is only attained in ®aivism. Even though they are liberated from their own Saˆs€ra.

jkxk|dyqÔ¨·LE;Ur%ÓwU;¨·ga drZ`r¨fT>r% A 
bRÉa leklO;klkH;ka Kkua eqøkfr rkor% AA 33 AA 
r�g�dyakalu�o 'smyantaƒ�™nyo 'haˆ kart�tojjhitaƒ |

itthaˆ sam�savy�s�bhy�ˆ jñ�naˆ muñcati t�vataƒ || 33 ||


"I am unsullied by attachment and the like”, "I am inwardly empty" and "I am inactive" are forms of knowledge which, collectively or individually, can only liberate from their corresponding (forms of bondage). (33)

LJ: 33) sam€savy€s€bhy€ˆ - means they are freed individually or collectively i.e. some one may be free from one or more malas and other of all malas (sam€syena) none freed completely (it is sam€sa from their point of view not from ®aiva point view) Vy€sa can only free from m€y…ya mala.

rLekUeqä¨·I;oPNsnknoPNsnkUrjfLÉrs% A 
veqä ,o eqäLrq loZkoPNsno£tr% AA 34 AA 
tasm€nmukto 'pyavacched€davacched€ntarasthiteƒ |

amukta eva muktastu sarv€vacchedavarjitaƒ || 34 ||


Therefore, he who is freed from (one) limitation (avaccheda) is not a liberated soul, for there are other limitations that continue to exist. He who is truly liberated is free of all limitations. (34)

;Ùkq Ks;lrÙoL; Kkua loZkReu¨fT>re~ A 
voPNsnSuZ rRdq=kI;Kkua lR;eqfäne~ AA 35 AA 
yattu jñeyasatattvasya jñ€naˆ sarv€tmanojjhitam |

avacchedairna tatkutr€pyajñ€naˆ satyamuktidam || 35 ||


The knowledge of the object of knowledge, along with the metaphysical principles that constitute it, free in all respects from limitations, does not admit the persistence of ignorance in any circumstance; as such, it bestows true (and complete) liberation. (35)

LJ: 35) Jñeya [the object of knowledge] is ®iva.
Concerning the Knower, Knowledge and Ignorance

KkukKkuLo:ia ;nqäa çR;sdeI;n% A 
f}/kki©#Ôc©)RofÒn¨äa fÓoÓklus AA 36 AA 
jñ€n€jñ€nasvar™paˆ yaduktaˆ pratyekamapyadaƒ |

dvidh�pauru�abauddhatvabhidoktaˆ �iva��sane || 36 ||


According to ®aiva doctrine, the knowledge and ignorance discussed here are of two types each:  spiritual (pauru�a) and intellectual (bauddha). (36)

LJ: 36) Purusa Jñ�na is ignorance and knowledge of self, Bauddha Jñ€na is ignorance and knowledge of intellectual apprehension.

r= iqal¨ ;nKkua eyk[;a rTteI;É A 
Loiw.kZfpfRØ;k:ifÓorkojÆkRede~ AA 37 AA 
lœ¨fpn`fDØ;k:ia rRiÓ¨jfodfYire~ A 
rnKkua u cq)îkaÓ¨·/;olk;k|Òkor% AA 38 AA 
tatra puˆso yadajñ€naˆ mal€khyaˆ tajjamapyatha |

svap™rŠacitkriy�r™pa�ivat�varaŠ�tmakam || 37 ||

sa‰kocid�kkriy�r™paˆ tatpa�oravikalpitam |

tadajñ�naˆ na buddhyaˆ�o 'dhyavas�y�dyabh�vataƒ || 38 ||

Spiritual ignorance is termed 'impurity' (mala). It is (inherent in the fettered state itself, and so) is not a product of (binding) thought constucts (avikalpita) (as is the case with intellectual ignorance). It consists essentially of the contracted (condition) of the knowledge and action of the fettered soul.   It is generated by that (®iva Himself, but even so) it is the veil which obscures (the individual soul’s) own ®iva-nature, which is complete knowledge and (unobstructed) action. This (type of) ignorance does not concern the intellect because it does not entail intellection (adhyavas€ya). (37-38)

The Five Kañcukas

LJ: 37) Pauru�a Jñ€na is šŠava Mala, though it has come from Puru�a, it covers ®iva's real state, which is filled with complete Jñ€na and Kriy€ (®ivat€). In its place he puts incomplete Jñ€na and Kriy€ and is such by initial being, it is Avikalpitam (for him), a priori. The Pa�u thinks that this differentiated knowledge is natural to him. For him it is like Nirvikalpa, like prathama alocan€tmika- the first perception of objects in that šŠava Mala limits you down to the limited perception of objects. That perception is not a notion or judgement concerned with Intellect because there is no adhyavas€ya, in that sense too then it is an€vikalpitam.

vgfeRÉfena osÖkhR;soe/;olkf;uh A 
ÔV~døkqdkfcykÆwRÉçfrfcEcur¨ ;nk AA 39 AA 
/khtZk;rs rnk rkn`XKkueKkuÓfCnre~ A 
c©)a rL; p rRi©aLua i¨ÔÆh;a p i¨"V` p AA 40 AA 
ahamitthamidaˆ vedm…tyevamadhyavas€yin… |

�a˜kañcuk€bil�Š™tthapratibimbanato yad� || 39 ||

dh…rj�yate tad� t�d�gjñ�namajñ�na�abditam |

bauddhaˆ tasya ca tatpauˆsnaˆ po�aŠ…yaˆ ca po�˜� ca || 40 ||


The form of a notion (dh…) that determines (adhyav�sayan…) (the nature of an entity) is "I know this thus".
 It is generated by the reflection (of the light of the Self) in the (mirror of the intellect) of the individual soul (aŠu) who is sullied by the six obscuring coverings (kañcuka).
 (If it does not develop further) such knowledge is said to be (intellectual) ignorance. Spiritual and intellectual ignorance feed on one another. (39-40)

Knowledge is defined.
LJ: 39-40) Bauddha and Pauru�ajñ€na as opposed to inherent ignorance or knowledge. That intellect which perceives `I am perceiving this object this way', this kind of intellectual perception, when it comes into existence by the reflection that has come out of puru�a, is entangled by the six kañcukas. That reflection penetrates the intellect which perceives “I perceive in this way " - this is Bauddh€jñ€na, which is already strengthened and then intensified by Pauru�€jñ€na. Pauru�€jñ€na strengthens Bauddh€jñ€na and vice versa, as when in great grief the object of grief appears before you.

{khÆs rq iÓqlaLdkjs ial% çkIrijfLÉrs% A 
fodLoja rf}Kkua i©#Ôa fu£odYide~ AA 41 AA 
k�…Še tu pa�usaˆsk€re paˆsaƒ pr€ptaparasthiteƒ |

vikasvaraˆ tadvijñ€naˆ pauru�aˆ nirvikalpakam || 41 ||


Spiritual knowledge is the expanding consciousness, devoid of thought constructs, of the individual soul who has attained the supreme state once the latent trace (saˆsk€ra) of his (lower) fettered state has waned away. (41)

LJ: 42) Bauddhajñ€na - when the limited impressions of limitation are destroyed, and Puru�a is established in his own nature, that knowledge which shines within Puru�a is Nirvikalpakam not Avikalpitam - from the limited subject's point of view. Nirvikalpaka for the unlimited subject. For that Puru�a who is filled with real knowledge, that intellect that exists in that Puru�a and ending as his own knowledge is called Bauddhajñ€na. Pauru�a Jñ€na nourishes Bauddhajñ€na and vice versa.

fodLojkfodYikReKku©fpR;su ;kolk A 
rn~c©)a ;L; rRi©aLua çkXoRi¨";a p i¨"V` p AA 42 AA 
vikasvar€vikalp€tmajñ€naucityena y€vas€ |

tadbauddhaˆ yasya tatpauˆsnaˆ pr€gvatpo�yaˆ ca po�˜� ca || 42 ||


The liberating insight that develops in harmony with this expanding knowledge, free of thought constructs, is intellectual knowledge. As (mentioned) before, these two nourish each other. (42)

r= nh{kkfnuk i©aLueKkua /oafl ;|fi A 
rÉkfi rPNjhjkUrs rTKkua O;T;rs LQqVe~ AA 43 AA 
tatra d…k�€din€ pauˆsnamajñ€naˆ dhvaˆsi yadyapi |

tath€pi tacchar…r€nte tajjñ€naˆ vyajyate sphu˜am || 43 ||


Initiation and the like eradicates spiritual ignorance. However, its corresponding knowledge manifests clearly only when the body dies. (43)

LJ: 43) In these two perceptions, this ignorance of Puru�a is destroyed by initiation; but the fruit of that destruction is only perceived at the end of the body. D…k�€ [initiation] includes Vedha d…k�€ [initiation by piercing the inner centres].
c©)Kkusu rq ;nk c©)eKkut`fEÒre~ A 
foyh;rs rnk thoUeqfä% djrys fLÉrk AA 44 AA 
bauddhajñ€nena tu yad€ bauddhamajñ€naj�mbhitam |

vil…yate tad€ j…vanmuktiƒ karatale sthit€ || 44 ||

(However), if the unfolding of intellectual ignorance were to cease by means of intellectual knowledge, then liberation while still alive is as if in the palm of one's hand. (44)

LJ: 44) Bauddhajñ€na can bestow J…vanamukti if there is Pauru�ajñ€na. At the time of D…k�€ Pauru�a Jñ€na is still Avikalpita, it cannot function completely as there is a body.

nh{kkfi c©)foKkuiwoZk lR;a foe¨fpdk A 
rsu r=kfi c©)L; KkuL;kfLr ç/kkurk AA 45 AA 
d…k�€pi bauddhavijñ€nap™rv� satyaˆ vimocik� |

tena tatr�pi bauddhasya jñ�nasy�sti pradh�nat� || 45 ||


Even initiation is truly liberating (only) when preceded by clear intellectual insight (bauddhavijñ�na). Thus, in that case also, intellectual knowledge is the predominant element. (45)

LJ: D…k�€ becomes successful if there is an intellectual grasp on the part of the disciple. So Bauddhajñ€na is here also predominant. Bauddhajñ€na here is cut??? then as Jayaratha takes it - in the master who should know how to initate best his disciple.


Initiation creates Pauru�ajñ€na; but it is effective only if the disciple has intellectual knowledge but not complete intellectual knowledge as in ®€ktop€ya. Without Bauddhajñ€na Pauru�ajñ€na cannot be understood.
KkukKkuxra pSrfn~}Roa Lok;EÒqos #j© A 
er¯kn© Ñra JheRÂsVikykfnnSfÓdS% AA 46 AA 
jñ€n€jñ€nagataˆ caitaddvitvaˆ sv€yambhuve rurau |

mata‰g€dau k�taˆ �r…matkhe˜ap€l€didai�ikaiƒ || 46 ||


These two aspects of knowledge and ignorance have been expounded by many Masters, the first of whom was Khe˜ap€la in his (commentaries) on the Raurav€gama, Sv€yambhuv€gama, Mata‰gatantra and the rest.
 (46)

rÉkfo/kkolk;kRec©)foKkulEins A 
Ókóeso ç/kkua ;TKs;rÙoçnÓZde~ AA 47 AA 
tath€vidh€vas€y€tmabauddhavijñ€nasampade |

�€strameva pradh€naˆ yajjñeyatattvapradar�akam || 47 ||


Scripture (�€stra), which reveals the nature of all that needs be known (jñeyatattva), is indeed the principle means by which (the sage) attains that intellectual understanding which is this (liberating) insight (avas€ya). (47)

LJ: 47) Advaita�€stra is a must for Bauddhajñ€na, but D…k�€ is a prerequiste for that. Pauru�ajñ€na must be there first than Bauddhajñ€na is glorious - it will purify itself and others also. If there is only Bauddha; it is no use - but it is in fact impossible to have Bauddhajñ€na; unless AŠavamala is destroyed. So Pauru�ajñ€na and Bauddhajñ€na grow together.

nh{k;k xfyrs·I;UrjKkus i©#ÔkRefu A 
/khxrL;kfuo`ÙkRokf}dYi¨·fi fg lEÒosr~ AA 48 AA 
d…k�ay€ galite 'pyantarajñ€ne pauru�€tmani |

dh…gatasy€niv�ttatv€dvikalpo 'pi hi sambhavet || 48 ||


Although the rites of initiation may have eliminated inner spiritual ignorance, (binding) thought constructs may (nevertheless) still form as long as intellectual ignorance persists. (48)

LJ: 48) Even though you only have material Pauru�ajñ€na there is an apprehension that it may be destroyed if Bauddha Ajñ€na persists - it is possible for Pauru�ajñ€na to be destroyed if there is Bauddha Ajñ€na – that is, ideas that lead one astray.

nsglökoi;ZUrekReÒko¨ ;r¨ f/kf; A 
nsgkUrs·fi u e¨{k% L;kRi©#ÔkKkugkfur% AA 49 AA 
dehasadbh€vaparyantam€tmabh€vo yato dhiyi |

deh€nte 'pi na mok�aƒ sy€t pauru�€jñ€nah€nitaƒ || 49 ||


As long as the body exists, the sense of one's own (corporeal) identity persists in one's mind but not when the body comes to an end. Therefore (one whose) spiritual ignorance has been destroyed
 is liberated (only then). (49)

LJ: 49) Intellectual ignorance persists while there is a body, if you achieve Pauru�ajñ€na and then die you will be freed e.g. Brahma Vidy€. Pauru�ajñ€na can be destroyed by Bauddha Ajñ€na (although Jayaratha doesn't think so).

c©)kKkufuo`Ùk© rq fodYi¨Uewyukn~ /kzqoe~ A 
rnSo e¨{k bR;qäa /kk=k JheféÓkVus AA 50 AA 
fodYi;qäfpÙkLrq fi.MikrkfPNoa oztsr~ A 
brjLrq rnSosfr ÓkóL;k= ç/kkur% AA 51 AA 
bauddh�jñ�naniv�ttau tu vikalponm™lan�d dhruvam |

tadaiva mok�a ityuktaˆ dh�tr� �r…manni��˜ane || 50 ||

vikalpayuktacittastu piŠ�ap�t�cchivaˆ vrajet |

itarastu tadaiveti ��strasy�tra pradh�nataƒ || 51 ||


However, liberation is most certainly achieved the very moment intellectual ignorance ceases, because (the formation) of (binding) thought constructs has been brought to an end. As the Benefactor Himself has said in the venerable Ni�€˜anatantra: "He whose mind is given to thought constructs attains ®iva only after the body dies whereas another (aspirant who is free of thought attains Him) that very moment.”
 In this case (intuitive insight into the meaning of the) scripture  the main (means). (50-51)

LJ: 50) When Bauddha Ajñ€na is gone and Pauru�a Ajñ€na is uprooted then there and then you get liberated.

LJ: 51)
If one has Vikalpa in his intellectual sphere of knowledge it means he has Pauru�ajñ€na but also Bauddha Ajñ€na - he still thinks "I am fat" etc., he is liberated at death; but he who has Bauddhajñ€na also he is liberated then and there - so knowledge of  �€stra is more important - there is no self-knowledge without intellectual knowledge.

The Nature of Consciousness

Ks;L; fg ija rÙoa ;% çdkÓkRed% fÓo% A 
uáçdkÓ:iL; çkdk';a oLrqrkfi ok AA 52 AA 
jñeyasya hi paraˆ tattvaˆ yaƒ prak���tmakaƒ �ivaƒ |

nahyaprak��ar™pasya pr�k��yaˆ vastut�pi v� || 52 ||



The supreme nature (paraˆ tattvam) of the object (of perception) is ®iva Himself who is Light, for that which is not Light can neither be illumined (i.e. made manifest) nor have any existence (vastut€). (52)

voLrqrkfi Òkokuka peRdkjSdx¨pjk A 
;RdqMîkln`Óh us;a /khjoLRosrfnR;fi AA 53 AA 
avastut€pi bh€v€n€ˆ camatk€raikagocar€ |

yatku�yasad��… neyaˆ dh…ravastvetadityapi || 53 ||


(Indeed even) the non-existence (avastut€) of entities is also present in the one field of the wonder (of consciousness). The notion: "This is non-existent (avastu)" is not similar to (an inert object hypothetically outside consciousness, such as) a wall.
 (53)

çdkÓ¨ uke ;úkk;a loZ=So çdkÓrs A 
vuiõouh;Rokr~ fda rfLeUekudYiuS% AA 54 AA 
prak€�o n€ma ya�c€yaˆ sarvatraiva prak€�ate |

anapahnavan…yatv€t kiˆ tasminm€nakalpanaiƒ || 54 ||


Indeed, this Light (of consciousness) shines everywhere; so, because it cannot be denied, what is the use of applying any means of knowledge to it? (All that needs be done is to recognise that the One Light is the manifestation of things). (54)

çekÆkU;fi oLrwuka thfora ;kfu rUors A 
rsÔkefi ij¨ tho% l ,o ijesðkj% AA 55 AA 
pram€Š€nyapi vast™n�ˆ j…vitaˆ y�ni tanvate |

te��mapi paro j…vaƒ sa eva parame�varaƒ || 55 ||


The means of knowledge give life to every existing thing (as it is through the means of knowledge that all things appear to the sentient subject), while that which ultimately gives them life is none but the Supreme Lord (Himself who the authentic identity of the subject). (55)

loZkiõogsokd/keZkI;soa fg orZrs A 
KkuekRekFkZfeR;srésfr eka çfr Òklrs AA 56 AA 
sarv€pahnavahev€kadharm€pyevaˆ hi vartate |

jñ€nam€tm€rthamityetanneti m€ˆ prati bh€sate || 56 ||


Even one (who delights) in refuting everything must concede that (his vain attempt) to negate knowledge, the subject and the object (is only possible) to the degree in which (any one of these aspects) manifests to himself (the sentient subject engaged in refuting its existence). (56)

viõqr© lk/kus ok oLrwukek|ehn`Óe~ A 
;Ùk= ds çekÆkukeqiiÙ;qi;¨fxrs AA 57 AA 
apahnutau s�dhane v� vast™n�m�dyam…d��am |

yattatra ke pram�Š�n�mupapattyupayogite || 57 ||


(Insofar as) the negation or affirmation of (the existence of) anything (including that of the sentient subject) is such that, a priori, (the negator must participate in it), how can any means of knowledge be justifiably applicable there (to him)?
 (57)

dkfeds rr ,o¨äa gsrqoknfoo£tre~ A 
rL; nsokfrnsoL; ijkis{kk u fo|rs AA 58 AA 
ijL; rnis{kRokRLorU=¨·;er% fLÉr% A 
vuis{kL; ofÓu¨ nsÓdkykÑfrØek% AA 59 AA 
fu;rk usfr l foÒq£uR;¨ foðkkÑfr% fÓo% A 
k€mike tata evoktaˆ hetuv€davivarjitam |

tasya dev€tidevasya par€pek�€ na vidyate || 58 ||

parasya tadapek�atv€tsvatantro 'yamataƒ sthitaƒ |

anapek�asya va�ino de�ak€l€k�tikram€ƒ || 59 ||

niyat€ neti sa vibhurnityo vi�v€k�tiƒ �ivaƒ |


Therefore the same is said in the K€mik€gama (with the words): "(This reality) is free of logical discussion (hetuv€da). That Supreme God of the gods does not depend on any other, rather it is the `other' that depends on Him and so He is always free." (59cd-60ab)

foÒqRokRloZx¨ fuR;Òkoknk|Uro£tr% AA 60 AA 
foðkkÑfrRokfPpnfpÙk}Sfp×;koÒkld% A 
vibhutv€tsarvago nityabh€v€d€dyantavarjitaƒ || 60 ||

vi�v€k�titv€ccidacittadvaicitry€vabh€sakaƒ |


He who is independent and the master (of all things) is not conditioned by the sequences of space, time and form, and so he (is ®iva) who is ubiquitous, eternal and omniform. (60cd-61ab)

rr¨·L; cgq:iRoeqäa nh{k¨Ùkjkfnds AA 61 AA 
Òqoua foxzg¨ T;¨fr% Âa ÓCn¨ eU= ,o p A 
fcUnquknkfnlafÒé% ÔfM~o/k% fÓo mP;rs AA 62 AA 
tato 'sya bahur™patvamuktaˆ d…k�ottar�dike || 61 ||

bhuvanaˆ vigraho jyotiƒ khaˆ �abdo mantra eva ca |

bindun�d�disaˆbhinnaƒ �a�vidhaƒ �iva ucyate || 62 ||


By virtue of His ubiquity He is all-pervading. As he is eternal, He is free of beginning and end.  As He is omniform, He manifests the wonderful variety of things both animate and inanimate. Thus in the D…k�ottaratantra,
 for example, He is said to have many forms. (60cd-62)

;¨ ;nkRedrkfu"BLrökoa l çi|rs A 
O;¨ekfnÓCnfoKkukr~ ij¨ e¨{k¨ u laÓ;% AA 63 AA 
yo yad€tmakat€ni�˜hastadbh€vaˆ sa prapadyate |

vyom€di�abdavijñ€n€t paro mok�o na saˆ�ayaƒ || 63 ||


®iva, consisting of (divine) Light and Sound etc., is said to be six-fold as the World-order (bhuvana), Form, Light, Space, Sound and Mantra.
 (63)

LJ: 62) Bhuvana is Bharadh€ra - the one who resides in this world - it is not the world itself.


Bhog€dh€ra as the various occupied worlds; Bhuvana - Bhuvane�vara (Bhokt€) not exactly Bhog€dh€ra.
Vigraha is the body, is not Lord ®iva, but the body holder elemental subject not by eteryan????.

- Rudra, Vi�Šu, Brahma, ®iva, etc.

Jyoti is Bindu the centre of light that is found at each junction of the music - there you find the Lord. Kham denotes states which are void which is ®akti, Vy€pin… and Saman€ (devoid of differentiation). ®abda denotes Parame�vara which is Par€ N€da, the sound that conducts you to God consciousness. Mantra can be any mantra, it may be Vedic, for example Oˆ.


Six fold ®iva is ever one/associated with Bindu and N€da i.e. (Prak€�a and Vimar�a, Jayratha is wrong in saying that only Mantra is associated with N€da and Bindu.

foðkkÑfrÙos nsoL; rnsrPp¨iy{kÆe~ A 
vuofPNérk:<kooPNsny;s·L; p AA 64 AA 
vi�v€k�tittve devasya tadetaccopalak�aŠam |

anavacchinnat€r™�h�vavacchedalaye 'sya ca || 64 ||


(The yogi) attains the nature (of that aspect) upon which he is intent, (while) supreme liberation is certainly attained by the perfect awareness (vijñ�na) of the resonance of (all these aspects) starting with Space. (64)

LJ: 64) Any s€dhaka who meditates on any of these six aspects achieves that state (e.g. Bhuvana etc.). Other s€dhakas who meditate on the pervasive recognition of ®iva in all these find ®iva there not Bhuvane�vara. He parts Vyoma first here (although it was the fourth in the previous sloka) because Bhuvane�vara etc. are one only, Lord ®iva, Vijñ€nat by knowing; he breaks the order to show that they are equal.

mäa p dkfeds nso% loZkÑfr£ujkÑfr% A 
tyniZÆoÙksu lo± O;kIra pjkpje~ AA 65 AA 
uktaˆ ca k€mike devaƒ sarv€k�tirnir€k�tiƒ |

jaladarpaŠavattena sarvaˆ vy€ptaˆ car€caram || 65 ||


Moreover, this is (only) a secondary characteristic of the Lord's omniformity (which is apparent) when His unconditioned nature is in the process of arising and limitations are dissolved away (in His transcendental state). (65)

u pkL; foÒqrk|¨·;a /ke¨Z·U;¨U;a fofÒ|rs A 
,d ,okL; /ke¨Z·l© loZk{ksisÆ orZrs AA 66 AA 
na c€sya vibhut€dyo 'yaˆ dharmo 'nyonyaˆ vibhidyate |

eka ev€sya dharmo 'sau sarv€k�epeŠa vartate || 66 ||


It is said in the K€mik€gama: "God is (both) formless and omniform, just like water or a mirror (and the images reflected in them). He pervades all things both moving and immobile (and he assumes their form)". (66)

LJ: 66a) He (®iva) is not all-pervading, because non-pervadingness would be excluded; so there would not be real pervasion - there is nothing for Him to pervade. If He is All-pervading, the negation of non-pervasion is excluded but there is no negation at all for Him, He is all-pervading and He is not all-pervading - He is eternal and He is not eternal. He is both universal and not universal. These attributes of Lord ®iva are not really separate from one another - His being is not divided that He can be seen in these three ways. He has only one aspect which includes every other - Sv€tantrya- this is the real way of explaining ®iva.

rsu LokrU×;ÓDR;So ;qä bR;k°kl¨ fof/k% A 
cgqÓfäRoeI;L; rPNDR;Sokfo;qärk AA 67 AA 
Ófäúk uke ÒkoL; Loa :ia ekr`dfYire~ A 
rsuk};% l ,okfi ÓfäeRifjdYius AA 68 AA 
tena sv�tantrya�aktyaiva yukta ity�ñjaso vidhiƒ |

bahu�aktitvamapyasya tacchaktyaiv�viyuktat� || 67 ||

�akti�ca n�ma bh�vasya svaˆ r™paˆ m�t�kalpitam |

ten�dvayaƒ sa ev�pi �aktimatparikalpane || 68 ||


Nor are His divine attributes of ubiquity and the rest essentially different from one another. Thus that doctrine is sound which maintains that He has only one attribute that includes all the others, namely, (His) power of creative autonomy (sv€tantrya).
 (The fact that) he possesses many powers amounts to (His) inseparable union with that one power. (67-68)

LJ: 68) M€t�kalpitam is distinction between ®iva and ®akti is a cognitive distinction - it is provisional only.

ekr`Dy`Irs fg nsoL; r= r= oiq";ye~ A 
d¨ Òsn¨ oLrqr¨ oõsnZX/k`iä`Ro;¨fjo AA 69 AA 
m€t�kl�pte hi devasya tatra tatra vapu�yalam |

ko bhedo vastuto vahnerdagdh�pakt�tvayoriva || 69 ||


The power (�akti) (which is the functional efficacy) of an entity is its specific nature as conceived by the subject (who perceives it). Therefore (®iva) is one, even when he is conceived to possess (many) powers.
 (69)

u pkl© ijekFksZu u fdføköklukn`rs A 
uáfLr fdføkÙkPNfär}ösn¨·fi okLro% AA 70 AA 
na c€sau param€rthena na kiñcidbh€san€d�te |

nahyasti kiñcittacchaktitadvadbhedo 'pi v€stavaƒ || 70 ||


Just as (there is no difference between) the fire's (capacity) to burn and cook (and the fire itself), similarly what difference is there in reality between the various aspects of God (and God Himself) conceived by the sentient subject? (70)

LJ: 70) It is Lord ®iva that appears through the forms of �akti - so there is no real distinction between energy and energy holder. You can't perceive ®iva directly, but must do so through His energies. Energies have become Up€ya e.g. Icch€ ®akti in ®ambhava; Jñ€na ®akti, in ®€ktop€ya etc. So Kriy€ ®akti (anvegedya) will take you to Lord ®iva e.g. breathing, voicing/repetition of mantras, etc. So Jñ€na ®akti in ®€ktop€ya is Perceiving, Centering, etc. Icch€ (®ambhavayoga) = first of the start of every action, then you have complete freedom of Jñ€na and Kriy€ because you are grounded in Icch€.

LoÓDR;qæsdtuda rknkRE;k}Lrqu¨ fg ;r~ A 
ÓfäLrnfi nsO;soa ÒkUR;I;U;Lo:fiÆh AA 71 AA 
sva�aktyudrekajanakaˆ t€d€tmy€dvastuno hi yat |

�aktistadapi devyevaˆ bh€ntyapyanyasvar™piŠ… || 71 ||


This (difference) however is not absolutely non-existent but exists in a sense, insofar as nothing exists apart from manifestation. Therefore the difference between power and its possessor is also real (in this sense). (71)

LJ: 71) Vastu is the substance of a being. One energy will be created as prominent from the energy holder in the reality of Up€ya and Up€yabh€va - only one energy (Up€ya) is used at a time. In the ®ambhava state, when already established, a man may practice AŠavopaya as Icch€ pervades Jñ€na and Kriy€, but Kriy€ ®akti does not pervade Jñ€na and Icch€ ®akti, but Icch€ pervades Jñ€na and Kriy€.

fÓoúkkyqIrfoÒoLrÉk l`"V¨·oÒklrs A 
LolafoUekr`edqjs LokrU×;kökoukfnÔq AA 72 AA 
�iva�c€luptavibhavastath€ s��˜o 'vabh€sate |

svasaˆvinm€t�makure sv€tantry€dbh€van€di�u || 72 ||


That which, by virtue of its identity with its own power, generates many (powers) is also power, namely, the Goddess, Who even though She manifests in this way transcends Her manifestations.
 (72)

LJ: 72)
This is the outcome of His independence, that ®iva also becomes object, in sam€dhi - where you perceive Him in the objective field, although His the glory of His subject is never obscured, still by his Sv€tantrya ®akti - you perceive Him objectively in �€ktop€ya (as "Lord ®iva” in ®ambhavop€ya you will see Him as "I am ®iva” - in AŠavop€ya you will perceive Him as "This is Lord ®iva". In �€ktop€ya he sees ®iva only does see who is subject or and used object???. In ®€mbhava he sees "I am ®iva", he perceives Lord ®iva as "I" not “this”.


In AŠavopaya sam€dhi he feels "I am percieving Lord ®iva", there is still duality - but there is no m™rti etc. in their ®aivism. When the fullness of AŠavop�ya is realised the yogi experiences traces of Cid�nanda, but not Jagad�nanda as in the ®ambhava state; Cid�nanda is in the ®�kta state. Cid�nanda is N…rulena sam�dhi, which is partially achieved in AŠavop€ya. So when KuŠ�alin… rises and the Yogi experiences Cid€nanda, how can he be said to have objective knowledge of ®iva, if he is in pure subjectivity? Answer: because he comes out from it.

rLek|su eqÂsuSÔ ÒkR;uaÓ¨·fi rÙkÉk A 
ÓfäfjR;sÔ oLRoso Ófär}RØe% LQqV% AA 73 AA 
tasm€dyena mukhenai�a bh€tyanaˆ�o 'pi tattath€ |

�aktiritye�a vastveva �aktitadvatkramaƒ sphu˜aƒ || 73 ||


Even ®iva, without being deprived of His power, manifests in this way by virtue of His freedom in the course of meditation (bh€van€) etc. as created (��˜a) within the mirror of (the consciousness of the individual) subject whose consciousness is (in fact nothing but) His own.
 (73)

LJ: 73)
By which means, although He is undivided in ®ambhavop€ya through AŠavop€ya, but He reveals Himself as that - satta in the reality of �akti mata and �aktikrama - so these two are absolute truth.

JhefRdjÆÓkós p rRç'u¨ÙkjiwoZde~ A 
vuqÒko¨ fodYi¨·fi ekul¨ u eu% fÓos AA 74 AA 
�r…matkiraŠa�€stre ca tatpra�nottarap™rvakam |

anubh�vo vikalpo 'pi m�naso na manaƒ �ive || 74 ||


Therefore, every means (mukha) through which (®iva) who, although devoid of parts manifests thus (as created) is a power. Thus this succession from power to its possessor is clearly a reality (vastu). (74)

LJ: 74)
All this experience of ®iva is through mind, but how can it be real?


Garuda asks Naragam, in Krama which is a Bhed€bheda Tantra) – “If thus you don't know ®iva how can your initiate others?”
vfoKk; fÓoa nh{kk dÉfeR;= p¨Ùkje~ A 
{kq/kk|uqÒo¨ uSo fodYi¨ ufg ekul% AA 75 AA 
jlk|u/;{kRos·fi :iknso ;Ék r#e~ A 
fodYi¨ osfÙk r}Ùkq uknfcU}kfnuk fÓoe~ AA 77 AA 
avijñ€ya �ivaˆ d…k�€ kathamityatra cottaram |

k�udh€dyanubhavo naiva vikalpo nahi m€nasaƒ || 75 ||

ras€dyanadhyak�atve 'pi r™p�deva yath� tarum |

vikalpo vetti tadvattu n�dabindv�din� �ivam || 77 ||


This (idea is also expressed) in the venerable KiraŠ�gama
 in the (course of a series) of questions and answers (which occur in the following passage): "The direct experience (anubhava)
 (of hunger and thirst etc.) is mental and (as such) is also a thought construct (vikalpa). Now the mind cannot apply itself to ®iva (if that implies that, by so doing, He is, like hunger and thirst, reduced to the level of a thought construct) and if there is no prior knowledge of ®iva how can initiation effectively take place? The answer to this question is as follows. "(Not so!) The experience of hunger etc. is (indeed) mental but certainly not a thought construct (and so ®iva, like hunger, can indeed be experienced inwardly. Anyway ®iva can also be realized by thought) just as by means of thought one knows of the existence of a tree: (just by seeing) its form alone even when we don't directly perceive its taste etc. Similarly ®iva (is known) by means (of his powers which are aspects of His nature, namely) Divine Sound (n€da) and Light (bindu) etc. (75-77)
LJ: 75)
Your question is not correct. In the experience of thrist, etc. - mind says `I am hungry' but the experience of hunger itself is not mental. So hunger etc. is pure; discursive sexual desire comes of itself like a fountain (svayameva prasarati). That is a nirvikalpa state (®iva) that is not an experience of mind.

LJ: 76)
Just as when you see emptiness you don’t taste orange, so with N€da and Bindu (Prak€�a/Vimar�a) which you can also perceive. But there will be no taste although the perceiving is real - because each `implies' the other. N€da and Bindu are involved in ®ambhava. Jñ€na and Kriy€ are involved in ®€kta. (There can be imposed an inner Kriy€ here). Pr€Ša and Ap€na are involved in šŠava (Jñ€na or outer Kriy€ here).

LJ: 77)
Kal€ is five Malas, Tattva number 36, Pura???? are the eight Bhairavas, VarŠa means letter, AŠu is Mantra, Pada is consciousness.

cgqÓfäRoeL;¨äa fÓoL; ;nr¨ egku~ A 

dykrÙoiqjk.kZkÆqinkfnHksZnfoLrj% AA 78 AA 

l`f"VfLÉfrfrj¨/kkulagkjkuqxzgkfn p A 

rq;ZfeR;fi nsoL; cgqÓfäRot`fEÒre~ AA 79 AA 

tkxzRLoIulqÔqIrkU;rnrhrkfu ;kU;fi A 

rkU;I;eq"; ukÉL; LokrU×;ygjhÒj% AA 80 AA 

egkeU=sÓeU=sÓeU=k% fÓoiqj¨xek% A 
vdy© ldyúksfr fÓoL;So foÒwr;% AA 81 AA 
bahu�aktitvamasyoktaˆ �ivasya yadato mah€n |

kal€tattvapur€rŠ€Šupad€dirbhedavistaraƒ || 78 ||

s��˜isthititirodh€nasaˆh€r€nugrah€di ca |

turyamityapi devasya bahu�aktitvaj�mbhitam || 79 ||

j€gratsvapnasu�upt€nyatadat…t€ni y€nyapi |

t€nyapyamu�ya n€thasya sv€tantryalahar…bharaƒ || 80 ||

mah€mantre�amantre�amantr€ƒ �ivapurogam€ƒ |

akalau sakala�ceti �ivasyaiva vibh™tayaƒ || 81 ||


The great extension of differentiation (along the path of manifestation) consists of the cosmic forces (kal�) metaphysical principles (tattva), and world-orders (bhuvana) (along with their denotators, namely) letters, syllables, and mantras as well as creation, persistence, obscuration, withdrawal and grace. Together with the Fourth (transcendental state), it is the unfolding of the Lord's manifold power. Thus it is said He has many powers. Moreover, waking, dreaming and sleep as well as (those states of consciousness) beyond them
 are nothing but the great waves of the Lord's creative freedom (sv€tantrya). So too the Great Lords of Mantra, the Lords of Mantra and Mantras, headed by ®iva, (along with the subjects called) `Devoid of the Power of Consciousness' (Vijñ€n€kal€), `Devoid of the Power of Dissolution' (Pralay€kala) and the `Obscured' (Sakala) are (all) the glorious powers of ®iva Himself.
 (78-81)
LJ: 80)
All these are waves of ®iva as Sv€tantrya.

rÙoxzkeL; loZL; /keZ% L;knuik;oku~ A 
ÁReSo fg LoÒkokResR;qäa Jhf=fÓj¨ers AA 82 AA 
âfnLÉa loZnsgLÉa LoÒkoLÉa lqlw{ede~ A 
lkewáa pSo rÙokuka xzkeÓCnsu dh£rre~ AA 83 AA 
ÁReSo /keZ bR;qä% fÓoke`rifjIyqr% A 
çdkÓkofLÉra Kkua ÒkokÒkokfne/;r% AA 84 AA 
LoLÉkus orZua Ks;a æ"V`Roa foxrko`fr A 
fofoäoLrqdfÉrÓq)foKkufueZy% AA 85 AA 
xzke/keZo`fÙk#äLrL; lo± çfl)îkfr A 
tattvagr�masya sarvasya dharmaƒ sy�danap�yav�n |

�tmaiva hi svabh�v�tmetyuktaˆ �r…tri�iromate || 82 ||

h�disthaˆ sarvadehasthaˆ svabh�vasthaˆ sus™k�makam |

s�m™hyaˆ caiva tattv�n�ˆ gr€ma�abdena k…rtitam || 83 ||

€tmaiva dharma ityuktaƒ �iv€m�tapariplutaƒ |

prak€�€vasthitaˆ jñ€naˆ bh€v€bh€v€dimadhyataƒ || 84 ||

svasth€ne vartanaˆ jñeyaˆ dra�˜�tvaˆ vigat€v�ti |

viviktavastukathita�uddhavijñ€nanirmalaƒ || 85 ||

gr€madharmav�ttiruktastasya sarvaˆ prasiddhyati |


According to the venerable Tri�irobhairavamata, the inherent, imperishable quality (dharma) of the entire group (gr€ma) of metaphysical principles (tattva) is the Self, who is the identity (€tman) of their essential nature.  The extremely subtle totality (s�m™hya) of the principles residing in the Heart, in all the body, and in the specific nature (svabh�va) (of all things), is termed the `group' (gr�ma).
  It is said that (the essential) nature (dharma) (of this group) is the (unconditioned) Self, flooded with ®iva’s nectar.  Consciousness (jñ€na) abides in the Light between (the polarites) of Being, Non-being and the rest (of the opposites).  One should know that abiding in one's own abode is the capacity to perceive (d��˜�tva) (the All) without impediment.  He who has been purified by the pure consciousness that (the scripture) says is that of transcendental reality (viviktavastu), is one who abides in `the nature of the group' (gr€madharmav�tti).  He (whose conduct is such) achieves everything. (82-86ab)

LJ: 84) That Gr€ma which is Jñ€na and which is full of light, to be held between Bh€v€bh€va (also implies between two objects) - it is to be held in one’s own nature - it is a subjective state, it is seer not seen - it is without covering - all coverings end up to Saman€t it is the state of Unman€ - it is not a state of past, present and future but gives life to these three times. Purified with Pure Knowledge it is a discriminated state (vivikta) from all individualities????. He who is in this state is said to v�tti which is sthiti in that state, everything is perfect for him. The Yogi who is in Gr€ma, is attending to the "upper" or "lower" breaths, or he enters; the Yogi who enters the universal centre is not only in the Gr€ma state but also in the R€ma state.(R€ma is Param€tma)

Pr€na / Ap€na are involved in šŠava.

Pram€na / Prameya are involved in ®€kta.

Prak€�a / Vimar�a are involved in ®€mbhava.

When it is Pr€na and Vimar�a it is instantaneous.

            R€ma here is not the son of Da�aratha.

Å/Zoa R;DRok/k¨ foÓsRl jkeLÉ¨ e/;nsÓx% AA 86 AA 
xfr% LÉkua LoIutkxznqUesÔÆfuesÔÆs A 
/kkoua Iyoua pSo Á;kl% Ófäosnue~ AA 87 AA 
cqf)ÒsnkLrÉk Òkok% laKk% deZk.;usdÓ% A 
,Ô jke¨ O;kid¨·= fÓo% ijedkjÆe~ AA 88 AA 
™rdhvaˆ tyaktv�dho vi�etsa r€mastho madhyade�agaƒ || 86 ||

gatiƒ sth€naˆ svapnaj€gradunme�aŠanime�aŠe |

dh€vanaˆ plavanaˆ caiva €y€saƒ �aktivedanam || 87 ||

buddhibhed€stath€ bh€v€ƒ saˆjñ€ƒ karm€Šyaneka�aƒ |

e�a r€mo vy€pako 'tra �ivaƒ paramak€raŠam || 88 ||


Having abandoned (all duality such as) the `upper' and `lower' (breaths, praa.na and apaana), (the yogi) must enter (the centre where), residing in the middle abode, he is established in delight (r€ma). This delight (r€ma) (accompanies him) while moving, standing, dreaming (the dream of thought constructs) and waking (to the intuition of knowledge). (It is present) in the opening (of the cosmic state of Ÿ�vara) and the closing (of the cosmic state of Ÿ�vara which is the transcendental state of Sad€�iva), while running, jumping, exerting an effort, experiencing th energies, in the various (eight) forms of the intellect (buddhi),
 in entities, in names and in countless actions. ®iva is present in all this as the supreme omnipresent cause. (86cd-88)

LJ: 86-7) Moving standing meaning in dreams, roaming in wakefulness, the blinking of the eyes (Unme�a and Nime�a) remaining, jumping, ignorance and knowledge, the energies of the senses (®aktivedana), all differentiated states of knowledge, all words, means, all varieties of action, all this collectively is called R€ma because He pervades all these movements. Therefore R€ma is ®iva. He is the real KaraŠa of the universe. Now he explains how we gain entry in R€ma.

dYeÔ{khÆeulk Le`frek=fuj¨/kukr~ A 
/;k;rs ijea /;s;a xekxeins fLÉre~ AA 89 AA 
ija fÓoa rq oztfr ÒSjok[;a tiknfi A 
rRLo:ia ti% ç¨ä¨ ÒkokÒkoinP;qr% AA 90 AA 
kalma�ak�…Šamanas� sm�tim�tranirodhan�t |

dhy�yate paramaˆ dhyeyaˆ gam�gamapade sthitam || 89 ||

paraˆ �ivaˆ tu vrajati bhairav�khyaˆ jap�dapi |

tatsvar™paˆ japaƒ prokto bh€v€bh€vapadacyutaƒ || 90 ||


He who, with his mind free of impurity and by suppressing his memory (which is the source of thought) meditates on the supreme object of meditation, residing on the plane of movement and rest (gam€gamapada), attains to Supreme ®iva who is also called Bhairava by the repeated recitation of Mantra (japa) also. The repeated recitation of Mantra, which is free of the polarities of Being and Non-Being, is said to be (®iva’s) own nature. (88-90)

LJ: 88) He who contemplates on that supreme object which is established in joy and puts to rest all thought (sm�ti) and this must be done not with one’s ordinary mind, but with that mind which is absolutely pure.

LJ: 89a) It is only though Dhy€na full of awareness that he enters into that supreme state of ®iva which is Bhairava but also through recitation (R€ma). This mind exists in Vijñ€nakal€; just at the entry, entry in one’s own plane of being in Vijñ€nakal€ - `coming' and `going' is

Pr€Ša / Ap€na implies Anu;

Jñ€na / Kriy€ implies ®€kta;

Prak€�a / Vimar�a implies ®€mbhava.

Coming and going is Upalak�ana for the 14 aspects of Gr€ma, it is not only Pr€na / Ap€na but are step and another???, one talk and another???? so all this will only be found in the 14 - /old universe (N.B. diversity of interpretation with Jayaratha) - This is in all Up€yas. Dhy€na is not here on a M™rti - it is only awareness - just be attentive don't loose your subjective consciousness, you must observe and hold what you really are - nothing must be practiced everything is there - ®aivism does not mean to practice Dhy�na on some M™rti: In šŠavop�ya you must be aware between two breaths - move in and out with awareness; lower Dhy�na with m™rti purifies at first - you create the image than draw it into yourself.


Recitation is to observe one object then another object and these are the beads that make the rosary of Japa - ®akti is the s™tra that threads through the beads. The thread is the reality of the beads. It is away from Bh�va and Abh�va (one bead and another bead) - observe this universe through every sensation - of sound and taste etc. - This is �€ktop€ya - this is real japa.


Y€ga which is Pañchalak�a (Japa - in 29????) means there are five points of awareness, - from S��˜hi to Anugraha. Lak�a (Japa) these mean centre of awareness. Lak�a doesn't mean 10,000.

LJ: 90) It is due to the freedom of His Sv€tantrya �akti that ®iva has made different means; some are far from His existence (such as Japa etc.) others are proximate.

rn=kfi rnh;su LokrU×;sÆ¨idfYir% A 
nwjklékfnd¨ ÒsnfúkRLokrU×;O;is{k;k AA 91 AA 
tadatr€pi tad…yena sv€tantryeŠopakalpitaƒ |

d™r�sann�diko bheda�citsv�tantryavyapek�ay� || 91 ||


Thus in this case also, it is (clear) that the distinction (between the various means to realisation) as closer or more distant etc. (that is, more of less interior or spiritual)
 is conceived by (the Lord's) creative power in accord with the freedom of His pure consciousness. (91)

LJ: Siva reveals His nature sarveŠa r™peŠa.

,oa LokrU×;iw.kZRoknfrnqÄZVdk;Z;e~ A 
dsu uke u :isÆ Òklrs ijesðkj% AA 92 AA 
evaˆ sv�tantryap™rŠatv�datidurgha˜ak�ryayam |

kena n�ma na r™peŠa bh�sate parame�varaƒ || 92 ||


Indeed, in what form does the Supreme Lord not appear by virtue of the fullness (of His) freedom? Verily, He accomplishes miracles! (92)

fujkojÆekÒkfr ÒkR;ko`rfutkRed% A 
Áo`rkuko`r¨ Òkfr cgq/kk Òsnl¯ekr~ AA 93 AA 
bfr Ófä=;a ukÉs LokrU×;kijukede~ A 
bPNkfnfÒjfÒ[;kfÒxZq#fÒ% çdVhÑre~ AA 94 AA 
nir€varaŠam€bh€ti bh€ty€v�tanij€tmakaƒ |

€v�t€n€v�to bh€ti bahudh€ bhedasa‰gam€t || 93 ||

iti �aktitrayaˆ n€the sv€tantry€paran€makam |

icch€dibhirabhikhy€bhirgurubhiƒ praka˜…k�tam || 94 ||


He appears unobscured and, covering His own nature, manifests. He shines both veiled and unveiled and many are the forms (He assumes) by associating with diversity (bhedasaˆgam€t). The Masters have clearly revealed the nature of these three powers (that operate) within the Lord and are named intent (knowledge and action), otherwise (collectively) called (His) creative freedom (sv€tantrya).
 (93-4)

LJ: 92-3) In �€mbhavop€ya there is no covering - nothing between ®iva and �€dhaka, in �€kta he has covering because He involves differentiated states which are innumerable. Par€para cannot be explained without explaining Par€ and Apar€ - this is why in the beginning, he salutes Par€ ®akti, then Apar€ finally Par€para. These three �aktis are for the (exclusing) of the state of N€tha. This three-fold energy is called Sv€tantrya.
The Divine Names
nso¨ áUoFkZÓkó¨äS% ÓCnS% leqifn';rs A 
egkÒSjonso¨·;a ifr;Z% ije% fÓo% AA 95 AA 
devo hyanvartha�€stroktaiƒ �abdaiƒ samupadi�yate |

mah€bhairavadevo 'yaˆ patiryaƒ paramaƒ �ivaƒ || 95 ||


(Many) are the etymologies in the scriptures that teach the nature of God Who is (called), Mah€bhairava, the Lord and Supreme ®iva. (95)

LJ: 95)
He is called Pati because He is husband of the universe.

foðka fcÒ£r iwjÆ/kkjÆ;¨xsu rsu p fJ;rs A 
lfoeÓZr;k jo:irúk lalkjÒh#fgrÑPp AA 96 AA 
lalkjÒhfrtfurkæokRijkeÓZr¨·fi âfn tkr% A 
çdVhÒwra ÒoÒ;foeÓZua Ófäikrr¨ ;su AA 97 AA 
u{k=çsjddkyrÙolaÓ¨ÔdkfjÆ¨ ;s p A 
dkyxzkllek/kkujfldeu%lq rsÔq p çdV% AA 98 AA 
lœ¨fpiÓqtufÒ;s ;klka joÆa LodjÆnsohuke~ A 
vUrcZfgúkrq£o/kÂsp;ZkfndxÆL;kfi AA 99 AA 
rL; Lokeh lalkjo`fÙkfoÄVuegkÒhe% A 
ÒSjo bfr xq#fÒfjeSjUoFkSZ% laLrqr% Ókós AA 100 AA 
vi�vaˆ bibharti p™raŠadh�raŠayogena tena ca �riyate |

savimar�atay� ravar™pata�ca saˆs�rabh…ruhitak�cca || 96 ||

saˆs�rabh…tijanit�drav�tpar�mar�ato 'pi h�di j�taƒ |

praka˜…bh™taˆ bhavabhayavimar�anaˆ �aktip�tato yena || 97 ||

nak�atraprerakak�latattvasaˆ�o�ak�riŠo ye ca |

k€lagr€sasam€dh€narasikamanaƒsu te�u ca praka˜aƒ || 98 ||

sa‰kocipa�ujanabhiye y€s€ˆ ravaŠaˆ svakaraŠadev…n€m |

antarbahi�caturvidhakhecary€dikagaŠasy€pi || 99 ||

tasya sv€m… saˆs€rav�ttivigha˜anamah€bh…maƒ |

bhairava iti gurubhirimairanvarthaiƒ saˆstutaƒ �€stre || 100 ||


(God is called Bhairava for the following reasons). a) He sustains (bibharti) the universe by nourishing
 and supporting it and is sustained by it. Moreover, he is endowed with reflective awareness and so is the (cosmogonic) resonance (rava)
 (of consciousness). b) He helps those who are frightened of transmigratory existence. c) He is born in the Heart (of consciousness) by the reflection (on one’s own fettered state) aroused by the cry of the fear of transmigratory existence. d) It is by virtue of His grace that the awareness of the fear of fettered existence (bhava) is clearly evident. e) He is manifest in the minds of those who delight in the contemplation that devours time and (so) exhaust the principle of time that impels the constellations. f) He is the Master of the goddesses of the senses whose sound (ravaŠam) frightens the fettered souls (whose consciousness is) contracted. (He is also the master) of the internal and external group of four (powers) starting with those who wander in the Sky (of consciousness). g) He annihilates the on-going course of transmigration and so is the Great Terrible One. Such are the etymologies with which the Masters praise Bhairava in the scriptures.
 (96-100)

LJ: 93)
The one who is afraid of Saˆs€ra who wants liberation from the universe - is protected by Bhairava.

LJ: 94)
When a sound comes automatically from fear of Saˆs€ra (Spanda Vibration of awareness exists there - in the intensity of that Par€mar�a - Bhairava state is established in moments of great fear etc. - See Spanda K€rika.) When you are established in the awareness of that fear, it is Bhairava who appears.

LJ: 95)
(By whose grace, the discrimination between ®iva and universe disappears) - (missing).

LJ: 96)
Bhairava is He who also holds, fills and produces the universe; it also means the one who is filled and protected by the universe. (It means both). When he creates `rava' (supreme sound filled with conscious sound) that is called Bhairava. When you recite Oˆ with consciousness it is one with Bhairava.

LJ: 97)
The time that is observed and governed by the celestial bodies (time is established by the movement of the stars) - those who clear out ‘the span of time’ are called Yogis - `Bhairavas' - Bhairava is revealed by Yogis who destroy the factor of time - to those he is always present.

LJ: 98)
That being who is furious by destroying all the universe.

LJ: 99)
This group of sense organs that are shrunk and any when frightened by the world and all the energies Khecar… - the master of all these is Bhairava.

LJ: 100) Deva 1) Diva Dh€tu is Play, 2) Established in the highest possible state - vibh�iŠ€ means transcending (not just "desirous of conquering") so it is Anuttara; and it is absolutely free. The word Deva also means that absolute independence (Sv€tantrya) in subsiding??? everything and missing??? to the transcendental state. Furthermore it denotes that Being who moves in this universe in such a way that although remaining undifferentiated, he appears as differentiated (Vyavah€ra). Because he is shining and causes everything to shine in glory (dystena) He is called "deva". Also the One who is worshipped and exalted is called Deva. Here worship means whatever activities one performs. And this worship is real worship. And `Deva' also indicates that Being who is everywhere-as He is qualified by Jñ€na and Kriy€ and who is thus omnisicent and omnipotent. This is His out going (gatiƒ).

gs;¨ikns;dÉkfojgs LokuUnÄur;¨PNyue~ A 
ØhMk lo¨ZRdÔsZÆ orZusPNk rÉk LorU=Roe~ AA 101 AA 
O;ogjÆefÒés·fi LokRefu Òsnsu l°kYi% A 
fufÂykoÒklukPp |¨rueL; Lrqfr;Zr% ldye~ AA 102 AA 
rRçoÆekReykÒkRçÒ`fr leLrs·fi drZO;s A 
c¨/kkRed% leLrfØ;ke;¨ n`fDØ;kxqÆúk xfr% AA 103 AA 
Ókluj¨/kuikyuikpu;¨xkRl loZeqidq#rs A 
heyop€deyakath€virahe sv€nandaghanatayocchalanam |

kr…�€ sarvotkar�eŠa vartanecch€ tath€ svatantratvam || 101 ||

vyavaharaŠamabhinne 'pi sv€tmani bhedena sañjalpaƒ |

nikhil€vabh€san€cca dyotanamasya stutiryataƒ sakalam || 102 ||

tatpravaŠam€tmal€bh€tprabh�ti samaste 'pi kartavye |

bodh€tmakaƒ samastakriy€mayo d�kkriy€guŠa�ca gatiƒ || 103 ||

�€sanarodhanap€lanap€canayog€tsa sarvamupakurute |

(God is called `Deva'
 for the following reasons.) a) Independent of all considerations (kath€) of a goal to attain or consequence to be avoided, (He plays) the game (kr…�€) of pouring (Himself) out (into cosmic manifestation) by virtue of His uninterrupted (ghana) bliss. b) (His unfailing) intention (vartanecch€) is to be superior to all and such is (His) freedom (to be so). c) Although He behaves (vyavaharaŠa) variously within His own undivided nature (He manifests Himself) as the diverse discourse (saˆjalpa) (of phenomenal existence). d) He shines (dyotana) because He makes manifest all things. e) He is praised (stuti) because all things are inclined towards Him in all their various functions from the (very) moment they attain a nature of their own. f) (His) movement (gati), even in the midst of all goal-oriented activity (kartavya) is enlightened consciousness which is the universal Act endowed with the attributes (of universal) knowledge and action. These are the etymologies by which the Master refers to God (deva) in the ®ivatanu�€stra. (10104ab)
rsu ifr% Js;¨e; ,o fÓo¨ ukfÓoa fdefi r= AA 104 AA 
tena patiƒ �reyomaya eva �ivo n€�ivaˆ kimapi tatra || 104 ||


He is (called) the `Lord' (Pati) because by teaching, stabilizing, protecting and maturing (spiritual development), He helps all beings. He is (called) ®iva (the Auspicious One) (because) He is the supreme good (�reyomaya) nor is anything there (within Him) that is inauspicious (a�iva). (104)

LJ: 103) He is called Pati (universal husband) because He favours this whole universe by opening (®€sana) mixing (Rochana) protecting it (Palana) and bringing to fruit is actions. He is ®iva because He is glorious. There is no state where he is not glorified.

Ãn`xzwia fd;nfi #æ¨isUækfnÔq LQqjs|su A 
rsukoPNsnuqns ijeegRinfoÓsÔÆeqikÙke~ AA 105 AA 
…d�gr™paˆ kiyadapi rudropendr�di�u sphuredyena |

ten�vacchedanude paramamahatpadavi�e�aŠamup�ttam || 105 ||


This same nature is also manifest to a contain degree (in the minor gods) such as Rudra and Upendra, therefore the adjectives `Supreme' and `Great' are added (to His name) to preclude (the mistaken idea that) He is limited. (105)

bfr ;TKs;lrÙoa n'Z;rs rfPNokK;k A 

e;k LolafoRlÙkdZifrÓkóf=dØekr~ AA 106 AA 
iti yajjñeyasatattvaˆ dar�yate tacchiv€jñay€ | 

may€ svasaˆvitsattarkapati�€stratrikakram€t || 106 ||


Thus I will expound, at ®iva's command, the true nature of that (reality) according to my own experience, sound reasoning based on insight (sattarka), ®aiva doctrine, Trika and Krama. (106)

rL; Óä; ,oSrkfLrò¨ ÒkfUr ijkfndk% A 
l`"V© fLÉr© y;s rq;sZ rsuSrk }knÓ¨fnrk% AA 107 AA 
tasya �aktaya evait€stisro bh€nti par€dik€ƒ |

s��˜au sthitau laye turye tenait€ dv€da�odit€ƒ || 107 ||


(®iva is endowed with) three powers, namely, Supreme (Middling and Lower) which manifest in the phases of creation, persistance, withdrawal and (the transcendental) Fourth and so (they) arise twelve-fold. (107)

rkokUiw.kZLoÒko¨·l© ije% fÓo mP;rs A 
rsuk=¨ikldk% lk{kkÙk=So ifjfuf"Brk% AA 108 AA 
t�v�np™rŠasvabh�vo 'sau paramaƒ �iva ucyate |

ten�trop�sak�ƒ s�k��ttatraiva parini�˜hit�ƒ || 108 ||

By virtue of these (twelve) He whose nature is full (and perfect) is said to be Supreme ®iva. Therefore, those who worship (these twelve aspects) are directly established there (in ®iva's nature). (108)

rklkefi p ÒsnkaÓU;wukf/kD;kfn;¨tue~ A 

rRLokrU×;cyknso ÓkósÔq ifjÒkfÔre~ AA 109 AA 

t�s�mapi ca bhed�ˆ�any™n�dhiky�diyojanam |

tatsv�tantryabal�deva ��stre�u paribh€�itam || 109 ||

The scriptures explain that the decrease and increase etc. of the differentiated aspect (bhed€ˆsa) of these (powers) is due solely to His freedom. (109)

,dohj¨ ;key¨·É f=ÓfäúkrqjkRed% A 
iøkew£r% ÔMkRek;a lIrd¨·"VdÒwfÔr% AA 110 AA 
uokRek nÓfnDNfäjsdknÓdykRed% A 
}knÓkjegkpØuk;d¨ ÒSjofLRofr AA 111 AA 
,oa ;koRlgòkjs fu%la[;kjs·fi ok çÒq% A 
foðkpØs egsÓku¨ foðkÓfä£ot`EÒrs AA 112 AA 
ekav…ro y€malo 'tha tri�akti�catur€tmakaƒ |

pañcam™rtiƒ �a��tm�yaˆ saptako '�˜akabh™�itaƒ || 110 ||

nav�tm� da�adikchaktirek�da�akal�tmakaƒ |

dv�da��ramah�cakran�yako bhairavastviti || 111 ||

evaˆ y�vatsahasr�re niƒsaˆkhy�re 'pi v� prabhuƒ |

vi�vacakre mahe��no vi�va�aktirvij�mbhate || 112 ||

Bhairava (thus manifests) as the `Solitary Hero', the `Couple', as possessing three powers, as four-fold, with five forms, as six-fold, adorned with the group of seven and eight, as nine-fold, as possessing the powers of the ten directions, as the eleven energies and as the Lord of the Great Wheel of twelve spokes (progressively), until the Lord (manifests) in the Wheel of a Thousand Spokes or even in that of countless spokes. The Great Lord, endowed with all the powers, unfolds (in this way) in the Wheel of the All. (110-112)

LJ: 110-1) Ekav…ra is ®iva, Y€ma is ®iva/®akti, 3 denotes Par€ etc., 4 denotes states of waking etc., not Jay€ etc. (as Jayaratha holds), 5 is D�s˜i etc. (not Sadyojata), 6 is  Vi�v€, Ÿsik€, Raudr…, Virak€, Tryambik€, Gurv… - they shine and protect the s€dhaka on all sides.


Vi�v€ denotes Universal energy,

Ÿ�ik€ denotes Transcendental energy,

Raudr… checks the s€dhaka,

V…rak€ endows the s€dhaka with courage,

Tryambik€ bestows on the s€dhaka Par€, Par€par€ and Apar€ states.


Gurv… denotes the energy that commands the s€dhaka.


These are the 6 - fold energies that the sadhaka experiences in his s€dhana.


7-fold Br€hm… etc. - govern the s€dhaka in states of organic action.


8-fold classification includes Aghora also in the 7 .


He who governs the 8 - fold energies is Nav€tma.


Below is ny™na above adhika.


All transcendent Bhairava as thirteenth onwards one is beginning to enter into the inummerable state of His being. Adhika S�ˆkhya is thirteen fold, onward it is inummerable. He is the Lord of the twelve fold Cakra, but He cannot be `numbered' (kalan€) so He is not really the thirteenth - He is not a number. He is Asaˆkhya (uncountable/unlimited).

rsÔkefi p pØkÆk LooxZkuqxekReuk A 
,sD;su pØx¨ ÒsnLr= r= fu:fir% AA 113 AA 
te�€mapi ca cakr€Š€ svavarg€nugam€tman€ |

aikyena cakrago bhedastatra tatra nir™pitaƒ || 113 ||

The difference between these Wheels
 is described in various places (in the scriptures). Each Wheel one is an encompassing unity the nature of which accords with the group to which it belongs (and the cosmic categories that constitute it). (113)

prq"ÔfM~}£}xÆuk;¨xkR=SfÓjls ers A 
ÔV~pØsðkjrk ukÉL;¨äk fp=futkÑrs% AA 114 AA 
catu��a�dvirdvigaŠan€yog€ttrai�irase mate |

�a˜cakre�varat€ n€thasyokt€ citranij€k�teƒ || 114 ||


According to the Trai�irasamata (the Tri�irobhairavatantra) the form of the Lord is wonderfully diverse and He is the master of the six wheels by virtue of His association with four, six, eight, twelve, sixteen and twenty-four (powers).
 (114)

LJ: 113) He governs six cakras - 4, 6, 8, 12, 16, 24

ukekfu pØnsohuka r= ÑR;foÒsnr% A 
l©E;j©ækÑfr/;ku;¨xhU;UoFkZdYiukr~ AA 115 AA 
n€m€ni cakradev…n€ˆ tatra k�tyavibhedataƒ |

saumyaraudr€k�tidhy€nayog…nyanvarthakalpan€t || 115 ||



The names of the goddesses of the Wheels vary according to their various functions in association with the meditation of (this or that) peaceful or wrathful form.
 (115)

LJ: 115) The wheel of the Tide of energies - ™rmicakra. Pratibh� denotes conscious creative energy.

,dL; lafoékÉL; ákUrjh çfrÒk ruq% A 
l©E;a okU;fUera lafonw£epØeqikL;rs AA 116 AA 
ekasya saˆvinn�thasya hy�ntar… pratibh� tanuƒ |

saumyaˆ v�nyanmitaˆ saˆvid™rmicakramup�syate || 116 ||


The body of the One Lord of Consciousness is (His supremely) inner creative imagination (pratibh�).
 (This) Wheel of the Waves of Consciousness (saˆvid™rmicakra) is worshipped in a limited form according to whether it is peaceful (and at rest within consciousness) or not. (116)

LJ: 116) The internal consciousness (Samvid Dev…) which protects the s€dhaka, (not just “good wishes”) tath€, wrongly put tay€ instead (by that Samvid Dev…). (The Dhy€na here arises by Samvit Dev…), Dhy€na is internal, Saˆjalpa is external action - pleasing not harsh words. Am�ta in verse 121 refers to (sakhaghu) (a herb) you can also use (samagni) (nice fruit and sakhaguti).

vL; L;kRiqf"VfjR;sÔk lafoísoh rÉ¨fnrkr~ A 
/;kukRl°kYilafeJkn~ O;kikjkPpkfi ckár% AA 117 AA 
LQqVhÒwrk lrh Òkfr rL; rkn`DQyçnk A 
iqf"V% Óq"dL; ljlhÒko¨ tyer% flre~ AA 118 AA 
vuqxE; rr¨ /;kua rRç/kkua çrU;rs A 
;s p LoÒkor¨ o.kZk jlfu%";fUnu¨ ;Ék AA 119 AA 
nUR;©"BîknUR;çk;kLrs dSfúk}.kSZ% Ñrk% lg A 
ra chtÒkoekxR; lafona LQqV;fUr rke~ AA 120 AA 
iqf"Va dq# jlsuSuekI;k;;rjkfefr A 
l°kYi¨·fi fodYikRek fda rkeso u iwj;sr~ AA 121 AA 
ve`rs;fena {khjfena l£icZykoge~ A 
rsukL; chta iq"Æh;kfeR;suka iwj;sfRØ;ke~ AA 122 AA 
asya sy€tpu�˜iritye�€ saˆviddev… tathodit€t |

dhy€n€tsañjalpasaˆmi�r€d vy€p€r€cc€pi b€hyataƒ || 117 ||

sphu˜…bh™t� sat… bh�ti tasya t�d�kphalaprad� |

pu�˜iƒ �u�kasya saras…bh�vo jalamataƒ sitam || 118 ||

anugamya tato dhy�naˆ tatpradh�naˆ pratanyate |

ye ca svabh�vato varŠ� rasaniƒ�yandino yath� || 119 ||

dantyau�˜hyadantyapr�y�ste kai�cidvarŠaiƒ k�t�ƒ saha |

taˆ b…jabh�vam�gatya saˆvidaˆ sphu˜ayanti t�m || 120 ||

pu�˜iˆ kuru rasenainam�py�yayatar�miti |

sañjalpo 'pi vikalp�tm� kiˆ t�meva na p™rayet || 121 ||

am�teyamidaˆ k�…ramidaˆ sarpirbal�vaham |

ten�sya b…jaˆ pu�Š…y�mityen�ˆ p™rayetkriy�m || 122 ||


The Goddess of Consciousness
 arises in the form (of the intention): `may he prosper!'. She is clearly evident thus and manifests by virtue of this meditation in association with the utterances (of mantras) and outer ritual action and bestows on that (man who invokes her) the fruits (he desires). Fulfillment (pu�˜i) is a process of infusing of the `juice' (rasa) (of the savour of delight) into one who has `dried up'. Thus the appropriate form of meditation is like (pure) clean water and unfolds with that as its principal element. The letters from which (this) juice (rasa) flows, for example, the labio-dental (V) and dental (S),
 are combined with other letters to form seed-syllable (mantras) and make that (form of) consciousness manifest. Why then cannot an utterance (sa.mjalpa), (although) essentially a thought construct, impart (a sense of) fulfilment to that same (consciousness) when (we say): “Bring about prosperity! Nourish him with juice (rasa)!” (Thus) this rite (which nourishes) is completed (by saying while offering oblations): `this ambrosia, this curd, this clarified butter (all are) sources of strength. May I nourish his seed with this!’ (117-122)

LJ: 122) not janaiƒ but arthibhiƒ. 

rLekf}ðksðkj¨ c¨/kÒSjo% leqikL;rs A 
voPNsnkuofPNn~H;ka Ò¨xe¨{kk£ÉfÒtZuS% AA 123 AA 
tasm€dvi�ve�varo bodhabhairavaƒ samup€syate |

avacched€navacchidbhy€ˆ bhogamok�€rthibhirjanaiƒ || 123 ||


Therefore, the Lord of the Universe (Vi�ve�vara), the Bhairava of Consciousness (Bodhabhairava) is worshipped in two ways, that is, in a limited or an unlimited form, by those who desire pleasure or liberation, (respectively). (123)

;s·I;U;nsorkÒäk bR;r¨ xq#jkfnÓr~ A 
;s c¨/kkn~O;frfjäa fg fdføk|kT;r;k fonq% AA 124 AA 
rs·fi os|a fofoøkkuk c¨/kkÒsnsu eUors A 
ye 'pyanyadevat€bhakt€ ityato gurur€di�at |

ye bodh€dvyatiriktaˆ hi kiñcidy€jyatay€ viduƒ || 124 ||

te 'pi vedyaˆ viviñc€n€ bodh€bhedena manvate |



The Master (K��Ša) has taught this in a verse (of the Bhagavadg…t€ that begins with the words:) `even those who are devoted to other deities'. If those who consider anything worthy of worship apart from consciousness, were to carefully examine the object (of their devotion), they would discover that it is (in actual fact) nothing but consciousness. (124-125ab)

rsukfofPNérkeÓZ:ikgUrkçÉkReu% AA 125 AA 
Lo;a&çÉL; u fof/k% l`"VîkkRekL; p iwoZx% A 
os|k fg nsorkl`f"V% ÓäsgsZr¨% leqfRÉrk AA 126 AA 
vga:ik rq lafofÙk£uR;k LoçÉukfRedk A 
ten€vicchinnat€mar�ar™p�hant�prath�tmanaƒ || 125 ||

svayaˆ-prathasya na vidhiƒ s��˜y�tm�sya ca p™rvagaƒ |

vedy� hi devat�s��˜iƒ �akterhetoƒ samutthit� || 126 ||

ahaˆr™p� tu saˆvittirnity� svaprathan�tmik� |


(Bhairava's) nature which is the extending realisation (prath�) of `I-ness' that is self-revealing and uninterrupted self-awareness is not, therefore, attained by (following) any injunction (because all rules are ultimately) a creation (of consciousness). Deity (is also) created by the power (of consciousness) and this creation is objective. Consciousness, however, as `I' is eternal and self-revealing (and hence can never be an object). (125cd-7ab)

fof/k£u;¨xL×;aÓk p Òkouk p¨nukfRedk AA 127 AA 
rnsdfl)k bUæk|k fof/kiwoZk fg nsork% A 
vgac¨/kLrq u rÉk rs rq laos|:irke~ AA 128 AA 
mUeXukeso i';UrLra fonUr¨·fi u¨ fonq% A 
rnqäa u fonqeZka rq rÙosukrúkyfUr rs AA 129 AA 
vidhirniyogastryaˆ�� ca bh�van� codan�tmik� || 127 ||

tadekasiddh� indr�dy� vidhip™rv� hi devat�ƒ |

ahaˆbodhastu na tath� te tu saˆvedyar™pat�m || 128 ||

unmagn€meva pa�yantastaˆ vidanto 'pi no viduƒ |

taduktaˆ na vidurm€ˆ tu tattven€ta�calanti te || 129 ||


(What is meant) here by an injunction is a command that impells to action (codana) (as laid down in the m…m€ˆsa in its standard) three-fold form of execution (bh€van€). (However) only (minor) deities such as Indra, (whose worship) is indeed ordained by injunctions, are attained that way. This is not the case with 'I' consciousness. Those (who sacrifice to consciousness) (but) witness only (its) objective aspect emerging from reality, though they know of that (consciousness in this aspect as deity) in truth know it not. So it is said that: `those who don't know Me in reality, fall from there.'
 (127cd-129)

pyua rq O;ofPNé:irkifÙkjso ;k A 
nsokUnso;t¨ ;kUrhR;kfn rsu U;:I;r AA 130 AA 
fueTT; os|rka ;s rq r= lafoUe;ha fLÉfre~ A 
fonqLrs áuofPNéa röäk vfi ;kfUr eke~ AA 131 AA 
calanaˆ tu vyavacchinnar™pat�pattireva y� |

dev�ndevayajo y�nt…ty�di tena nyar™pyata || 130 ||

nimajjya vedyat�ˆ ye tu tatra saˆvinmay…ˆ sthitim |

viduste hyanavacchinnaˆ tadbhakt� api y�nti m�m || 131 ||


(What is meant by) `falling' is nothing but the assumption of a limited form (by one who worships the gods instead of attending to his own consciousness). This is why (K��Ša) has said: `they go to the gods who worship the gods'.
 Those, however, who once having submerged (these gods’) objectively perceivable nature (into consciousness) know there the abiding state of unconditioned consciousness, even though they be devoted (to some particular divine form) they attain Me. (130-131)

loZ=k= ágaÓCn¨ c¨/kek=Sdokpd% A 
l Ò¨ä`çÒqÓCnkH;ka ;kT;;"êr;¨fnr% AA 132 AA 
sarvatr€tra hyahaˆ�abdo bodham€traikav€cakaƒ |

sa bhokt�prabhu�abd€bhy€ˆ y€jyaya�˜˜atayoditaƒ || 132 ||


Here everywhere (in all these verses), the personal pronoun `I' denotes only pure, enlightened consciousness. Again, the words `enjoyer' and `Lord' refer to the one who offers sacrifice and the object of his sacrifice, respectively. (132)

LJ: 132) Bhokt� signifies S€dhaka.
;ktekuh lafonso ;kT;k ukU;sfr p¨fnre~ A 
u RokÑfr% dqr¨·I;U;k nsork u fg l¨fprk AA 133 AA 
y€jam€n… saˆvideva y€jy€ n€nyeti coditam |

na tv€k�tiƒ kuto 'pyany€ devat€ na hi socit€ || 133 ||


It is said that consciousness itself offers sacrifice and that sacrifice is offered to that. There is no other deity than this nor is it proper (that deity) have any form (except consciousness). (133)


The very form of the deity is pure consciousness. Not that consciousness really has a form, for duality within consciousness is untenable, for what is distinct from consciousness is merely inert / unconscious and so can never appear anywhere in consciousness (More tautology!).

It is the self illuminating consciousness that manifests in this way and it would not be proper to suppose that divinity is of the same nature as the manifestation of an inert object.

Vedavakya -


1) Mantra;

2) Br€hmaŠa:


a) Vidhi,


b) Arthav€da,


c) N€madheya.
fof/kúk u¨ä% d¨·I;= eU=kfn o`fÙk/kke ok A 

vidhi�ca noktaƒ ko 'pyatra mantr€di v�ttidh€ma v€ | 


(Consciousness) in our view has nothing to do with either injunction or the (Vedic) Mantras etc.
 which are the field of its application. (134ab)

l¨·;ekRekueko`R; fLÉr¨ tMina xr% AA 134 AA 
Áo`rkuko`rkRek rq nsokfnLÉkojkUrx% A 
tMktML;kI;srL; }S:I;L;kfLr fp=rk AA 135 AA 
so 'yam€tm€nam€v�tya sthito ja�apadaˆ gataƒ || 134 ||

€v�t€n€v�t€tm€ tu dev€disth€var€ntagaƒ |

ja�€ja�asy€pyetasya dvair™pyasy�sti citrat� || 135 ||


This (consciousness) veils itself and, having done so, resides on the plane of insentience. Half-veiled and half-revealed, it assumes the form (of living beings) starting from the gods right down to plants. Each of these two forms (of consciousness), sentient and insentient, is wonderfully diverse. (134cd-135)

rL; LorU=Òko¨ fg fda fda ;é fofpUr;sr~ A 
rnqäa f=fÓj%Ókós lacq) bfr osfÙk ;% AA 136 AA 
tasya svatantrabh€vo hi kiˆ kiˆ yanna vicintayet |

taduktaˆ tri�iraƒ�€stre saˆbuddha iti vetti yaƒ || 136 ||


He (the Lord of Consciousness) is indeed free and there is nothing He cannot conceive. One who knows this (wonderful diversity) is, according to the Tri�iraƒ�€stra (Tri�irobhairavatantra), perfectly awake. (136)

Ks;Òko¨ fg fp)eZLrPNk;kPNkn;sé rke~ AA 136 AA 
jñeyabh€vo hi ciddharmastacch€y€cch€dayenna t€m || 136 ||


Objectivity is a quality of consciousness - the shadow (it casts) cannot cover it! *(136)

LJ: 136) One should read vicinayet in place of vicintayet.

rsuktML; ÒkxL; iqåyk.okfnlafKu% A 

vukojÆÒkxkaÓs oSfp×;a cgq/kk fLÉre~ AA 137 AA 

ten€ja�asya bh€gasya pudgal€Šv€disaˆjñinaƒ |

an€varaŠabh€g€ˆ�e vaicitryaˆ bahudh€ sthitam || 137 ||


Thus the wonderful diversity of that sentient aspect called, for example, the individual soul (pudgala) or particle of consciousness (aŠu), rests in many ways in the aspect (of consciousness) that is unobscured. (137)

lafoæwis u Òsn¨·fLr okLro¨ ;|fi /kzqos A 

rÉkI;ko`frfuÐZklrkjrE;kRl y{;rs AA 138 AA 

saˆvidr™pe na bhedo 'sti v�stavo yadyapi dhruve |

tath€py€v�tinirhr€sat€ratamy€tsa lak�yate || 138 ||


Even though there is no real division (bheda) (of levels) within consciousness, which is always stable (dhruva) (and invariable), it appears (that there is one) due to the gradual removal of the veil that covers it. (138)

rf}LrjsÆ o{;ke% Ófäikrfofu.kZ;s A 

lekI; ijrka LÉ©Y;çl¯s ppZf;";rs AA 139 AA 

tadvistareŠa vak�y€maƒ �aktip€tavinirŠaye |

sam€pya parat€ˆ sthaulyaprasa‰ge carcayi�yate || 139 ||


We will deal with this matter extensively in the course of explaining (the nature of grace, namely,) the descent of power (�aktip€ta), when we conclude (our exposition of) the supreme state and the gross (levels of consciousness) are discussed. (139)

Concerning the Means to Realization

vr% dafpRçekrkja çfr çÉ;rs foÒq% A 

iw.kZeso futa :ia dafpnaÓkafÓdkØekr~ AA 140 AA 

ataƒ kaˆcitpram€t€raˆ prati prathayate vibhuƒ |

p™rŠameva nijaˆ r™paˆ kaˆcidaˆ��ˆ�ik�kram�t || 140 ||


Thus while the Lord reveals His own complete form (in all His fullness) to one person (pram�t�), (He does so) to another part by part, progressively. (140)

foðkÒkoSdÒkokReLo:içÉua fg ;r~ A 

vÆwuka rRija Kkua rnU;nija cgq AA 141 AA 

vi�vabh�vaikabh�v�tmasvar™paprathanaˆ hi yat |

aŠ™n�ˆ tat paraˆ jñ�naˆ tadanyadaparaˆ bahu || 141 ||

           The revelation of one's own nature, which is the one being who is the being of all things, is supreme knowledge for the individual soul. Inferior and multiple (is the knowledge that is) other than that. (141)

LJ: 141) Now he explains apar€ jñ€na - that appears in many ways, as a direct way of holding means, or an indirect way of holding means. When you hold your means directly, it appears in its fullness, not as full as it was in the Supreme (par€) jñ€na, but it is full in terms of aparajñ€na - to hold means directly implies ®€mbhavop€ya, or to take hold of ®€ktop€ya to hold ®€mbhavop€ya, or to take hold of šŠavop€ya for holding ®€mbhavop€ya. So the means seem to be means in turn and so vary.

rPp lk{kknqik;su rnqik;kfnukfi p A 

çÉekua fofp=kfÒHk±xhfÒfjg fÒ|rs AA 142 AA 

tacca s€k�€dup€yena tadup€y€din€pi ca |

pratham€naˆ vicitr€bhirbhaˆg…bhiriha bhidyate || 142 ||


And that (knowledge) is revealed through the means that is direct as well as (those that are) a means to that (direct means) etc.  Thus (the means to realisation) is divided into various (and wonderful) (vicitra) aspects. (142)

LJ: 142) In that variation also there are means through ones own nature and entrance through another agency. You enter into your action through the main entrance or a sub-entrance - i.e. another agency. For example, you try to contemplate ®iva and be one-pointed, that is entry in its real/direct way. You recitation of mantra is entry in the real way. Sambhavop€ya is real entry but ®€ktop€ya is not so real/direct, nor is šŠavop€ya - it is through another agent, but will convey you there. Svadv€ra means holding inferior ®€mbhava. To enter supreme ®ambhava Paradv€ra is to enter supreme ®ambhava by holding supreme ®€kta. When you hold supreme ®€ktop€ya you enter inferior ®€mbhava. So with Anava and ®€kta.


There also is variation wholly or partially - so means are numberless. When you hold inferior ®ambhavop€ya it is defective, some times however it is free of defect. The defect is leakage of ®€ktop€ya and AŠ€vop€ya into it.


There are many ways. The means are primarily three, so when you take support of ®€ktop€ya for ®ambhavopaya, šnavop€ya for ®€ktop€ya, inferior šnavop€ya for superior šŠavop€ya results in a six fold classification. They are complete and incomplete which results in 12; obscured and un-obscured which results in 24. Obscuration can be of many types and so variations are infinite.


Apara indicates ®ravana and ®€kta.

Para indicates ®€mbhava.

Knowledge is complete (�€mbhava) and incomplete (a�€kta).

r=kfi Loij}kj}kfjRokRloZÓ¨aÓÓ% A 

O;o/kkukO;of/kuk Òw;kUÒsn% çorZrs AA 143 AA 

tatr€pi svaparadv€radv€ritv€t sarva�oˆ�a�aƒ |

vyavadh�n�vyavadhin� bh™y�n bhedaƒ pravartate || 143 ||


These (means are of) many varieties according to whether they are direct or mediated with regard to themselves or another, totally or partially, with or without interpossed (obstacles). (143)

LJ: 143) ®€mbhavop€ya: If you die you must die before the greatest master, and if you live you must do your best. It is the way of ®aivism that you must first strive for the highest . If you can't hold it, try the inferior. The means of achieving knowledge of Self is not absence of Knowledge, the means for achieving that is Jñ€na itself and that is subtle - the subtlest state of Jñ€na is Icch€, not Jñ€na or Kriy€ - this is the initial moment of perception. It is not possible to enter supreme knowledge by merely rejecting differentiated knowledge.

KkuL; pkH;qik;¨ ;¨ u rnKkueqP;rs A 

Kkueso rq rRlw{ea ija fRoPNkReda ere~ AA 144 AA 

jñ�nasya c�bhyup�yo yo na tadajñ�namucyate |

jñ�nameva tu tats™k�maˆ paraˆ tvicch�tmakaˆ matam || 144 ||


The means based on knowledge (which pertains to ®akti)
 is not said to be (a form of) ignorance (which evolves into insight) but is (in fact based on) knowledge. The Supreme Means
 is considered to subtle (compared to the other two in which thought still operates) and is a (direct) intent (icchaa) (to realisation that achieves its goal instantaneously). (144)

LJ: 144) The first moment of Self-reflective awareness is a Nirvikalpa state. That is in reality the means pertaining to Icch€ - i.e. ®€mbhavop€ya, when this sphura.na takes place at the beginning of any movement (prathamik€locana).

mik;¨is;ÒkoLrq KkuL; LÉ©Y;foJe% A 

,ÔSo p fØ;kÓfäcZU/ke¨{kSddkjÆe~ AA 145 AA 

up€yopeyabh€vastu jñ€nasya sthaulyavi�ramaƒ |

e�aiva ca kriy€�aktirbandhamok�aikak€raŠam || 145 ||


This same power of action (which operates in the means pertaining to the individual soul is) the sole cause of (both) bondage and liberation.
 It is (essentially) a gross form of knowledge. (This `grossness') which is mistakenly (attributed to knowledge) amounts to the state (of consciousness) that arises when the goal and the means to its realisation are distinguished. (145)

r=k|s LoijkeÓsZ fu£odYiSd/kkefu A 

;RLQqjsRçdVa lk{kkÙkfnPNk[;a çdh£Ùkre~ AA 146 AA 

tatr€dye svapar€mar�e nirvikalpaikadh€mani |

yat sphuret praka˜aˆ s€k�€t tadicch€khyaˆ prak…rtitam || 146 ||


There, in that case, in the first (moment of perception which is) one's own self-awareness, sole abode (of pure) non-discursive (conciousness), (the supreme reality) is clearly and directly (s€k�€t) manifest. That is (the supreme means to realisation) which is said to be the means based on the intent (which is in the core of subjectivity) (icchop€ya). (146)

LJ: 146) Just as those who have clear vision, perceive any object effortlessly, in the same way there are some s€dhakas who can perceive ®iva's state in an instant. This is the ability of assuming His state in ®€mbhavop€ya. 

;Ék foLQqfjrn`ÓkeuqlfU/ka foukI;ye~ A 

Òkfr Òko% LQqVLr}RdsÔkefi fÓokRerk AA 147 AA 

yath€ visphuritad��€manusandhiˆ vin€pyalam |

bh€ti bh€vaƒ sphu˜astadvat ke�€mapi �iv€tmat€ || 147 ||


For some (elevated souls) ®iva Himself (manifests in an instant) just as an entity manifests clearly (and directly) for those whose senses are fully functional, without having to apply (their) mind to determine its nature (anusaˆdhi). (147)

LJ: A person ignorant of an object must make effort and apply proofs to know the nature of that object - e.g. the junction between two breaths is clear to you, but while maintaining awareness, it is not clear; for many it doesn't become clear, but others perceive it at once - visphuritad��€ are those s€dhakas who are capable of perceiving their object. They have no need to apply AnusaŠdhi - i.e. recitation of mantra, holding of breath or withdrawal from sensa etc. - they just go and hold it.
Òw;¨ Òw;¨ fodYikaÓfuúk;ØeppZukr~ A 

;RijkeÓZeH;sfr Kku¨ik;a rq rf}nq% AA 148 AA 

bh™yo bh™yo vikalp�ˆ�ani�cayakramacarcan�t |

yat par�mar�amabhyeti jñ�nop�yaˆ tu tad viduƒ || 148 ||


Again, that is considered to be the means based on knowledge (that operates when) the reflective awareness (of one's own identity as all things) arises by virtue of a repeated (purifying) reflection (carcana) on the gradually (increasing) conviction (ni”scaya) which is an aspect of the thought (`the Self is all this'). (148)

LJ: 148) That object that occurs by objective external means also - means that are explained by ®iva Himself - that is kriyop€ya. It is the Will (kalpan€) of Lord ®iva that he creates external means also. The good of all these is the same.

;Ùkq rRdYiukDy`IrcfgHkZwrkFkZlk/kue~ A 

fØ;¨ik;a rnkEukra Òsn¨ uk=kioxZx% AA 149 AA 

yat tu tatkalpan�kl�ptabahirbh™t�rthas�dhanam |

kriyop�yaˆ tad�mn�taˆ bhedo n�tr�pavargagaƒ || 149 ||


According to the teachings, the means based on action utilizes external phenomena fashioned by thought (as a means to realization). However the diversity (of means) does not affect the goal (which remains anyway) liberation. (149)

LJ: 149) Kriy€ ®akti. is not separate from Jñ€na ®akti. In fact Jñ€na ®akti has become Kriy€ ®akti. Icch€ is the energy of the `Reality Point'. ®akti penetrates Yoga (that pertains to Kriy€s).


Yoga means to with draw the mind from external objects and divert it to internal objects and that is Kriy€, although this Kriy€ is pure and away from differentiated action.


Subtle touches of Yoga occur in subtle spheres of šŠavop€ya and ®€ktop€ya but in gross šŠavop€ya you have gross touches of Yoga; but yogasy€ntata is Kriy€; so in fact Kriy€ has arisen from Jñ€na ®akti. It is but knowledge. That Jñ€na has become Kriy€ when it has entered the upper limit of Yoga. Kriy€ when weak is in the beginning attached with Jñ€na but in the highest state it is pure Kriy€.

;r¨ ukU;k fØ;k uke Kkueso fg rÙkÉk A 

:<s;¨ZxkUrrka çkIrfefr JhxeÓklus AA 150 AA 

yato n€ny€ kriy€ n€ma jñ€nameva hi tat tath€ | 

r™�heryog�ntat�ˆ pr�ptamiti �r…gama��sane || 150 ||


As is said in the venerable Gamatantra: 'action does not differ from knowledge, rather when (knowledge) develops it ultimately becomes Yoga.'
 (150)

Kriy� is not separate from Yoga or vice versa. That knowledge (mati) which is had in the essence of reality, for the purpose of removing the various impressions of objects in your mind is Kriy€. Those that appear are removed by Yoga and that is Kriy€.

;¨x¨ ukU;% fØ;k ukU;k rÙok:<k fg ;k efr% A 

LofpÙkoklukÓkUr© lk fØ;sR;fÒ/kh;rs AA 151 AA 

yogo n�nyaƒ kriy� n�ny� tattv�r™�h� hi y� matiƒ |

svacittav�san���ntau s� kriyetyabhidh…yate || 151 ||


Yoga and action do not differ from one another. The intuitive awareness that (mati) ascends (to the level of the Supreme) Principle as it stills the latent impressions (vaasanaa) of one's mind
 is termed action. (151)

LJ: 152) He explains the above quote from the Gama Tantra.


These ‘latent impressions’ are expansions of the three malas, the impression are these three malas. "”S€nta" must be explained as a causal locative - in order to remove these three malas. It is awareness (mati) that removes this triple mala. When that knowledge gets to the topmost Kriy€ (which includes Yajña, P™ja etc.), that is action. That is also action because all the gross elements (P�thvi through M�y�) enter into the subtle elements (i.e. ®uddha Vidy� through Ÿ�vara.)

This is s�dhana, also known as Bodhana, Pravas�na and Yajana.

1) Purification 2) Smoke, the S€dhaka understands the nature of Self. 3) You make the s€dhaka enter the mala self. 4) Unite s€dhaka with ®iva. These occur successively in the highest Kriy€ D…k�€. It is only the world of mantra that occurs in Kriy€ (not Kundalini etc. Another type of s€dhana that does apply kuŠdalini is meant for �€ktop€ya - in 29th Chapter).

Now he gives in external example.

LofpÙks okluk% deZeyek;kçlwr;% A 

rklka ÓkfUrfufeÙka ;k efr% lafoRLoÒkfodk AA 152 AA 

lk nsgkjfEÒckáLÉrÙoozkrkf/kÓkf;uh A 

fØ;k lSo p ;¨x% L;kÙkÙokuka fpYy;hÑr© AA 153 AA 

svacitte v�san�ƒ karmamalam�y�pras™tayaƒ |

t�s�ˆ ��ntinimittaˆ y� matiƒ saˆvitsvabh�vik� || 152 ||

s� deh�rambhib�hyasthatattvavr�t�dhi��yin… |

kriy� saiva ca yogaƒ sy�t tattv�n�ˆ cillay…k�tau || 153 ||


The latent impressions in one's mind are born of the (three) impurities, namely, šŠava, M€y…ya and Karma. The intuitive awareness (mati), which is (essentially) consciousness, and the instrument by means of which they are eradicated deploys (within itself) the outer group of metaphysical principles (in such a way that) a (pure) body arises from them. This activity is Yoga engaged in dissolving away the (lower) principles into consciousness. (152-3)

LJ: 153) In the outer world also you can understand how knowledge becomes action, for example, that impression that arises as “I will ..”  is knowledge (sphuraŠa) after which your hands begin to move etc. and so you stand. So that sphuraŠa has an external sphere of action. So Jñ€na first enters the body, then that place - unless that place is in your mind - you want get up from to leave and then the sense organs are diverted to that place and then you begin to walk.

y¨ds·fi fdy xPNkehR;soeUr% LQqjSo ;k A 

lk nsga nsÓe{kkaúkkI;kfoÓUrh xfrfØ;k AA 154 AA 

loke 'pi kila gacch€m…tyevamantaƒ sphuraiva y€ |

s€ dehaˆ de�amak�€ˆ�c€py€vi�ant… gatikriy€ || 154 ||


Even in everyday life the inner impulse (sphura) (of consciousness) in the form (of the intention): `I am going' having penetrated the body, space and the senses (results in the) movement (of the body). (154)

LJ: 154) Hence Kriy€ is not different from Jñ€na. So it is well said that Jñ€na is the means to liberation, for Jñ€na is a form of Kriy€, it is Jñ€na that travels everywhere, when it travels inside, it is knowledge and will, when outside it is (knowledge) action. So it is Jñ€na that does everything.

rLekfRØ;kfi ;k uke Kkueso fg lk rr% A 

Kkueso foe¨{kk; ;qäa pSrnqnkâre~ AA 155 AA 

tasm€tkriy€pi y€ n€ma jñ€nameva hi s€ tataƒ |

jñ€nameva vimok�€ya yuktaˆ caitadud€h�tam || 155 ||


Thus, what is commonly called action is in fact (essentially) knowledge. Thus (although yogic and ritual activity is the basis of this means to realization) what we said before,
 namely, that knowledge alone can bring about liberation, is (fully) justified.
  (155)

LJ: 155-6) Mok�a is nothing but perceiving your own nature - i.e. your own consciousness, but in the state of your own consciousness, you are will, knowledge and action. The revealing of your own nature is liberation. Those three energies are not separate from consciousness, because these three cannot exist without consciousness and so are filled with consciousness. In ®aivism we do not recognize the aspect holder as separate from His aspects, just as fire is one with its attributes of heat, light etc.

e¨{k¨ fg uke uSokU;% Lo:içÉua fg l% A 

Lo:ia pkReu% lafoékU;Ùk= rq ;k% iqu% AA 156 AA 

fØ;kfndk% Óä;Lrk% lafoæwikf/kdk ufg A 

vlafoæwirk;¨xk)£eÆúkkfu:iÆkr~ AA 157 AA 

mok�o hi n�ma naiv�nyaƒ svar™paprathanaˆ hi saƒ |

svar™paˆ c�tmanaƒ saˆvinn�nyattatra tu y�ƒ punaƒ || 156 ||

kriy�dik�ƒ �aktayast�ƒ saˆvidr™p�dhik� nahi |

asaˆvidr™pat�yog�ddharmiŠa�c�nir™paŠ�t || 157 ||


Liberation is nothing but the revelation of one's own nature which is (pure) consciousness and nothing else.
 Nor do the various powers of action and the rest differ from the conscious nature because nothing can exist that is not consciousness. Moreover, (the scriptures) do not describe (any underlying ground of these powers) that possesses (these) attributes. (In other words, ®iva, Who is universal consciousness, is Himself all His powers). (156-157)

LJ: 157) This view is different to the Vai�esika view. It is not the case that ®iva is the ground and all the aspects are grounded in Him - they are not two things but one and the same.

ijesðkjÓkós fg u p dkÆknn`f"Vor~ A 

Óähuka /keZ:ikÆkekJ;% d¨·fi dF;rs AA 158 AA 

parame�vara��stre hi na ca k�Š�dad��˜ivat |

�akt…n�ˆ dharmar™p�Š�m��rayaƒ ko 'pi kathyate || 158 ||


According to the sacred ®aiva scriptures, as opposed (to the view held by) KaŠ€da's school, there is no substratum of the powers (to which they are related) as its qualities. (158)

LJ: 158) If these three ®aktis were to be separate from the energy holder then there would be no oneness - the grounded and ground could never be related.

rrúk n`fô;sZPNk|k fÒékúksPNä;LrÉk A 

,d% fÓo brh;a okXoLrqÓwU;So tk;rs AA 159 AA 

tata�ca d�kkiryecch€dy€ bhinn€�cecchaktayastath€ |

ekaƒ �iva it…yaˆ v�gvastu�™nyaiva j�yate || 159 ||


If the powers of will, knowledge, action and the rest were to be (independent and) separate from (their underlying ground), our theory of Siva's oneness would be wrong. (159)

LJ: 159) Therefore Consciousness is Sv€tantrya. When that is thoroughly analyzed you see that it contains numberless energies.

rLekRlafoÙoesoSrRLokrU×;a rÙknI;ye~ A 

fofoP;ekua càhÔq i;ZoL;fr ÓfäÔq AA 160 AA 

tasm€tsaˆvittvamevaitatsv€tantryaˆ tattadapyalam |

vivicyam€naˆ bahv…�u paryavasyati �akti�u || 160 ||


Therefore, the principle of consciousness is itself this creative freedom which according to the measure in which it is conceived (vivicyam€na) (to be a specific power) phenomenalizes itself into the form of multiple powers. (160)

LJ: 160) It has been denied that liberation is making your own nature (štmaprath€). Jñ€na and Mok�a are not related one to another as cause and effect, because a cause may not always give rise to its effect, just as a seed way not always sprout.


So if Jñ€na is the cause of Mok�a the doubt may arise that Mok�a may not always occurs where there is Jñ€na but in fact the two are not related in this way. In fact Jñ€na itself (štmaprath€) is liberation, it is not its cause otherwise a Jñ€ni also would not be liberated.

;rúkkReçÉk e¨{kLrésgkÓ³~D;ehn`Óe~ A 

uko';a dkjÆkRdk;Z rTKkU;fi u eqP;rs AA 161 AA 

yata�c€tmaprath€ mok�astanneh€�a‰kyam…d��am |

n€va�yaˆ k€raŠ€tk€rya tajjñ€nyapi na mucyate || 161 ||


(There are some who express) a doubt that a man of knowledge may not actually be liberated (because although knowledge is the cause of liberation it may not bring about its result every time) as a cause does not necessarily give rise to its effect (immediately and in every circumstance). (This objection) is groundless, as liberation is in fact nothing but insight into one's own authentic identity (and not merely its effect). (161)

LJ: 161) Objection: but you have stated previously (in K 154) that knowledge is the cause of liberation. This is not precisely so since it is only stated in order to make the reader understand. Actual knowledge is liberation so this doubt finds no place in this theory.

;r¨ Kkusu e¨{kL; ;k gsrqQyr¨fnrk A 

u lk eq[;k ] rr¨ uk;a çl¯ bfr fufúkre~ AA 162 AA 

yato jñ€nena mok�asya y€ hetuphalatodit€ |

na s€ mukhy€, tato n€yaˆ prasa‰ga iti ni�citam || 162 ||


As the relationship between knowledge and liberation is not primarily causal it definitely precludes this possibility. (162)

LJ: 162) Thus Action is of the nature of Jñ€na. When Jñ€na becomes gross it is Kriy€ - and in that Kriy€ there are variations. Jñ€na is one but becomes many as gross Kriy€.

,oa KkuLoÒkoSo fØ;k LÉwyRoekRefu A 

;r¨ ogfr rsukL;ka fp=rk n`';rka fdy AA 163 AA 

evaˆ jñ�nasvabh�vaiva kriy� sth™latvam�tmani |

yato vahati ten�sy�ˆ citrat� d��yat�ˆ kila || 163 ||


Thus behold the wonderful diversity of action as the knowledge (which is the one universal consciousness that assumes countless forms) by becoming gross. (163)

LJ: 163) In the sphere of means of action (šŠavop€ya) there are countless means, so means pertain to the gr€hya, some to mind, etc. So also subdivisions are various.

fØ;¨ik;s·H;qik;kuka xzkáckáfoÒsfnuke~ A 

Òsn¨iÒsnoSfo/;kfé%la[;RoeokUrjkr~ AA 164 AA 

kriyop€ye 'bhyup€y€n€ˆ gr€hyab€hyavibhedin€m |

bhedopabhedavaividhy€nniƒsaˆkhyatvamav€ntar€t || 164 ||


The means based on action are divided into external (ones, such as ritual) and those that are perceived objectively (but are not manifest externally, as is the case with inner yogic practice). Again, these are innumerable for they have many kinds of secondary divisions and sub-divisions. (164)

LJ: 164) That means that our theory has refuted the objection raised by Pandits that diversity of means implies diversity of goals - because Jñ€na is basically one but diversified as Kriy€, so the means is one and is equal to the goal.

vusu pSrRç/oLra ;Rdspu ÓÓ³~fdjs A 

mik;ÒsnkUe¨{ks·fi Òsn% L;kfnfr lwj;% AA 165 AA 

anena caitatpradhvastaˆ yatkecana �a�a‰kire |

up�yabhed�nmok�e 'pi bhedaƒ sy�diti s™rayaƒ || 165 ||


All this demonstrates that the doubts some learned people have are unsound, namely, that a diversity of means necessarily implies a difference in the (forms of) liberation (they lead to). (165)

LJ: 165) This is clear and needs no further explanation.

eyrPNfäfo/oalfrj¨ÒwP;qfre/;r% A 

gsrqÒsns·fi u¨ fÒék ÄV/oalkfno`fÙkor~ AA 166 AA 

malatacchaktividhvaˆsatirobh™cyutimadhyataƒ |

hetubhede 'pi no bhinn� gha˜adhvaˆs�div�ttivat || 166 ||


Although the causes may be various the result, namely, the destruction, disappearance and removal of impurity (mala) and the power that brings it about are nonetheless one. Just as any inert object, such as a jar, can be destroyed (in many ways).
 (166)

rnsrfR=fo/kRoa fg Ókós JhiwoZukefu A 

ÁnsfÓ ijesfÓ=k lekosÓfofu.kZ;s AA 167 AA 

tadetattrividhatvaˆ hi ��stre �r…p™rvan�mani |

�de�i parame�itr� sam�ve�avinirŠaye || 167 ||


The three (ways in which impurity is destroyed) were taught by the Supreme Lord in the M�lin…vijayottaratantra in the course of explaining (the forms) of penetration (into the supreme state) (sam€ve�a). (167)

vfdføkfPpUrdL;So xq#Æk çfrc¨/kr% A 

mRi|rs ; ÁosÓ% ÓkEÒo¨·lkoqnhfjr% AA 168 AA 

akiñciccintakasyaiva guruŠ€ pratibodhataƒ |

utpadyate ya €ve�aƒ �€mbhavo 's€vud…ritaƒ || 168 ||


That penetration that arises for one who does not think of anything by intense (guruŠ€), awakened insight (prabodhataƒ), is said to be the one pertaining to ®iva (®€mbhava). (168)

mPpkjjfgra oLrq psrlSo fofpUr;u~ A 

;a lekosÓekIu¨fr Ókä% l¨·=kfÒ/kh;rs AA 169 AA 

ucc€rarahitaˆ vastu cetasaiva vicintayan |

yaˆ sam€ve�am€pnoti �€ktaƒ so 'tr€bhidh…yate || 169 ||


The penetration that is attained by conceiving reality (vastu) by the mind alone, devoid of the utterance of Mantra (ucc€ra)
 is here said to be the one pertaining to ®akti (�€kta). (169)

LJ:169) VarŠa is not like mantra, it occurs automatically, the final sound at the end of three; for example is called VarŠa (compare Malinivijaya in V. 166-70). Abhinava has reversed the order of the Up€yas as stated in Malinivijaya. So that a S€dhaka who is fit for it may enter into ®€mbhavop€ya right from the start - there is no real need for him to bother with the lower two; but ®iva's reading is from šnava.
mPpkjdjÆ/;kuo.kZLÉkuçdYiuS% A 

;¨ ÒosRl lekosÓ% lE;xkÆo mP;rs AA 170 AA 

ucc€rakaraŠadhy€navarŠasth€naprakalpanaiƒ |

yo bhavetsa sam€ve�aƒ samyag€Šava ucyate || 170 ||


The penetration which takes place by the utterance of Mantra (ucc€ra), bodily postures (karaŠa), meditation (dhy€na), the letters (varŠa) and the formation of supports (sth€nakalpan€) is appropriately said to pertain to the individual soul (€Šava). (170)

The Means to Realization Pertaining to ®iva.
vfdføkfPpUrdL;sfr fodYikuqi;¨fxrk A 

r;k p >fVfr Ks;lekifÙk£u:I;rs AA 171 AA 

akiñciccintakasyeti vikalp€nupayogit€ |

tay� ca jha˜iti jñeyasam�pattirnir™pyate || 171 ||


The expression `one who does not think of anything'
 alludes to this, namely, (that in this means) thought constructs are of no use. Thus (as they are of no use) the object of realization (jñeya) is directly apprehended in an instant. (171)

lk dÉa ÒorhR;kg xq#Ækfrxjh;lk A 

Ks;kfÒeqÂc¨/ksu ækDç:<RoÓkfyuk AA 172 AA 

s� kathaˆ bhavat…ty�ha guruŠ�tigar…yas� |

jñey�bhimukhabodhena dr�kprar™�hatva��lin� || 172 ||


How does this take place? (This takes place), says (the Lord) by means of that extremely intense (guruŠ€) and awakened insight (bodha) directed at the object of realisation (jñeya) that develops in an instant. (172)

LJ: 172) `GuruŠ€ (in GuruŠ€ pratibodhata etc.) means most intense (not `teacher') - realization. Just to divert your attention to the Jñeya ®iva); it is not only intense it is an intense awareness directed at the object of knowledge attaining completion in an instant. There is no succession in this.

r`rh;kFksZ rfl O;k[;k ok oS;f/kdj.;r% A 

t�t…y€rthe tasi vy€khy€ v€ vaiyadhikaraŠyataƒ |


The suffix `tas' (at the end of the word 'prabodhataƒ') according to this explanation (of the verse in the M€lin…vijayottaratantra) optionally imparts (to the word to which it is suffixed) the sense of the instrumental case. Otherwise (the two words) can also be understood as not being in concord.
 (173ab)

ÁosÓúkkLorU=L; LoræwifueTtukr~ AA 173 AA 

ijræwirk ÓEÒ¨jk|kPNDR;foÒkfxu% A 

�ve�a�c�svatantrasya svatadr™panimajjan�t || 173 ||

paratadr™pat� �ambhor�dy�cchaktyavibh�ginaƒ |


Penetration (�ve�a) is (the emergence of one's own) supreme nature due to the submergence (of the lower) fettered (asvatantra) (subject) brought about by ®iva who precedes (all things) and is at one with (His own power). (173cd-174ab)

rsuk;e= okD;kFk¨Z foKs;a ç¨fUeÔRLo;e~ AA 174 AA 

foukfi fuúk;su ækd~ ekr`niZÆfcfEcre~ A 

ekrkje/kjhdqoZr~ Loka foÒwfra çnÓZ;r~ AA 175 AA 

ÁLrs ân;uSeZY;kfrÓ;s rkjrE;r% A 

ten€yamatra v€ky€rtho vijñeyaˆ pronmi�atsvayam || 174 ||

vin€pi ni�cayena dr€k m€t�darpaŠabimbitam |

m�t�ramadhar…kurvat sv�ˆ vibh™tiˆ pradar�ayat || 175 ||

�ste h�dayanairmaly�ti�aye t�ratamyataƒ |


Thus here the sense of this sentence is that the object of realization (vijñeya), unfolding rapidly and spontaneously, independent of all intellection (ni�caya), subordinating the (limited) subject reflected in the mirror of the intellect, reveals its own glory (vibh™ti) at increasingly higher levels (t�ratamyataƒ)
 when the purity of the Heart (of reflective awareness) is most perfect.
 (174cd-176ab)

LJ: 174) Vibh™ti denotes Jñ�na and Kriy�. T�ratamyataƒ means that it intensifies spontaneously to higher and higher levels. This occurs when no foreign thought intrudes in the continuity of thought, that intensifies of itself to higher levels - it is unimpeded expansion. T€ratamya can occur in šnava or ®€ktop€ya;  T€ratamya is the most desirable.

Ks;a f}/kk p fpUek=a tMa pk|a p dfYire~ AA 176 AA 

brjÙkq rÉk lR;a rf}Òkx¨·;ehn`Ó% A 

tMsu ;% lekosÓ% lçfrPNUndkÑfr% AA 177 AA 

pSrU;su lekosÓLrknkRE;a ukija fdy A 

jñeyaˆ dvidh€ ca cinm€traˆ ja�aˆ c€dyaˆ ca kalpitam || 176 ||

itarattu tath€ satyaˆ tadvibh€go 'yam…d��aƒ |

ja�ena yaƒ sam€ve�aƒ sapraticchandak€k�tiƒ || 177 ||

caitanyena sam€ve�ast€d€tmyaˆ n€paraˆ kila |


The object of realization (jñeya) is of two kinds, namely, pure consciousness (cinm€tra) and insentient (ja�a). The first is conceived (kalpita) (to be ®iva for the purpose of instruction and as an object of meditation and the like)
 while the other is real (and true as it stands). These are the two types (of objects of knowledge). The penetration that results from (absorption) in the (divine) insentient (image pictured in consciousness) is in the form of (unity-in-difference like an) image reflected (in a mirror).
 Contemplative absorption in (pure) consciousness is (the realization of one's own) identity with it. Indeed, it could be nothing else! (176cd-178ab)

LJ: Last line is not sapraticchandak€k�tiƒ but sa is put separately.

rsukfodYik lafofÙkHkZkouk|uisf{kÆh AA 178 AA 

fÓorknkRE;ekiék lekosÓ¨·= ÓkEÒo% A 

ten€vikalp€ saˆvittirbh€van€dyanapek�iŠ… || 178 ||

�ivat€d€tmyam€pann€ sam€ve�o 'tra �€mbhavaƒ |


Thus, the penetration pertaining to ®iva (“s€mbhava) is pure awareness free of thought constructs (avikalp€ saˆvitti) that does not depend on meditation and the like and is one with ®iva. (178cd-179ab)

LJ: 178) Once ®€mbhav€ve�a has occurred, �€kt€ve�a will shine as �€mbhava, so also šŠava, because all these means are at one with ®iva, so these means are not fresh ones for him. Once established in �€mbhav€ve�a you can practice any degraded mantra and that will become �€mbhavop€ya. When ®€mbhava Up€ya penetrates everything, it becomes Anup€ya - if there is no fall from ®€mbhava state - that is Anup€ya - no vyuth€na at all; it is always unmilana sam€dhi for him.

rRçlknkRiqu% iúkkökfou¨·= fofuúk;k% AA 179 AA 

lUrq rknkRE;ekiék u rq rsÔkeqik;rk A 

tatpras€d€tpunaƒ pa�c€dbh€vino 'tra vini�cay€ƒ || 179 ||

santu t€d€tmyam€pann€ na tu te�€mup€yat€ |


The (forms of) certainty (vini�caya) that (arise) subsequently by its grace are at one (with that pure awareness) and so serve no (further) purpose. (179cd-180ab)

LJ: 179) Vaibha�ika and dualists ®aivites hold that Nirvikalpa occurs at the end of a series of Vikalpas e.g. “what is this” - "this is jar" - Nirvikalpa. This system holds that Nirvikalpa is at the beginning not at the end; unless there is Nirvikalpa, Vikalpa could subsequently have no being, Nirvikalpa gives it life. Only the Yog€cara amongst Buddhist hold that Nirvikalpa precedes, others hold that there is beginningless ignorance.

The object that is already established in a Nirvikalpa state (siddhaˆ) can have Vikalpas centered around it.


A ®€mbhava s€dhaka must catch hold of the Nirvikalpa state directly without Vikalpa. Although there are Vikalpas in �€ktop€ya its basis, reality and life is the Nirvikalpa �€mbhava state. Some arisings of šnava and ®€kta are not completely full, because in these two one has to rise to a Nirvikalpa state through Vikalpa; but in ®ambhavoop€ya one does not have to rise but has to be established in an instant - in the awareness of the �€mbhava state and that is the real Sam€ve�a.

fodYikis{k;k ekuefodYifefr czqou~ AA 180 AA 

çR;qä ,o fl)a fg fodYisukuqxE;rs A 

vikalp€pek�ay€ m€namavikalpamiti bruvan || 180 ||

pratyukta eva siddhaˆ hi vikalpen€nugamyate |


Those who maintain that valid knowledge (m€na) is free of thought constructs but depends on thought constructs (to validate it)
 are thus refuted because only that which has been determined already as correct (siddha) can subsequently be understood by means of thought. (180cd-181ab)

LJ: 180) An object is apprehended initially in Nirvikalpa (grah…tam) and the subsequent thought "I perceive this" itself is based on Nirvikalpa (note this is different from Jayaratha). It is the presence of Nirvikalpa that makes you understand that an object is such and such in the Vikalpa state. So Vikalpas also exist on the basis of Nirvikalpa.

x`ghrfefr lqLi"Vk fuúk;L; ;r% çÉk AA 181 AA 

x`g~ÆkehR;fodYiSD;cykÙkq çfri|rs A 

g�h…tamiti suspa�˜€ ni�cayasya yataƒ prath€ || 181 ||

g�hŠ€m…tyavikalpaikyabal€ttu pratipadyate |


The knowledge (prath€) of an ascertainment (ni�caya) of the form `(this) has been perceived' is a clearly evident (thought construct), while (the knowledge that): `I perceive' comes about by the power of oneness with non-discursive consciousness (avikalpa).
 (181cd-182ab)

vfodYikRelafoÙk© ;k LQqjÙkSo oLrqu% AA 182 AA 

lk flf)uZ fodYikÙkq oLRois{kkfoo£trkr~ A 

avikalp€tmasaˆvittau y€ sphurattaiva vastunaƒ || 182 ||

s€ siddhirna vikalp€ttu vastvapek�€vivarjit€t |


The correct determination (siddhi) of an entity's nature consists essentially of its appearing (sphuratt€) within consciousness which is free of thought constructs. It is not the result of a thought construct because (thought) is completely independent of (any external) entity. (182cd-183ab)

LJ: 182) Samvidƒ here means Up€y€n€ma. The ®€mbhava state is Nirvikalpa. When consciousness is pure you don't need the support of Vikalpa - i.e. the support of €nava or �€ktop€ya - (only entry) is needed.

dsoya lafon% l¨·;a uSeZY;srjfoJe% AA 183 AA 

;f}dYikuis{kRolkis{kRos futkRefu A 

fuÓhÉs·fi efÆKkuh fo|qRdkyçn£Órku~ AA 184 AA 

rkaLrkfUoÓsÔkafúkuqrs jRukuka Òw;lkefi A 

kevalaˆ saˆvidaƒ so 'yaˆ nairmalyetaravi�ramaƒ || 183 ||

yadvikalp�napek�atvas�pek�atve nij�tmani |

ni�…the 'pi maŠijñ�n… vidyutk�lapradar�it�n || 184 ||

t�ˆst�nvi�e��ˆ�cinute ratn�n�ˆ bh™yas�mapi |


The (notion) that consciousness is (in different moments) inherently free of thought constructs (when at rest in itself) or else depends upon them (in order to discern its object as a specific particular differentiated from others) is equivalent to the mistaken notion that consciousness can be either pure or not. (In fact consciousness always dicerns its object directly, independently of thought constructs just as) a skilled jeweler even in the dead of night discerns the particular qualities of even a large number of gems illuminated (momentarily) when lightning flashes.
 (Similarly the subject grasps the nature of the object, in the flash of pure awareness that precedes the formation of thought constructs, as one with his own nature). (183cd-185ab)

LJ: 183) A skilled jeweler can in a simple flash of light distinguish a good jewel from a false one - this is the ®€mbhavas€dhaka, others in the šnava and ®€kta states cannot come to this insight, even with the help of a strong steady light - in his analysis of the value of the jewel he will be wrong. The jeweler is in the �€mbhava state - "flash of lightening" doesn't mean actual lightning, but a short time.


Question: In these rituals where cakra p™j� occurs and the Yogin…s go into trance in identification with for example the eight M�t�s, what is the nature of that transcendent.


Reply: That is šve�a in ��ktop�ya. The Yogin…’s trance/transcendence is in �€ktop€ya - she may have �ambhavop€ya trance in the end. So, for example, if the 64 people in the cakra are all together in trance it is collective, it rises spontaneously. Whatever the Yogin…s say that is tat tath€ - that comes true. (Kularatnodyota explains these cakras in detail).

uSeZY;a lafonúksna iwoZkH;kloÓknÉ¨ AA 185 AA 

vfu;U=sðkjsPNkr bR;srPppZf;";rs A 

nairmalyaˆ saˆvida�cedaˆ p™rv�bhy�sava��datho || 185 ||

aniyantre�varecch�ta ityetaccarcayi�yate |


As we shall explain later
 (the ability to discern) this purity of consciousness (which precedes and is the basis of all thought that apparently sullies this purity) is achieved by previous practice in accord with the unfettered Lord's will. (185cd-186ab)

LJ: 185) ®ambhav€ve�a is not only ®ambhav€ve�a, it is also ®€kta and šnava sam€ve�a hence it is three fold ®ambhava in ®ambhava, ®€kta in ®ambhava etc.


®iva has explained this ®ambhav€ve�a as five-fold not only three-fold; because the diverse forms of ®ambhava are realized in each of the 36 Tattvas.  For example: 5 fold Bh™tasam�ve�a of Earth through Ether; 


30 fold Tattvasam�ve�a; 


3 fold štmasam�ve�a – štma, Vidy� and ®akti.


The entry is through His ®akti not through ®iva because He is sam�ve�ya. There is no entry through ®iva. He is the one that one enters in 10-fold mantr€ve�a - A, U, M Bindu, Ardhacandra, Nirodhi, N€da, Nad€nta, ®akti, Vy€pini (no saman€).


Two-fold ®aktisam€ve�a is ®akti and ®iva (®iva is ®akti there – ®akti is also ®akti because it is Sam€ve�a not sam€ve�a) We have to enter in ®iva, He has not to enter into any aspect.

iøkkÓf}/krk pkL; lekosÓL; o£Ærk AA 186 AA 

rÙoÔfV~=aÓdSrRLÉLQqVÒsnkfÒlfU/kr% A 

pañc€�advidhat€ c€sya sam€ve�asya varŠit€ || 186 ||

tattva�a˜triˆ�akaitatsthasphu˜abhed€bhisandhitaƒ |


Fifty varieties of this penetration
 are described (in the M€lin…vijayottara-tantra) determined by the various, clearly apparent aspects of the thirty-six metaphysical principles.
 (186cd-187ab)

,rÙkÙokUrjs ;Riqafo|kÓDR;kReda =;e~ AA 187 AA 

vEÒ¨f/kdk"BkToyula[;SHksZnS;Zr% Øekr~ A 

etattattv€ntare yatpuˆvidy€�akty€tmakaˆ trayam || 187 ||

ambhodhik€�˜h€jvalanasaˆkhyairbhedairyataƒ kram€t |


The three principles, namely, the Person (Nara), Knowledge (Vidy€) and Power (®akti), which span these metaphysical principles have, respectively, four, ten and three different aspects. (187cd-188ab)

LJ: 187cd-188ab) Among the elements, those which are three-fold, i.e. štma, Vidy€ and ®akti are said to be: 4 fold (Pauru�a) sam€ve�a consists of Sakala, Pralay€kala, Vijñ€nakala, ®huddha Vidy€. 10 fold Vidy€ sam€ve�a  (A and U and M) and  I through Unman€ results in10. 
3 fold ®akti sam€ve�a identical to sv€tantrya which is 10 fold and Jñ€na and Kriy€.

iqafo|kÓfälaKa ;ÙkRloZO;kida ;r% AA 188 AA 

vO;kidsH;Lrsusna Òsnsu xfÆra fdy A 

puˆvidy€�aktisaˆjñaˆ yat tat sarvavy€pakaˆ yataƒ || 188 ||

avy€pakebhyastenedaˆ bhedena gaŠitaˆ kila |


The three named Person, Knowledge and Power pervade the entire (series of thirty-six metaphysical principles). Thus they have been reckoned apart from the other (principles), which are not pervasive. (188cd-189ab)

LJ: 188cd-189ab) These are three, because these three pervade all the elements and other elements don't pervade each other. This is why they are explained separately. Sarv€tm€tmakat€ is supreme, it is a state above the one considered here, from the practice point of view. Puˆ extends up to M€y€, Vidy€ extends up to Sad€�iva and ®akti extends up to ®iva. "They are respectively impure, pure-impure and pure." Pure is A�uddha Bheda, Vidy€ is getting Para Bhed€bheda, ®akti is Abheda - pure.
LJ: 188) This three fold division is  1) Asuddhi - impure - Puru�a,2) ®uddhim€n about to be purified – Vidy€, 3) ®uddhita  already purified. It is b�t€nta not tasil. (So it is Prathama) it may be Pañcam…. From this point of view also they are excluded from the world of elements.

vÓqf)Óq)îkekuRoÓqf)rLrq feÉ¨·fi rr~ AA 189 AA 

a�uddhi�uddhyam€natva�uddhitastu mitho 'pi tat || 189 ||


They are mutually (related and yet distinguished) as (the Person is the principle that spans the levels of which are) impure, (Knowledge, those which are) in the process of being purified (pure-cum-impure) and (Power those that are) pure. (189cd)

LJ: 189) The five elements are separately considered because they are immediately established by the senses, they are not inturned as are the other Tattvas.

ÒwrkU;/;{kfl)kfu dk;ZgsRouqes;r% A 

rÙooxZkRi`ÉXÒwrlek[;kU;r ,o fg AA 190 AA 

bh™t�nyadhyak�asiddh�ni k�ryahetvanumeyataƒ |

tattvavarg�tp�thagbh™tasam�khy�nyata eva hi || 190 ||


(The existence) of the gross elements (bhuuta) is established (directly) by perception and so are classified separately, apart from the group of those metaphysical principles (whose existence) can only be inferred (because they are) the causes of (their respective) effects. (190)

LJ: 190) The five elements are experienced by all; šk€�a is directly seen, it is not just inferred from space. šk€�a is subtler then the other 15 so he says "4 and šk€�a". The Buddhists for that reason don't accept this 5th element.

loZçrhfrlökox¨pja Òwreso fg A 

fonqúkrq"V;s pk= lkodkÓs rnkfLÉfre~ AA 191 AA 

sarvaprat…tisadbh�vagocaraˆ bh™tameva hi |

vidu�catu�˜aye c�tra s�vak��e tad�sthitim || 191 ||


(The gross elements are called 'bh™ta', meaning literally 'existent' because) an 'existent' is that whose true nature is perceivable by everybody, which is known to be the case here with four (of the five gross elements), along with space (as the fifth). (191)

LJ: l92) Rudra�aktisam€ve�a is the same as ®€mbhav€ve�a - how can Bhautasam€ve�a be adjusted with ®ambhavasam€ve�a? if you state that it is by extension, because the common man doesn't accept this.

#æÓfälekosÓ% iøk/kk uuq pPZ;rs A 

d¨·odkÓ¨ ÒosÙk= Ò©rkosÓkfno.kZus AA 192 AA 

çl¯knsrfnfrpsRlekf/k% lEÒoé;e~ A 

ukLekda ekulkothZ y¨d¨ fÒé#fp;Zr% AA 193 AA 

mP;rs }SrÓkósÔq ijesÓkf}Òsfnrk A 

Òwrknhuka ;Ék lk= u rÉk };o£trs AA 194 AA 

;kokUÔfV~=aÓd% l¨·;a ;nU;nfi fdøku A 

,rkorh egknsoh #æÓfäjuxZyk AA 195 AA 

rudra�aktisam€ve�aƒ pañcadh€ nanu carcyate |

ko 'vak€�o bhavettatra bhaut€ve�€divarŠane || 192 ||

prasa‰g€detaditicetsam€dhiƒ sambhavannayam |

n€sm€kaˆ m€nas€varj… loko bhinnaruciryataƒ || 193 ||

ucyate dvaita�€stre�u parame�€dvibhedit€ |

bh™t�d…n�ˆ yath� s�tra na tath� dvayavarjite || 194 ||

y�v�n�a˜triˆ�akaƒ so 'yaˆ yadanyadapi kiñcana |

et�vat… mah�dev… rudra�aktiranargal� || 195 ||


But surely, (someone may object, that the M�lin…vijayatantra) is expounding the five-fold penetration of Rudra's power,
 so what occasion is there to describe there the penetration of the elements and the rest? If you were to justify this by saying that (this topic is discussed there only) incidentally (in the course of the main discussion, our response is that) we don’t like this view, people have various tastes. We reply that the elements are different from the Supreme Lord (according to) the dualist scriptures but not here (in this view) which is free of dualism because (it teaches that) the entire group of thirty-six (principles), or whatever else may exist, is nothing but the Great Goddess, who is the power of Rudra free (of all restrictions). (192-195)

LJ: 193) In dualist systems it is explained that these five elements are separate from ®iva; but in Advaita systems they are one with Him and so are not apart from ®ambhava sam€ve�a.

LJ: 194) The universe of 36 Tattva, or that which is even apart from these 36 - i.e. that which we don't perceive - that which we imagine, and then negate etc. `Anyad' doesn't mean Bhairavas etc. as Jayarathas says - it means that which is beyond the 36 Tattvas because the 36 Tattvas are there in the Bhairava also. The kingdom of the Sv�tantrya ®akti consists of 36 Tattvas. So Bh™tas can also be included in ®ambhav�ve�a.

LJ: 195) For the same reason the Maliniv…jaya states the 15 fold etc. Vidhi. In the 15 fold Vidhi earth is included, but not in the 13 fold – up to ®iva which is one and cannot be divided, there is no Vidhi there, because Vidhi is for understanding, while ®iva is already understood. 


This 15 fold etc. process arises in ®ambhavop€ya, it seems to be ®€kta, but remember that ®€kta is here included in ®€mbhava. Rising from the 15  layers takes place directly in ®€mbhava; it is not successive, but one must analyse the ®€mbhava state in the elementary worlds. For example, take P�thvi, in ®€mbhav€ve�a you must see that it is ®iva, because in the gross element you have to find the 15 fold series not just its one fold nature; you have to perceive that this gross elements P�thv… is 15 fold; it is included in a 15 fold science, when it is thus included ®iva is there - where is there succession there? - where is the v€c? - it has not risen.


For example, consider Sakala which is subtler then P�thv…, in Sakala you also have to find that Sakala is not separate from ®iva, so you have to feel the 1fold  in Sakala, from Sakala to ®iva but not through Vikalpa or Ucc€ra etc. You must recognise it, it is the ®ambhava way.


In fact this 15 fold Vidhi is in the šnava state, but to explain that that is included in ®ambhava he explains it here also.


From the ®ambhava point of view nothing is excluded. In šnava, ®akta and ®ambhava are excluded, in ®€kta, ®ambhava is excluded, but šnava is included. This is the way of this 15 fold siddhi. In the ®€mbhava state you must not exclude anything, you must relate ®akta and šnava there; you have to include the gross worship there also.


It is to perceive 15 in one; it is to perceive 13 in one etc. This is not possible in ®€kta or šnavop€ya.


This 15 fold science is ultimately only recognition, this is according to the Pratyabhijñ€ school.

rr ,o f}rh;s·fLeéf/kdkjs U;:I;r A 

/kjkns£oðk:iRoa ikøkn';kfnÒsnr% AA 196 AA 

tata eva dvit…ye 'sminnadhik�re nyar™pyata |

dhar�dervi�var™patvaˆ p�ñcada�y�dibhedataƒ || 196 ||


This is the reason why in the second chapter (of the M�lin…vijaya) the omniformity of the Earth and the rest (of the) principles is said to have fifteen etc. subdivisions.
 (196)

LJ: 196) To give an example, there is an object in front of you - when you perceive it you see it bit by bit until you finally see the object in its entirety - that is niraˆ ®€mbh€va which is ®€mbhava, this perceiving point is šnava (aˆ�€ˆ�ika).


When you perceive "I have seen this" in its entirely it is ®€ktop€ya, because you don't actually perceive the object, you are in your own Self (Antarmukhibh€va). When you see a woman and want to see all her limbs, that is AŠavop€ya, when you have perceived all her limbs, that is ®�ktop�ya, you are then absorbed in your own nature -" I have perceived her", that is ®�mbhava. This is the way of the 15- fold science.


Tath�traiv�pi means that this 15-fold science also (resides in The ®�mbbhava state).

(Cakrap™j� in the 25th Capter is in ®€ktop€ya, Yogin…mel€pa is in ®€mbhava - just after that, the latter is subtler, but still in the physical body, but it is then in subtler physical body. Yogin… is not the gross body of the female. Although it seems that there are gross bodies in fact Yogin…mel€pa appears in the subtle sphere after Cakra P™j�. In Cakra P™j� there are all three Makaras not just two. Not just Argha P�tra.??? He explains that in a subtle way - he alludes to this when he says that P�tra should not be without šdh�ra - He alludes to the third Mak�ra - without šdhara it is nothing. Yoginimel€pa can occurr "Ha˜hata" or "Priyata" and mantras are given. How can mantras be operating there?

Mantra and Tranana function there in a subtle way. They are subtle; but an outsider who comes perceives wine drinking etc. But it is Niravegala - there are no rules as in Cakra P™j�.
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Therefore, just as any object that is in front of one is perceived as an undivided whole, by means of the partial (perceptions) of its qualities and the like realise that in the same way here also (the totality of reality can be grasped part by part). (197)

LJ: 197-8) Those who worship the all-pervading ®iva, by meditating on aspects, such as Avikalpa, Dhrauvega which is Anuttarat€, Lordliness (Pr€bhava), Vaibhava  all-pervading glory (Sv€tantrya His unlimited capacity for possessing glory).


Pr€bhava is more transcendent than immanent as other aspects (dharma) are, because they are all His energies - which are inherent in Him. Some s€dhakas bind intellect with all these aspects, others worship Him, this is not Vikalpa saˆsk€ra of ®€ktop€ya through one of these alone - by impressions of their Vikalpas (they imagine - "my Lord is always paramount,eternal" etc.) as they have come to know from ®€stras. When these aspects become fully manifest for those s€dhakas, they enter into the aspect holder - ®iva. (Through the entirety of these aspects as they appear through their aspective Vikalapas).


For example, meditating on ®iva as Prak€�a, initially that is not clear to the s€dhaka, but subsequently becomes clearer, and when it is fully so then he enters into it and the actions of ®iva.
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Therefore those who purify the flux of (their) thought constructs by the study of scripture (“sruta),
 venerate the Supreme All-pervasive Lord either in (His) entirety or part by part by means of His (divine) attributes such as His permanence, majesty, glory or transcendence beyond thought. (Each of these attributes) are equally (the Lord's) power (in its entirety) and as such inhere (in one another). Thus by an enlightened consciousness of any one attribute manifest in its corresponding thought construct (such as `Lord ®iva is eternal', which those who study scripture repeatedly form having learnt that He is indeed such from the scriptures) comes to rest at one with the possessor of all of them who is the totality of all (his divine) attributes. (198-200)

LJ: 200) Vidy€dhipati - B�haspatip€da was a dualist but had realized ®iva so this is a non-dualist verse. It refers to the subtlest state – ®€mbhava - i.e. Nirvikalpa at the beginning of perception. The ®€mbhava state is found at the beginning and end of each perception. In the centre it is ®€kta and šŠava because it is felt – ®€mbhava is ucc€rarahitavastu - it is not seen. Whatever is felt is ®€ktop€ya , because Spar�a is more refined - Spar�a is only felt, it is not seen; when you are in contact with Spar�a your eyes close, it is like pure Pram€Ša - you close all your organs, you are at peace.


V. 197-8) These are ®€kta, where you contemplate a Divine Attribute through Vikalpa. Verse 199 states its fruition and entry into the ®€mbhava state.
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Thus the venerable Vidy€pati
 has said with reverence: “(O Lord) if sensory awareness were not to render Your inconceivable (avikalpa) nature into an object of perception in the domain of thought (kalpana),
 the diverse clear perceptions that are sketched out within (us) could not exist.” (201)

LJ: 201) The lord has his governing in the collective group of His energies, they are not some basis underneath but He is their totality. Meditation on His energies one by one is not the real residence of Lord ®iva, the real residence is p™Šadharm�ˆgha not only one but numberless - His aspects are numberless. Totality is Aham and what they have in common is Prak��a - Idam.
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The same is said in the Mata‰gatantra and elsewhere (in the scriptures where they) explain in various ways that the (Lord's) rays of power are, for example, His sustaining ground (in which He is made manifest): "Thus because that (power) is luminous, its nature is effulgently brilliant (sud…pta). (Established in its own nature) it wavers not (and so) possesses an immobile form. That same (power) is the supreme state, subtle, omnipresent and nectar, free of obscuration, peaceful, intensely desirous of pure existence (vastum€tra). Wise and devoid of beginning and end, it is said metaphorically to be the body (of the Lord).”
 (202-204)

LJ: 202) In that transcendental energy resides ®iva filled with light, He is (niƒkriy€) motionless, He does not change due to the agitation of His energies (He is An€va). His form is always one and the same (Acala). That sutble state is the supreme state Par€k€�˜h€. It is everywhere filled with Nectar and countenances no obscuration, it is the Appeased state of Lord ®iva, that state is lord of itself (vastum€tr€til€las€) - (this energy is like Lehihana always drawing everything into itself). There is no end or beginning and it is the embodiment of simplicity (s�dhv… - no fraud). This is conceived of as the M™rti of ®iva.

LJ: 204) This is Upac�ra only to perceive Lord ®iva – for example Mukhyopac�ra Gangag�ma Go�aka. So in the long run energies are to be condoned, only then energies are to be possessed. You mustn't perceive the energies for them selves, but with the purpose of perceiving the energy-holder and so to be one with Him; because by those energies you enter the energy-holder i.e. they become your energies.
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The cause and purpose of this metaphor (is to indicate) that that (power) is the means (mukh€) through which (the Lord), the bearer of (every divine) attribute, becomes clearly apparent (and that) His (manifestation) is the instantaneous (realisation of one's own) identity (with Him). (205)

LJ: 205) All these attributes which are but his energies are meditated on in many terms, the purpose of their worship is only to become one with ®iva.
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These same attributes, (otherwise known as) powers, are venerated in any appropriate form so that this identification (with their possessor) may take place. (206)

LJ: 2-6) Sometimes these energies are contemplated collectively and sometimes individually, and they may sometimes be near to Lord ®iva or far away - ath€s€m€nya gatt€ - everything is included in this universal of universals.


“This is my speech” indicates AŠavop€ya,

“This is are aspects indicates ®€ktop€ya (Nirˆ�abh€va),

“This exists”  indicates ®€mbhavop€ya (Antarmukhibh€va),

“Being is everywhere” indicates ®€mbhavop€ya - it is the collective perception – ®€kta is really collective perception and šnava only of particulars.


Dhavata (more particular) is far from Lord ®iva and Sattva is not.

If you are contemplating only Kriy€ you are in šŠava, if you are contemplating T.??? and Kriya you are in ®€ktop€ya, if you are contemplating Sv€tantrya then you are in ®€mbhava as it is found everyhwere. Sv€tantrya is not only in will, it is in every possible aspect of experience and of the universe - so there he transcends up€ya.
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Again, a certain power (can) encompass an infinite or limited number of powers (according to the degree of its universality) in line with the principle that `being' (sattva) (encompasses every particular entity while the) dhava-ness (of a Dhava tree encompasses only the limited number of Dhava trees in existence). This is due to the (greater) proximity or distance (of certain powers from the universal reality of consciousness).
 (207)
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Therefore (only one power) encompasses every power, pervading them all, namely, the perfect fullness which is the brilliance (of the Light of consciousness), the conscious nature and Bhairava’s state. (208)

LJ: 207-8) PurŠasvabhavata is Cid and Prak��ar™pata is Bhairavat� (which contains) all the energies in the universe (which are implicit in His nature).


If all energies are contemplated in parts we have  šnavop€ya, collectively/partly we have  ®€kta , collectively in Sv€tantrya we have  ®ambhava.


Lord ®iva is at the top and so pervades everything for that which is above pervades that which is below.


Up€sanas done in AŠava and ®€ktop€ya are far from ®iva, those in the ®€mbhava state are near.
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The powers from Sad��iva onwards (only) encompass those below them because they cannot pervade (the ones above). (Thus the states of realization vary) according to the proximity or distance (from consciousness) of the form of worship (up€sana) (and this depends on the level of the god to which it is offered). (209)

LJ: 209) A question may arise as to why �aktis are here discussed in the context of ®ambhavop€ya when they would be better discussed in ®€ktop€ya. The reason for this is that one could get diverted to the fullness of Lord ®iva and leave the states of energies aside; so by extension ®€ktop€ya has appeared here also - with the purpose that the meditation on energies must be ignored, only one energy is to be contemplated in the ®ambhava state, and that is Sv€tantrya that is �att€. In other words �ambhava is defined by its opposite.

bRÉa&Òkos p Ókäk[;¨ oSdfYidiÉØe% A 

bg rwä¨ ;rLrLekr~ çfr;¨X;fodYide~ AA 210 AA 

itthaˆ-bh€ve ca �€kt€khyo vaikalpikapathakramaƒ |

iha t™kto yatastasm�t pratiyogyavikalpakam || 210 ||


This process
 is a part of the means pertaining to ®akti (which consists essentially of following) a path (to realisation) formed by the gradual intensification (krama) of thought constructs (such as `I am ®iva Who is endowed with every divine attribute'). The point of referring to this (process) here (in the course of our exposition of the means pertaining to ®iva) is that, in so far as it is (a means) that does not require (the formation of) thought constructs (but rather consists of their instantaneous eradication) is just the opposite of this. (210)

LJ: 210) For the man established on the Path of Nirvikalpa, it doesn't matter to him by which way he moves, he may move in ®akta, ®€mbhava and Anava state, he may move from Earth to ®iva, all those ways lead him to the ®€mbhava state.


Previously it was explained that ®€mbhava is three fold as Anava�€mbhava etc. for when you have understood them deeply they are all ®€mbhava, it is their very basis. ®iva is everywhere and so is their basis.
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He who is on the path free of thought constructs, whatever road he takes from Sad��iva to Earth, becomes identified through it with ®iva. (211)

LJ: 211) When your heart and mind is purified and residing on the top of every movement, e.g. when you see ` spices' don't go ahead, go back to the original abode of that perception and then you will not see anything, there will only be the form of seeing, and that is the ®€mbhava state - just see, don't see anything - it is just like Khecar….


That which is residing on the `highest plane' (Pr€gv…bh™mi)- also used in the sense of first (�di) (so here Jayaratha is wrong) - by that means you enter into the supreme state of Lord ®iva which is pure knowledge (Samvit).
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When the Heart (of reflective awareness) is pure and shines with the Light that illumines the aspect of the plane of the effulgent pulse of consciousness which precedes (all the others) then, by means of that, one becomes Supreme ®iva Who is consciousness. (212)

LJ: 212) Thus all disciples of Sumatin€tha explain (that is, ®€mbhun€tha that was Abhinava’s master in the Kula system, Sumatin€tha, Somadeva, Sambhavan€tha, Bhairava (some person called Bhairava).
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(The wise) know that such is this, the means based on pure being (sadup€ya) whose aspect is the power of the Supreme Will and is the penetration pertaining to ®iva (taught by the master ®ambhun€tha), the disciple of Sumati. (213)
LJ: 213) In this Up€ya intellect (Cetas) and memory (Sm�ti) function, in ®€ktop€ya mind and ego function, so it functions in the field of M€y€, for there are Vikalpas here, four Vikalpas function in all these; but the goal of this (differentiated perception) is ®€mbhava. Icch€di: here €di is not Icch€, Jñ€na and Kriy€. šdi is Icch€.

The Means pertaining to ®akti and the Individual Soul.
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Now we are going to discuss the Empowered (means to realisation). Mental consciousness is clearly evident (to everyone) in the form of the intellect, mind and ego
 which, because it is conceptual (savikalpa) is M€y€, although in reality it (consists of) the powers of will (knowledge and action of universal consciousness). (214)

LJ: 214) Even though it involves the functions of ego, mind and intellect - judgement – and although it resides in M€y€, this means is also Nirvikalpa ultimately, that is, it is one with ®€mbhava.
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The Empowered (means to realisation is based on the) successive (setting into operation of first the ego in the form of) the arrogation to oneself (of ®iva's identity), (then the intellect as) the notion (that this is the case) and (finally) the mind when reaching this same conclusion by means of a determinating assessment (adhyavas€ya). Despite the fact, however, that (in so far as it functions in this way), it is a means based on M€y€ (m€yop€ya), at the end of this (process one is ultimately led to a state of consciousness) free of thought constructs. (215)

LJ: 215) The Nirvikalpa state exists even in the Pasu condition, that is ®€mbhav…, because the individual being is operating there (m€t�daur€tmy€d) - universal being is not functioning there. For example, between waking and sleeping there is a Nirvikalpa state, although that state is by nature ®€mbhava it doesn't function as universal there, because there is m€t�daur€tmay€, individual being is functioning in that state. So that state, although it is ®iva's state,  is not complete - it is Ap™rŠa as opposed to Mahatmya because Tirodh�na �akti plays there. When that daur�tmat� is removed it shines just like the ®�mbhava state.


It is Tirodh�na �akti that makes this entirety unfull - it is shrunk, it doesn't pervade forward and backward, it stands still there due to m€t�dauratm€ so it is incomplete, there is no power of awareness. When m€y€ �akti is removed then it becomes Vik€savara - it blooms forth in the entirety backwards and forwards - Dauratmya indicates the importance of awareness (pa˜hit€).

iÓ¨oSZ ;kfodYik ÒwnZÓk lk ÓkEÒoh ije~ A 

viw.kZk ekr`n©jkRE;kÙknik;s fodLojk AA 216 AA 

pa�orvai y�vikalp� bh™rda�� s� ��mbhav… param |

ap™rŠ� m�t�daur�tmy�ttadap�ye vikasvar� || 216 ||


The plane of (consciousness which even) the fettered soul (experiences in the first moment of perception), free of thought constructs, is the supreme level and pertains to ®iva (�€mbhav…). (However he is not aware of it in all its) fullness due to his miserable condition (as an individual, conditioned) subject, but once (his limited state) is eliminated (by the Supreme Means, it manifests) unfolding (Brought about.). (216)
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Such is the case also with the plane of thought constructs (that functions) in the Empowered (means) in which (the individual subject's) agency and cognition are clearly evident (to him) although, for the reasons stated above, on this (level consciousness) is contracted. (217)

LJ: 216-7) This concludes the substance of ®€ktop€ya. This state of ®€ktop€ya is a state concerned with differentiated perception (vikalpa). In this ®€ktop€ya the power of knowledge and action are vividly found, but it is shrunk there. Vaikalpikibh™mi here is "I am Lord ®iva", for example, when the S�dhaka takes wine, he does not think of it as gross wine but šnandabhairava. That ®�mbhava state is not vividly found there, but shrunk, due to these adjustments, because ®�ktop�ya cannot be adjusted without Vikalpa, the functioning of mind etc. You must adjust them on the path. In ®€mbhavop€ya there are no adjustments to be made. "I am ®iva, this whole universe is my glory" is also a Vikalpa. So Jñ€na and Kriy€ are shrunk in ®€ktop€ya. So when a S€dhaka has removed all these contracted states, that internal supreme energy blooms forth all round and the state of ®€mbhava is found existing in full glory.
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s€ yathe�˜€ntar€bh€sak€riŠ… �aktirujjval€ || 218 ||


The blazing (expanding) power of one who is intent on dissolving away the burden of (this state of) contraction brings about the desired inner manifestation. (218)

LJ: 218) He puts the question, whether this adjustment of differentiated perception is also found in šnavop€ya – and what is the difference between šŠava and ®akta then. There is no difference between šŠava and ®€kta, in šŠavop€ya you find differentiated perception functioning, so also in ®€ktop€ya.

Reply:
In šŠavop€ya that intellectual adjustment takes place along with other agencies (šŠavop€ya ), Mantras, Ucc€ras, Breath, Sth€nakalpana etc. In šŠavop€ya there is no ucc€ra (recitation of breath, mantra etc.). When in ®ambhavop€ya you adjust all the other up€ya, while when in ®€ktop€ya, šŠavop€ya is adjusted, embraced within that, so that when the S€dhaka does Bhairavarcana etc. he maintains that ®€kta awareness he does not fall. A S€dhaka who has passed through šŠava to ®akta can also do practices in šŠava and be in the ®€kta state. This explains how one can have outer rituals in ®€ktop€ya in 29th and 28th chapters and there is no contradiction.


In ®€kta there is no ucc€ra, just thought (ucc€rarahitaˆ - in M€N.???? - but it should be ucc€rair rahitam - šdyarthe bahuvacanam) ucc€ra is upalak�aŠa.

uuq oSdfYidh fda /khjkÆos ukfLr r= lk A 

vU;¨ik;k= rwPpkjjfgrRoa U;:i;r~ AA 219 AA 

nanu vaikalpik… kiˆ dh…r€Šave n€sti tatra s€ |

anyop�y�tra t™cc�rarahitatvaˆ nyar™payat || 219 ||


"But", (someone may ask), “is intellection absent in the Individual Means (and so differs from the Empowered Means)?" (No, thought persists in this means also. The difference between them is that this) means is mediated by others (anyop€ya) (whereas the Supreme Lord) has said (that the Empowered Means) is (free of the mediation of such practices as the) utterance of mantra. (219)

LJ: 219) The word ucc€rarahita doesn't mean UccaraŠa recitation, only Ucc€ra is not excluded - because it is plural (ucc€raiƒ). All those functions are not in ®€ktop€ya (tad€dayaƒ), because then there is dualism as well as non-dualism functioning. It is non-dualistic in the sense that it is a thought process and not an objective process - Vikalpa (is induced in Bheda) but there are no Vikalpas there - only thought with awareness - that is ®€ktop€ya . “I am ®iva” - this thought is not a Vikalpa - when it becomes intense with universality it is not a Vikalpa - Ahaˆ vimar�a is not a Vikalpa, when there "I" Vimar�a functions together with its opposite, that is Vikalpa, when there is no opposition, that is Nirvikalpa. When you are initially centering in ®€ktop€ya that is Vikalpa, as one must take a support at first, just to enter - that is the Bheda aspect, then when you enter that is Abheda. When that centre is inside (svasth€ne vartanam) it is Abheda, back to this, back to that, that is Bheda - observing the centre, that is Abheda.

mPpkjÓCnsuk=¨äk càUrsu rnkn;% A 

ÓDR;qik;s u lUR;srs ÒsnkÒsn© fg Ófärk AA 220 AA 

ucc€ra�abden€trokt€ bahvantena tad€dayaƒ |

�aktyup€ye na santyete bhed€bhedau hi �aktit€ || 220 ||


The word `utterances' is plural (as it implies) ‘and the rest’ (aadaya.h) (that is the other practices of the Individual Means) that are absent in the Empowered means.
 The empowered state (�aktit€) is one of unity in diversity. (220)

LJ: 220) AŠu means that it vividly resides in the differentiated world. The means that function there are šŠavop€ya, then Vikalpa and Ni�caya function, it is the field of intellection – the field of differentiated perception, šŠavop€ya, but in the end this šŠavop€ya too is Nirvikalpaka - it is carried to ®€mbhavop€ya .

vÆquZke LQqV¨ ÒsnLrnqik; bgkÆo% A 

fodYifuúk;kReSo i;ZUrs fu£odYid% AA 221 AA 

aŠurn€ma sphu˜o bhedastadup€ya ih€Šavaƒ |

vikalpani�cay€tmaiva paryante nirvikalpakaƒ || 221 ||


(The level of consciousness pertaining to the) individual soul (aŠu) is one (in which) relative distinctions are fully evident. Here (according to us) the means relating to it is the individual one (€Šava). It consists of the determinate knowledge of discursive representation (vikalpani�acaya) which, ultimately, (reaches a state of consciousness that is) free of thought constructs. (221)

LJ: 221) Question: The functions of intellect, mind and egoity, that pertain to Puru�a cannot pervade the state of ®iva, because they reside in the lower field, below ®iva, so how can you say that šŠava ultimately carries you to the ®ambhava state?

uuq /kh&ekulkgaÑRiqekal¨ O;kIuq;q% fÓoe~ A 

uk/k¨o£rr;k rsu dfÉra dÉehn`Óe~ AA 222 AA 

nanu dh…-m€nas€haˆk�tpum€ˆso vy€pnuyuƒ �ivam |

n€dhovartitay€ tena kathitaˆ katham…d��am || 222 ||


(Someone may ask): ‰either the intellect, mind, ego, nor the individual soul can pervade ®iva because they (belong to orders of reality that) are below Him, so how is it that (you have) said this (which implies the contrary)
? (222)

LJ: 222) For us, this is the state of ®iva that pervades in ®€ktop€ya and in šŠavop€ya. ®iva has become “Sakti and AŠu [the individual soul], just to conceal His own nature. He has become the individual beings [when he conceals himself]. He reveals His own nature by His Sv€tantrya�akti [power of freedom].

mP;rs oLrqr¨·Lekda fÓo ,o rÉkfo/k% A 

Lo:ix¨iua ÑRok LoçdkÓ% iquLrÉk AA 223 AA 

ucyate vastuto 'sm�kaˆ �iva eva tath�vidhaƒ | 

svar™pagopanaˆ k�tv� svaprak��aƒ punastath� || 223 ||


(In reply to such objections) we say that according to us, ®iva Himself assumes the nature (of the intellect and mind) when He conceals Himself and it is again in the same way (through that same intellect and mind that He reveals His) self-luminous (nature). (223)

LJ: 223-4) This is not only stated in the monistic ®aiva thought but also in the dualistic. In Mata‰ga�€stra (Dualistic) it is explained that when ®iva resides in the lower field of individuality his real nectar as consciousness exists unshared, this is why in sam€dhi also, the states of intellect and mind are present. If one constructs an image of God through mind and intellect in sam�dhi, that is incorrect realization, as it is realized in individuality - on the manobuddhibh™mi - the thoughtful state of the individual, it is not the thoughtful and intellectual state of ®iva, because intellection and thought cannot exist there. But the supreme state shines in that sam€dhi that resides in the individual not the universal state. The cause of that is that in the individual state also the supreme consciousness resides. Individual sam€dhi is incorrect, in šŠava and ®€kta, but not ®ambhava which is not sam€dhi - it is only awareness in and out. You don't enter into the ®ambhava state there is only Vik€sa expansion of your nature as everything. That is why ®aivism is different. So ®€kta and šŠava is limited, these are the only places where you have sam€dhi, which is incorrect, even then the perception of ®iva there is correct, because ®iva resides everywhere, in sam€dhi as well as out. Dvaita�€stra explains this. For the dualists thought ®iva is completely other, yet he penetrates their own awareness and they experience Bliss - when ®iva pervades the limited state of the universe (adhovy€pti) - this limited state of being is sam€dhi, but Prak€�a is there also. When we enter sam€dhi the supreme state shines there even though we are limited - but this is not correct, how can ®iva's supreme state appear in the limited space of the Heart? It is universal.

}SrÓkós er¯kn© pkI;srRlqfu:fire~ A 

v/k¨O;kIrq% fÓoL;So l çdkÓ¨ O;ofLÉr% AA 224 AA 

;su cqf)&eu¨Òwekofi Òkfr ija ine~ AA 225 AA 

dvaita�€stre mata‰g�dau c�pyetatsunir™pitam |

adhovy�ptuƒ �ivasyaiva sa prak��o vyavasthitaƒ || 224 ||

yena buddhi-manobh™m�vapi bh�ti paraˆ padam || 225 ||


The same concept is also clearly expressed in dualist scriptures such as the Mata‰gatantra
 that declares that: "the Light of ®iva, Who pervades the levels below Him, persist in such a way that the supreme level (continues to) shine even on the planes of the intellect and the mind. (224-225ab)

LJ: 225) The conclusion is that these šŠava and ®€kta sam€ve�as are already established in the ocean of ®ambhava - then move towards (pradh€na - abhimukhaˆ) because nothing can exist that is not established there, so ®ambhavop€ya is both the God and Abode of these up€yas, that which enables them to function.

}koI;sr© lekosÓ© fu£odYik.kZoa çfr A 

ç;kr ,o ræwf<a fouk uSo fg fdøku AA 226 AA 

dv�vapyetau sam�ve�au nirvikalp�rŠavaˆ prati |

pray�ta eva tadr™�hiˆ vin� naiva hi kiñcana || 226 ||


These two penetrations are both directed at the ocean of (consciousness) that is free of thought constructs without being established in which nothing could exist. (226)

LJ: 226) One should not conclude that these up€yas bear different fruits - means (saˆvitti) are differentiated but no the goal. The Kalpana (that you should not consider the fruits of the different means to differ) is partially taken from the M€lin…vijaya µantra, where He has stressed that this Kalpana should not be adjusted as this is Mukhyata that is Amukhyata - (differentiated and undifferentiated means) the predominance is the one posited goal of all these Up�yas.

lafofÙkQyfÒPpk= u çdYI;sR;r¨·czohr~ A 

dYiuk;kúk eq[;Roe=So fdy lwfpre~ AA 227 AA 

saˆvittiphalabhicc�tra na prakalpyetyato 'brav…t |

kalpan�y��ca mukhyatvamatraiva kila s™citam || 227 ||


This is why (the Lord) has said that "(the wise) should not imagine that there is any difference between the fruits (attained by applying oneself to the various means of realisation for they are all consciousness)."
 The subject here is the (nature) of the imagination (which conceives these supposed differences). (227)

LJ: 227) There is another group of philosophers that say, that you have to adjust Vikalpas firdt and then you will enter the Nirvikalpa state, but ®aivites don't adjust in that way. For example, 2+2=4, when you realise that the sum is correct, that is Nirvikalpa. This is so because 1+1+1+1=4, this process is Kalpana and this is šŠavop€ya and ®€ktop€ya. 2+2=4 - this content is ®ambhavop€ya . How is this so? This is the way of šŠavop€ya and ®€ktop€ya. ®ambhavop€ya is maŠijñ€nivat, you can't say 2+2=4 unless you add 1+1+1+1 initially. First you enter šŠava, then with 2+2 you enter ®€kta and with the total 4 you enter ®ambhava in the end. This however is not the ®aiva point of view that holds that one initially enters into ®ambhavop€ya then ®€kta and šŠava.


So that is the philosopher who holds that the object can be established by adjusting Vikalpas, and that the object will ultimately reside in Nirvikkalpa.


What is this? What part is this? Oh! this is a cat.


All this adjustment is šŠavop€ya and ®€ktop€ya and in the end you perceive it is a cat - this is ®ambhavop€ya - that is what they believe; we believe that cat comes first then all these limbs etc. They think you can get the whole by adding parts. In the theory of the philosophers that hold that through Vikalpa one reaches Nirvikalpa, it is accepted that Nirvikalpa is the goal, from our point of view the goal is already there.

fodYikis{k;k ;¨·fi çkek.;a çkg rUers A 

rf}dYiØe¨ikÙkfu£odYiçekÆrk AA 228 AA 

vikalp€pek�ay€ yo 'pi pr€m€Šyaˆ pr€ha tanmate |

tadvikalpakramop€ttanirvikalpapram€Šat€ || 228 ||


Even those who maintain that the validity of knowledge is determined by thought (must admit that) the validity of knowledge (which is essentially) free of thought constructs, is determined by a series of thought constructs.
 (228)

LJ: In the beginning a jeweler, observing the valuation of jewels, he must confirm his knowledge through tests, and his master infuses in his thought that you must test in this way and that way and then you will come to know that it costs this much - so these tests are for those who are initially ignorant of the nature of the jewel - so a beginner must test them. When he confirms the true value in the end, then he enters the Nirvikalpa state, or ®ambhava, or Anup€ya. Then when a jewel is to be evaluated, there is no need for him to test it, just one glance will do, but the one who is ignorant in the beginning must put it to tests (be is in šŠava or ®€ktop€ya) like the Sah�daya that goes straight to the Rose. You are not master until you are finally established in the Nirvikalpa Anup€ya state at the end of all these tests. He is the real jeweller. Then knowing the value of  the jewel is natural for him.

jRurÙoefo}kUçk³f´úk;¨ik;ppZukr~ A 

vuqik;kfodYikIr© jRuK bfr Ò.;rs AA 229 AA 

ratnatattvamavidv€npr€‰ni�cayop€yacarcan€t |

anup€y€vikalp€ptau ratnajña iti bhaŠyate || 229 ||


(Take for example the case) of a person who does not know the true (value of) a gem. At first he deliberates (on its worth) until he is said to have (finally) come to know it when, by means (of a series of) assessments (ni�cayop€ya), he attains (a state of consciousness) that is free of thought and requires no further means.
 (229)

®€mbhavop€ya is Abheda, ®€ktop€ta is Bhed€bheda, and šŠava is Bheda.
LJ: 229) Abhedop€ya implies ®ambhava, Bhed€bhedop€ya implies ®€kta and šŠavop€ya implies Bheda. If you enter into God by his grace through šŠava this does not mean that there is any Abheda there, because then you enter into ®ambhavop€ya, you are no longer in šŠavop€ya. (šŠavop€ya is one way and sam€ve�a another)
vÒsn¨ik;e=¨äa ÓkEÒoa ÓkäeqP;rs A 

ÒsnkÒsnkRed¨ik;a Òsn¨ik;a rnkÆoe~ AA 230 AA 

abhedop€yamatroktaˆ �€mbhavaˆ �€ktamucyate |

bhed€bhed€tmakop€yaˆ bhedop€yaˆ tad€Šavam || 230 ||


Here the means pertaining to ®iva (®€mbhava) is said to be (based on) unity. The Empowered means is (based on) unity in diversity and the Individual one is the means (based) on difference. (230)

LJ: 230) The last perception of means that is adjustable with all its agencies (in that šŠavop€ya, the field of worship)- Kriy€ �akti, will be explained below (from fifth chapter onwards).

vUrs Kkus·= l¨ik;s leLr% deZfoLrj% A 

çLQqVsuSo :isÆ Òkoh l¨·UrHkZfo";fr AA 231 AA 

ante jñ€ne 'tra sop€ye samastaƒ karmavistaraƒ |

prasphu˜enaiva r™peŠa bh�v… so 'ntarbhavi�yati || 231 ||


The entire extent of (ritual) action, which we will (subsequently describe),
 is included in a clearly evident form in the last form of knowledge (listed) here along with its means. (231)

LJ: 231) Kriyop€ya is not other than Vijñ€nop€ya, it resides also in the field of knowledge - it is one with Vijñ€na. When that knowledge resides in the state beyond succession it is called Icch€ �akti. Knowledge residing within the field of succession is called Jñ€na �akti. Knowledge residing below the field of succession is called Kriy€ �akti. Knowledge is upwards and downwards


Knowledge "below succession" occurs when there is no touch of knowledge in action, when it is just action - P™j� without awareness. So in fact Jñ�na, Kriy� and Icch� are one - Tri�™la.

fØ;k fg uke foKkukékU;}Lrq ØekRerke~ A 

mik;oÓr% çkIra rfRØ;sfr iqj¨fnre~ AA 232 AA 

kriy� hi n�ma vijñ�n�nn�nyadvastu kram�tmat�m |

up�yava�ataƒ pr�ptaˆ tatkriyeti puroditam || 232 ||


Action does not differ from knowledge (rather it is knowledge itself) which, assuming the form of a progressive advance (krama), through the means to realisation is, as we have said before,
 termed action. (232)

LJ: 232) The cause of realisation of liberation is not the effort of the master or disciple, the cause is the appearance of knowledge, it doesn't matter whatever it resides in the master or the disciple - the stress is on perfect knowledge of Self, be it in master or disciple.


®iva is the (disciple, Para is the master). (Jayaratha has limited understanding of this, he did not comment.)


This is master or this is disciple, there is no difference - if you see that supreme knowledge in the master, you are liberated, it doesn't matter, if it is not residing in you - wherever it is residing, be it in master or yourself, you are liberated, because "this is master" and "this is disciple" is an ignorant way of understanding. The correct way of understanding is, whenever there is knowledge there is liberation, whether it resides in ®iva or yourself. If you once perceive it is residing in ®iva, you are liberated. So there is faith if you believe your master is filled with the glory of awareness, you are filled with the glory of awareness. It is not only the master who is filled with the glory. If the disciple is aware that the knowledge resides in his master - it is not residing in his master, but in his own awareness - there and here is only kalpana – recapitulating, you may recognise it from Guru or from your own nature, because it is spar�a.

The Master and His Spiritual Family.

lE;XKkua p eqDR;sddkjÆa LoijfLÉre~ A 

;r¨ fg dYiukek=a LoijkfnfoÒwr;% AA 233 AA 

samyagjñ�naˆ ca muktyekak�raŠaˆ svaparasthitam |

yato hi kalpan�m�traˆ svapar�divibh™tayaƒ || 233 ||


Right knowledge (samyagjñ€na) is the sole cause of liberation and it resides (both) in oneself (that is, in the Master) and in the other ( that is, in the disciple) because the manifestations of `self' and `other' etc. are only thought constructs (kalpan€m€tra). (233)

LJ: 233) There is no real division between master and disciple (svapar€di in the previous verse, šdi is just padap™raŠe it gives no extra meaning). Master processes/possesses the fullness of knowledge, whenever it pervades it is only the master. The mastering glory expands in the brain of the disciple, so it is only the master that expands. That master is one, although he has entered into the memory of the disciple, He is siddha and mukta. The there is no difference between master and disciple, kalpana in this sense is master and disciple, it is only one Lord who is transferred into Disciples.

rqY;s dkYifudRos p ;nSD;LQqjÆkRed% A 

xq#% l rkonsdkRek fl)¨ eqäúk Ò.;rs AA 234 AA 

tulye k€lpanikatve ca yadaikyasphuraŠ€tmakaƒ |

guruƒ sa t€vadek€tm€ siddho mukta�ca bhaŠyate || 234 ||


As (the notions of `self' and `other') are equally conceptual (k€lpanika), the Master shines united with his disciples with whom he is one and, as such, is called `perfect' (siddha) and `liberated'.
 (234)

;kokuL; fg larku¨ xq#LrkoRl dh£rr% A 

lE;XKkue;úksfr LokReuk eqP;rs rr% AA 235 AA 

y€v€nasya hi saˆt€no gurust€vatsa k…rtitaƒ |

samyagjñ€namaya�ceti sv€tman€ mucyate tataƒ || 235 ||


The Master whose nature is right knowledge is said to be as great as his spiritual family (saˆt€na). Thus (when a member of this family attains liberation) it is he himself who liberates himself. (235)

LJ: 234-5) All this chain of master and disciples, is a chain of Masters only; this is the journey of the Master only, from himself to another disciple to another disciple etc. It is only one chain of masters, when there is only knowledge in the master and not in the disciple, that knowledge is not complete in the master. It will be complete only when it is complete in the disciple also, because this is the expansion of the master's own nature in the disciple, as long as the disciple is ignorant the master is ignorant. Complete achievement should be realized in the entire chain of disciples. As long as this is not done, the master is not liberated. It is not that he liberates disciples in fact he liberates his own Self.


This why the experienced and enlightened master fills his disciple with knowledge, by Yukti and ®€stra, and in fact the master is one travelling through strides of the master’s spiritual reasoning which is Sat tarka).

rr ,o Lolarkua Kkuh rkj;rhR;n% A 

;qDR;kxekH;ka lafl)a rkokusd¨ ;r¨ eqfu% AA 236 AA 

tata eva svasaˆt€naˆ jñ€n… t€rayat…tyadaƒ |

yukty€gam€bhy€ˆ saˆsiddhaˆ t€v€neko yato muniƒ || 236 ||


Thus the saying which starts (with the words): `the man of knowledge liberates his own spiritual family' is clearly proved both by reason and scripture because (as is his family) such is the extent of the Master (who is one with it).. (236)

rsuk= ;s p¨n;fUr uuq Kkukf}eqärk A 

nh{kkfndk fØ;k ps;a lk dÉa eqä;s Òosr~ AA 237 AA 

KkukRek lsfr psTKkua ;=LÉa ra foe¨p;sr~ A 

vU;L; e¨pus okfi ÒosfRda ukle°kle~ A 

bfr rs ewyr% f{kIrk ;Ùo=kU;S% le£Ére~ AA 238 AA 

ten€tra ye codayanti nanu jñ€n€dvimuktat€ |

d…k�€dik€ kriy€ ceyaˆ s€ kathaˆ muktaye bhavet || 237 ||

jñ€n€tm€ seti cejjñ€naˆ yatrasthaˆ taˆ vimocayet | 

anyasya mocane v€pi bhavetkiˆ n€samañjasam |

iti te m™lataƒ k�ipt� yattvatr�nyaiƒ samarthitam || 238 ||


In this way, (by accepting that the Master and his disciples are essential the same pure conscious reality) those who object (as follows) have been refuted from the very root (of their argument): �urely, liberation is attained through knowledge so how can (ritual) action such as initiation be liberating? If you say (that action is essentially) knowledge, then it could (only) liberate the one in whom it resides. Would it not (therefore) be absured to maintain that it can liberate someone else also?” (237-238)

LJ: 236-7) Those masters who ask, if the cause of liberation is knowledge, how can D…k�€ etc. liberate disciples - the power to liberate is only found in knowledge, act is found in Kriy€, i.e. Dik�€ etc. If the master is filled with knowledge (which is the cause of liberation) how can he liberate the disciple with his knowledge? His knowledge will only liberate him, not the disciple. All these objections are cleared by holding that there is no difference between master and disciple. If the master is liberated then disciple is liberated. The notion that knowledge resides in the master and ignorance in the disciple is only tenable when there is a sense of difference between them. If the disciple is ignorant the conclusion is that the master is incomplete. It is possible to transfer knowledge from master to disciple, as they are one.

ey¨ uke fdy æO;a p{kq%LÉiVykfnor~ A 

rf}gU=h fØ;k nh{kk Ro°kukfnddeZor~ AA 239 AA 

rRiqjLrkféÔsRL;ke¨ ;qDR;kxefox£gre~ A 

eyek;kdeZÆka p nÓZf;";kegs fLÉfre~ AA 240 AA 

malo n€ma kila dravyaˆ cak�uƒsthapa˜al€divat |

tadvihantr… kriy€ d…k�€ tvañjan€dikakarmavat || 239 ||

tatpurast€nni�etsy€mo yukty€gamavigarhitam |

malam€y€karmaŠ€ˆ ca dar�ayi�y€mahe sthitim || 240 ||


Again, there are some (namely, the “Saivasiddhaantins) who maintain that spiritual impurity (mala) is a material substance (dravya) similar, for example, to a cataract on an eye and that the action which removes it is initiation, just as the act of applying collyrium (removes cataracts).
 Further on we shall refute this (view), which is contrary to both reason and scripture, and explain the (true) nature of Mala, Karma and M€y€.
 (239-40)

LJ: 238) Some masters say that mala is a dravya not ignorance, like a cataract on the eye, and that is removed by D…k�€ like the cataract by collyrium - this also will be disproved later as it is goes against both Yukti and scripture. šgama is scriptural argument. Yukti is spiritual argument, and that is a `trick' (Mala as explained in chapter 1).

The Four Forms of Knowledge.

,oa Ófä=;¨ik;a ;TKkua r= ifúkee~ A 

ewya rnqÙkja e/;eqÙkj¨Ùkjekfnee~ AA 241 AA 

evaˆ �aktitrayop€yaˆ yajjñ€naˆ tatra pa�cimam |

m™laˆ taduttaraˆ madhyamuttarottaram�dimam || 241 ||


Such is the means to realisation, which consists of the three powers (of will, knowledge and action). The root of these is the last form of knowledge (that is, the Individual Means). The middle (Empowered Means) is higher than that, the first (Supreme Means) is higher still.
 (241)

rr¨·fi ijea Kkueqik;kfnfoo£tre~ A 

ÁuUnÓfäfoJkUreuqÙkjfeg¨P;rs AA 242 AA 

tato 'pi paramaˆ jñ€namup€y€divivarjitam |

€nanda�aktivi�r€ntamanuttaramihocyate || 242 ||


Superior even to these is the knowledge free of means etc.
 that rests in the power of bliss and is called here the Absolute (anuttara). (242)

LJ: 243) Of these means of the three energies - Kriyop€ya etc. the last means is the root – šŠavop€ya, the middle up€ya is above that, and above that is the first up€ya (®ambhava) - Above these three is another supreme means which is devoid of all means and resides in the energy of Bliss - and this is the supreme means.


In the Siddha Tantra it is said that the complete knowledge of šŠavop€ya is hard to achieve even for Vidy€ or Vidye�vara as well (those also reside in ®uddhaVidya, Ii�vara and Srid€sha/Sas€�iva???).


In M€lin…vijaya, 18th chapter, it is explained that this knowledge of šŠavop€ya was explained to Parvati when He (®iva) was very pleased with Her. If you reach near Anup€ya, but you cannot hold it, you can't insert that fragnance of Anup€ya (Vasan€) in your consciousness easily because it is an act of egoity satisfying Lord ®iva - Anup€ya is so difficult that even if you are near it, you cannot hold it.

rRLoçdkÓa foKkua fo|kfo|sðkjkfnfÒ% A 

vfi nqyZÒlökoa Jhfl)krU= mP;rs AA 243 AA 

ekfyU;ka lwfpra pSrRiVys·"VknÓs LQqVe~ A 

u pSrnçlésu ÓœjsÆsfr okD;r% AA 244 AA 

bR;usuSo ikBsu ekfyuhfot;¨Ùkjs A 

tatsvaprak€�aˆ vijñ�naˆ vidy�vidye�var�dibhiƒ |

api durlabhasadbh�vaˆ �r…siddh�tantra ucyate || 243 ||

m�liny�ˆ s™citaˆ caitatpa˜ale '�˜�da�e sphu˜am |

na caitadaprasannena �a‰kareŠeti v�kyataƒ || 244 ||

ityanenaiva p�˜hena m�lin…vijayottare |


That consciousness which is self-illuminating and whose true nature is hard to attain even by Vidy€s and Vidye�varas etc.
 is taught in the venerable Siddh€tantra (i.e. the Siddhayoge�var…mata) and in the eighteenth chapter of the M€lin…vijayottara with the words: `this (teaching) is not (imparted) if ®a‰kara is not propitious!’ (243-245ab)

LJ: 244) This is the 4-fold means which bestows powers and liberation, and that 4-fold means will be explained successively in the Tantr€loka.

LJ: 245) Now he discusses from whom this 4-fold means is explained - to the fully elevated (on act elavated at all??). There are three types of people - fully elevated, desiring to be elavated (they have doubts), And completely elavated. In this world of ®aiva theory, whatever you perceive in your outer or inner consciousness, first you will perceive that it is not vividly perceived. An object is not initially perceived, but is so only on subsequent analysis (Par…k�€ - after investigation, Anughatit€k€ma means nonvivid form). From that flux of knowledge that is not vivid (`This is something black' - not ‘This black’) you cannot conclude what it actually is at that point. That flux of knowledge is called doubt, that doubt can only exist if there is some undoubted realisation side by side. "This" is something but he wants to know what it is. So he concludes that it is something, it is not completely formless - that is doubt (What is this?). Absence of curiosity to know anything does not lead to doubt. Doubt occurs only when there is desire to know - it is for these people that the Tantr€loka is meant. Absolutely ignorant people have no doubts, so also the absolutely elavated. He understands some points but not everything. There are two types 1) Predominant - "What is lying there", he has not yet concluded that "this must be a pot".


2)
Secondary -"is this a log or is this a man?" in this type of doubt there are two factors, either `man' or `log' both of which are known, (dog etc. are excluded) there are only two alternatives, it is not complete doubt. `What is this' can be anything in the primary form of doubt.


So in doubt some points are understood and some are not. In the primary form of doubt, something is understood, i.e. "that" (“what is?” is not understood), "this" is understood.


Doubt is based on the knowledge of something but in absence of a vivid knowledge of what it actually is.

bfr Kkuprq"da ;fRlf)eqfäeg¨n;e~ A 

rUe;k rU×;rs rU=ky¨dukEU;= Óklus AA 245 AA 

iti jñ€nacatu�kaˆ yatsiddhimuktimahodayam |

tanmay€ tantryate tantr€lokan€mnyatra �€sane || 245 ||


I expound this four-fold knowledge which is the great arising of accomplishment (siddhi) and liberation here in this teaching called the Light of the Tantras (Tantr€loka). (245)

EXTRA NOT NUMBERED LINE HERE BETWEEN VERSE 244 AND 245

Enunciation, Definition and Investigation.
r=sg ;|nUroZk cfgoZk ifje`';rs A 

vuqn~ÄkfVr:ia rRiwoZeso çdkÓrs AA 246 AA 

tatreha yadyadantarv€ bahirv€ parim��yate |

anudgh�˜itar™paˆ tatp™rvameva prak��ate || 246 ||


There (in that context) whatever is apprehended here internally or externally, initially manifests in an undefined (generic, non-specific) form. (246)

rÉkuqn~ÄkfVrkdkjk fuoZkP;sukReuk çÉk A 

laÓ;% dq=fpæwis fufúkrs lfr ukU;Ék AA 247 AA 

tath�nudgh�˜it�k�r� nirv�cyen�tman� prath� |

saˆ�ayaƒ kutracidr™pe ni�cite sati n�nyath� || 247 ||


Again, the nature of an apprehension whose form (is generic and) undefined, is indeterminable and so is uncertain. It arises only when (the subject of this doubt) has been, to some degree, (as the bearer of this generic, unspecified quality) determined, not otherwise. (247)


In a case of doubt the generic form is apprehend ("This is something") but it's particulars are not.
,rfRdfefr eq[;s·fLeésrnaÓ% lqfufúkr% A 

laÓ;¨·fLrRoukLR;kfn/keZkuqn~ÄkfVrkRed% AA 248 AA 

fdfeR;srL; ÓCnL; ukf/kd¨·FkZ% çdkÓrs A 

fda RouqUeqfærkdkja oLRosokfÒn/kkR;;e~ AA 249 AA 

etatkimiti mukhye 'sminnetadaˆ�aƒ suni�citaƒ |

saˆ�ayo 'stitvan€sty€didharm€nudgh€˜it€tmakaƒ || 248 ||

kimityetasya �abdasya n€dhiko 'rthaƒ prak€�ate |

kiˆ tvanunmudrit€k€raˆ vastvev€bhidadh€tyayam || 249 ||


In the expression: `what is this?' which is the primary form (mukhya) (of doubt), the aspect `this' is well determined while doubt is (that phase of perception during which the fundamental attributes of an entity), such as its existence or non-existence and the like, have as yet not been disclosed (udagh€˜ita) (to the subject who wishes to perceive them). (Indeed), the word `what' does not convey much meaning apart from denoting an entity whose form has not been revealed. (248-249)

LJ: 249) The other form of doubt “is this log or man” is not primary because he has understood all other aspects, only two aspects are not understood. In the other form `what is this' nothing except "this" is understood.

LÉkÆqoZk iq#Ô¨ osfr u eq[;¨·LR;sÔ laÓ;% A 

Òw;%LÉ/keZtkrsÔq fuúk;¨Rikn ,o fg AA 250 AA 

sth€Šurv€ puru�o veti na mukhyo 'stye�a saˆ�ayaƒ | 

bh™yaƒsthadharmaj�te�u ni�cayotp�da eva hi || 250 ||


The principal type of this (kind of) doubt is not of the form `is this a man or a tree?' for this already involves the determination (ni�caya) of a good number of qualities. (250)

LJ: 250) Why not call it vikalpa - because this also involves determination. It is doubt because two things are not understood correctly, in vikalpa two things are understood. In the principal doubt both `man' and `log' are not understood. In vikalpa both things are sphu˜a.

ÁeÓZuh;}S:I;kuqn~ÄkVuoÓkRiqu% A 

laÓ;% l fdfeR;aÓs fodYiLRoU;Ék LQqV% AA 251 AA 

�mar�an…yadvair™py�nudgh�˜anava��tpunaƒ |

saˆ�ayaƒ sa kimityaˆ�e vikalpastvanyath� sphu˜aƒ || 251 ||


Again, doubt arises because the two (possible) natures of that which is to be known (between which it vacillates) are not (clearly) defined. It resides in the aspect `what?' Otherwise it is clearly (nothing but) the alternation (vikalpa) (between two or more possibilities). (251)

LJ: 251) The appearance of an object that is not completely vivid is called Udde�a - to nominate (what is to be explained) so that a doubt arises as to what the next thing will be that is indicated. First Akula, then Udde�a ("index"), then Pra�na, a question arises in the field of consciousness - this is doubt - these three are one.

rsukuqn~ÄkfVrkReRoÒkoçÉueso ;r~ A 

çÉea l bg¨ísÓ% ç'u% laÓ; ,o p AA 252 AA 

ten€nudgh€˜it€tmatvabh€vaprathanameva yat |

prathamaˆ sa ihodde�aƒ pra�naƒ saˆ�aya eva ca || 252 ||


Therefore, that which is here (termed) `enunciation', `question' and `doubt' is the initial apprehension of the existence of something that has not (yet) been clearly revealed. (252)

LJ: 252) When consciousness of oneself travels on the path without learning, that travelling consciousness (Anudghatit€k€ra) - that consciousness is called P��˜� - always questioning - that consciousness is called disciple. As long as he treads without knowing the path that consciousness of self is called �i�ya ("one to be instructed").

rÉkuqn~ÄkfVrkdkjÒkoçljoRZeuk A 

çljUrh LolafofÙk% ç"Vªh fÓ";kRerka xrk AA 253 AA 

tath€nudgh€˜it€k€rabh€vaprasaravartman€ |

prasarant… svasaˆvittiƒ pra�˜r… �i�y€tmat€ˆ gat€ || 253 ||


One's own questioning consciousness that extends along the path of the unfolding of the state of being of (reality, which presents itself initially) in an unrevealed form in this way, becomes the disciple. (253)

LJ: 253-4) That consciousness of your self, that has forgotten the complete Ni�caya, perception, when that Ni�caya is not yet achieved and one is treading on the path to understanding, and that Ni�caya is sometimes dissolved and sometimes reappears in this way as long as ones consciousness flows along the path, completely unaware of the point to be understood, that is the state of Pra�˜�. For a moment he feels "O this is the point" then after a moment he feels"O that is not so" - that is the path on which the aspiring/questioning consciousness treads.

rÉkUrjijkeÓZfuúk;kRefrj¨fgrs% A 

çljkuUrj¨öwrlagkj¨n;Òkxfi AA 254 AA 

;koR;so Òosn~ckáçljs çLQqVkRefu A 

vuqUehfyr:ik lk ç"Vªh rkofr Ò.;rs AA 255 AA 

tath€ntarapar€mar�ani�cay€tmatirohiteƒ |

prasar�nantarodbh™tasaˆh�rodayabh�gapi || 254 ||

y�vatyeva bhavedb�hyaprasare prasphu˜�tmani |

anunm…litar™p� s� pra�˜r… t�vati bhaŠyate || 255 ||


When the certainty (ni�caya) which is the inner reflective awareness (consciousness has of its own nature) is obscured, (the awareness) after (this) unfolds, arises and withdraws. The aspect of consciousness that has not expanded when the external clearly evident expansion takes place is said to be the questioning (consciousness). (254-255)

LJ: 255) It is the same consciousness that questions and replies. Questioner and replier are one's own consciousness as master and disciple - this state is also incorrect - because the distinctions between the bodies of these two are not ultimate. The consciousness is one and the same for the path.

Lo;esoa foc¨/kúk rÉk ç'u¨ÙkjkRed% A 

xq#fÓ";ins·I;sÔ nsgÒsn¨ árkfÙod% AA 256 AA 

svayamevaˆ vibodha�ca tath€ pra�nottar€tmakaƒ |

guru�i�yapade 'pye�a dehabhedo hyat€ttvikaƒ || 256 ||


Consciousness on this plane of the teacher and the taught is itself in this way (both) question and answer.
 The differences between bodies are not ultimately real. (256)

LJ: 256) It is one's own consciousness because it is consciousness which projects externally and instantaneously, in the way of universals and particulars. When there is questioning that is S€m€nya, when there is an answer that is Vi�e�a. It is S€m€nya because it might be anything, before Vi�e�a. If the disciple contemplates Pra�˜� saˆvit the nature is coming from Nirvikalpa and not that S€m€nya.

c¨/k¨ fg c¨/k:iRoknUruZkukÑrh% fLÉrk% A 

cfgjkÒkl;R;so ækDlkekU;foÓsÔr% AA 257 AA 

bodho hi bodhar™patv�dantarn�n�k�t…ƒ sthit�ƒ |

bahir�bh�sayatyeva dr�ks�m�nyavi�e�ataƒ || 257 ||


Consciousness itself, in an instant, (precisely) because it is consciousness, manifests externally as both universal and particular, the many forms present within it. (257)

LJ: 257) The creation of that S€m€nya is called doubt, and that doubt is only fullfilled, by the particular flow of answers of that saint’s enquiring consciousness residing in the field of doubt. If you ask a question of the master and he replies but you say `I am not satisfied, this is not the real answer, I would like to know' you don't appreciate that answer, so it seems that in the background of your thought, that you already know the answer. He desires to know the answer that is in fact residing already in the background of the disciples consciousness - you don't in fact ask anything that you don't already know the anser to. The conclusion is that the questioner knows the answer already. (See the Par€tri�ika vivaraŠa where this is explained in great detail).

ò{;ekÆfoÓsÔkaÓkdka{kk;¨X;L; dL;fpr~ A 

/keZL; l`f"V% lkekU;l`f"V% lk laÓ;kfRedk AA 258 AA 

srak�yam€Šavi�e�€ˆ�€k€ˆk�€yogyasya kasyacit |

dharmasya s��˜iƒ s€m€nyas��˜iƒ s€ saˆ�ay€tmik€ || 258 ||


The emission (of a universal is that) of a certain attribute (of an object such as `cowness') which is fit to receive, and requires, the aspect (of its fully determined form) which are the particulars to be emitted. The emission of the universal (with no particulars) is (the content of) doubt. (258)

LJ: 258) When this Vi�e�€ˆ�a (answer) is created, and over that is Nirnaya - explanation, that is dependent on the will of the M€t€ - disciple - when he is fully satisfied. If he is not satisfied he says that he needs more - but he already knows what more is to be said in the background of his consciousness - when that is known from the master life he says - ‰ow I know".

ò{;ekÆ¨ foÓsÔkaÓ¨ ;nk rwijesÙknk A 

fu.kZ;¨ ekr`#fpr¨ ukU;Ék dYid¨fVfÒ% AA 259 AA 

srak�yam�Šo vi�e��ˆ�o yad� t™paramettad� |

nirŠayo m€t�rucito n€nyath€ kalpako˜ibhiƒ || 259 ||


The determination (of the nature of an object), which depends on the intention of the subject (who perceives it to know it, can only take place) when the aspect (of the object) consisting of the particulars which are to be emitted (are all manifest and so) ceases, not otherwise even in ten million aeons. (259)

LJ: 259) When you put your own power of awareness on the object that has been named in undessa Ulmasa?????) when it is clarified there you will find, Lak�aŠa, Uttara/Udde�a and NirŠaya.

rL;kÉ oLrqu% LokReoh;ZkØeÆikVokr~ A 

mUeqæÆa r;kÑR;k y{kÆ¨Ùkjfu.kZ;k% AA 260 AA 

tasy€tha vastunaƒ sv€tmav…ry€kramaŠap€˜av€t |

unmudraŠaˆ tay€k�ty€ lak�aŠottaranirŠay€ƒ || 260 ||


Now, the revelation (unmudraŠa) of that entity according to (its own specific) form, which takes place by virtue of an intense appropriation of the vitality (v…rya) of one's own nature, (is termed the) `definition' (lak�aŠa), `reply' and `determination' (of its nature). (260)

LJ: 260) Par…k�€ is the object that is already explained, when the object is repeatedly clarified. (Complete investigation). These three are found in the separator??? of every object.

fu.khZrrko)eZkaÓi`"Bikfrr;k iqu% A 

Òw;¨ Òw;% leqísÓy{kÆkReijh{kÆe~ AA 261 AA 

nirŠ…tat€vaddharm€ˆ�ap��˜hap€titay€ punaƒ |

bh™yo bh™yaƒ samudde�alak�aŠ�tmapar…k�aŠam || 261 ||


Again the `examination' (par…k�aŠa) (of the nature of an object) consists of the repeated `enunciation' (udde�a) and `definition' (lak�aŠa) which follows on from that aspect of the attribute (dharm�ˆ�a) which has been determined to some degree. (261)

LJ: 261) That which is understood by direct perception, inference, analogy, authority, Udde�a Lak�aŠa and Par…k�€ appear in all these four.

n`"Vkuqeku©iE;kIropukfnÔq loZr% A 

mísÓy{kÆkos{kkf=r;a çkfÆuka LQqjsr~ AA 262 AA 

d��˜€num€naupamy€ptavacan€di�u sarvataƒ |

udde�alak�aŠ€vek�€tritayaˆ pr€Šin€ˆ sphuret || 262 ||


The three (moments) of enounciation, definition and examination are clearly evident in every case (with regards to any valid means of knowledge whether) direct perception, inference, analogy or valid testimony of (any) sentient being. (262)

LJ: 262) Udde�a is Nirvikalpa, Lak�aŠa is Vikalpa, Par…k�€ is repeated thought of the object.

fu£odfYireqísÓ¨ fodYi¨ y{kÆa iqu% A 

ijh{kÆa rÉk/;{ks fodYikuka ijEijk AA 263 AA 

nirvikalpitamudde�o vikalpo lak�aŠaˆ punaƒ |

par…k�aŠaˆ tath€dhyak�e vikalp€n€ˆ parampar€ || 263 ||


Enunciation is devoid of thought constructs. Definition is a thought construct and examination is a series of thought constructs whose object is that which has been perceived in this way. (263)

LJ: 263) There is the mountain - Udde�a, because there is smoke - Lak�aŠa.

Vy€pti is Par…k�€,

Upamana, "This" is Udde�a,

"This wild/present cow is like a cow" is Lak�aŠa.


The rest, attributed to it afterwards for information, e.g. developing and having is found in both Par…k�€ and Udde�a/Lak�aŠa.


šptavacana 

He who has the desire to achieve heaven - Udde�a must perform Motion - Lak�aŠa, by Agni�˜oma etc. - Par…k�€.

ux¨·;fefr p¨ísÓ¨ /kwfeRoknfXuekfufr A 

y{;a O;kIR;kfnfoKkutkya Ro= ijh{kÆe~ AA 264 AA 

mísÓ¨·;fefr çkP;¨ x¨rqY;¨ xo;kfÒ/k% A 

bfr ok y{kÆa ÓsÔ% ijh{k¨ifer© Òosr~ AA 265 AA 

Lo%dke Ãn`xqísÓ¨ ;tsrsR;L; y{kÆe~ A 

vfXu"V¨ekfnusR;sÔk ijh{kk ÓsÔo£ruh AA 266 AA 

nago 'yamiti codde�o dh™mitv�dagnim�niti |

lak�yaˆ vy�pty�divijñ�naj�laˆ tvatra par…k�aŠam || 264 ||

udde�o 'yamiti pr�cyo gotulyo gavay�bhidhaƒ |

iti v� lak�aŠaˆ �e�aƒ par…k�opamitau bhavet || 265 ||

svaƒk�ma …d�gudde�o yajetetyasya lak�aŠam |

agni�˜om�dinetye�� par…k�� �e�avartin… || 266 ||


(If, for example, we take the inference: `on this mountain there is fire because there is smoke’), the enunciation is (simply) `this mountain'. The definition is `there is fire because there is smoke'. Examination is the analysis (vijñ€naj€la) of the concomitance (between the terms of the inference) and the rest. (Analogously with respect to the notion: ‘this animal, which is similar to a cow, is called a wild cow’) the enunciation is the initial (notion) `this (animal)', the definition `that which is similar to a cow is called a wild cow' and the examination the rest. (The same may be said of the statement: “he who desires heaven should sacrifice with Agni�˜oma
 etc.”) The enunciation is here (in this case is): `he who desires heaven', the definition `should sacrifice' and the examination the rest, that is, ‘with Agni�˜oma’. (264-266)

LJ: That object which bears in itself all the aspects which constitute the existence of that entity is Udde�a. By Vikalpas created by your own imagination and other means also these points that are attributed to the aspects of the object's Udde�a - you accept these parts that are already within you in the background, it is not that flux of proof that you don't accept, you must accept it that is Udde�a.

fodYiò{;ekÆkU;#fprkaÓlfg"Æqu% A 

oLrqu¨ ;k rÉkRosu l`f"V% l¨ísÓlafKrk AA 267 AA 

rnSo lafofPpuqrs ;kor% ò{;ekÆrk A 

;r¨ ádkydfyrk la/kÙks lkoZdkfyde~ AA 268 AA 

vikalpasrak�yam€Š€nyarucit€ˆ�asahi�Šunaƒ | 

vastuno y€ tath€tvena s��˜iƒ sodde�asaˆjñit€ || 267 ||

tadaiva saˆviccinute y€vataƒ srak�yam€Šat€ |

yato hyak€lakalit€ saˆdhatte s€rvak€likam || 268 ||


The emission of a (generic) entity is such that it can sustain other aspects required (to satisfy the need to know it), which are to be emitted by (its) conceptualization (vikalpa). This is termed `enunciation' (udde�a). At that very moment (of enunciation which is concomitant with the) impending emission (srak�am€Šat€) of that which is such (namely, the required aspects), (consciousness discerns it) because that which is unmeasured by time (ak€lakalit€) discerns all that exist at all times (s€rvak€lika). (267-268)

LJ: (You know this this consciousness is not in the sphere of time (Ak€lakalit€) and she syntheses the three times. There and then, at the time of Udde�a, one’s consciousness accepts that this answer will come out of it. That consciousness that is timeless, knows what exists now and what will happen next in the field of the answer.

LJ: 268) `What is this" - this is the first momnt of creation - which is destroyed at the time of the answer. `Is it a man or is it a log' - srak�am€na – is th second moment of the previous consciousness "what is it". When you repeatedly investigate aspects of “log” not of "man" that consciousness is Lak�aŠa.

ò{;ekÆL; ;k l`f"V% çkDl`"VkaÓL; laâfr% A 

vuw|ekus /kesZ lk lafoYy{kÆeqP;rs AA 269 AA 

srak�yam€Šasya y€ s��˜iƒ pr€ks��˜€ˆ�asya saˆh�tiƒ |

an™dyam�ne dharme s� saˆvillak�aŠamucyate || 269 ||


Definition (lak�aŠa) is a form of consciousness wherein the emission of what has not yet emitted (namely, the particulars) coincides with a reabsorption of the aspect previously emitted (namely, the universal) when the (generic) attribute (dharma) (of the object) is not yet clearly manifest (an™dyam�na).
 (269)

LJ: 269) Creating `man' and then destroying `man' positing `log' there in its place again and again "This is a man not a log", then more aspects are perceived and one concludes "this is a log" then back again - this is termed s��˜isaˆh€ravibhramaƒ. This doubt can be used by S€dhakas in ®€ktop€ya - kiˆarom…ti v€bh��an. (In the latter case however there is one pointedness) - this is Par…ks€. This Saˆvibhrama ceases when the is subject is satisfied - this is the limit of perception - otherwise there would be no end to Par…k�€. The end is when the seer is satisfied.

rRi`"BikfrÒw;¨aÓl`f"VlagkjfoÒzek% A 

ijh{kk dF;rs ekr`#fprk dfYirkof/k% AA 270 AA 

tatp��˜hap�tibh™yoˆ�as��˜isaˆh�ravibhram�ƒ |

par…k�� kathyate m�t�rucit� kalpit�vadhiƒ || 270 ||


`Examination' is said to consist of the repeated movement to and fro (vibhrama) of the emission and absorption of the aspect which follows on from that (`enounciation' and `definition') the conception of which depends on the (degree) the subject desires (to know the nature of an object). (270)

LJ: These are equivalent to Par€, Par€par€, Apar€ (namely, Udde�a, Lak�aŠa, Par…k�€.) This whole world expands along these three phases.

çkDi';UR;É e/;kU;k oSÂjh psfr rk bek% A 

ijk ijkijk nsoh pjek RoijkfRedk AA 271 AA 

pr€kpa�yantyatha madhy€ny€ vaikhar… ceti t€ im€ƒ | 

par€ par€par€ dev… caram€ tvapar€tmik€ || 271 ||


Now, these (three moments are equivalent to three levels of Speech, namely,) the Intuitive (pasyant…), then the Middle (Speech) (madhyam€) (which is that of thought) and Corporeal (Speech) (vaikhar…).
 They are the Supreme (Par€), Middling (Par€par€) and Lower (Apar€) Goddesses (of consciousness). (271)

bPNkfn Ófäf=r;feneso fux|rs A 

,rRçkfÆr ,ok;a O;ogkj% çrk;rs AA 272 AA 

icch€di �aktitritayamidameva nigadyate |

etatpr€Šita ev€yaˆ vyavah€raƒ prat€yate || 272 ||


These are said to be the three powers of will (knowledge and action). The commerce of existence (vyavah€ra) takes its course impelled by this (triad). (272)
LJ: 272) There are five contracts between master and disciple, i.e. where there are questions and answers. In Trika you find then Supreme Saˆbandha in all the saˆbandhas. The five saˆbandhas are not only in Trika. The doctrine that Para saˆbandha is in the five is Trika. These saˆbandhas are given in the Ratnam€l€ that is a kula text.


This Para saˆbandha, as is stated in the Ratnam€l€ indicates that everything exists there in Para- saˆbandha, all saˆbandhas are present there.

1)
Mohan saˆbandha - the master is ®iva and the disciple is in the state of Sad€�iva.

2)
Av€ntarasaˆ - the master is in the state of Sad€�iva and the disciple is in the state of Anantabha˜˜€raka (between mantramahe�vara and mantre�vara).
3)
Durgasaˆbandha – the master is Anantabhattaraka, the disciple is ®rikaŠ˜han€tha (Nandike�vara).


(He is the unmediated agent of Lord ®iva for governing this universal field. Sad€�iva wouldn't bother with that, Ÿ�vara would bother eith it but doesn't have that power as does Anantabha˜˜€raka, who has more kriy€ as he is between Ÿ�vara and ®uddha Vidy€. Ananta is the handler, Sad€�iva is not the handler, He resides in this own nature, and ®rikaŠ˜ha is between Vijñ€nakal€ and ®uddha Vidy€.

4)
When Nandike�vara or ®rikaŠ˜ha is the master and the disciple is the ¬�i it is Divy€divyasaˆbandha.

5)
Avidy€ – the Master is in the Vidy€p…˜ha.


There are four P…˜ha: Uddiyana, J€landhara, K€mar™pa and Paramagiri, which is the same as Medhap…˜ha (Medha means Knowledge). Vidy� P…˜ha is all these four P…˜ha. The Master is the ¬�i, the disciple is the human being.  (A  ¬�… is a completely pure human being.)


From Trika point of view all these are inserted in Para saˆbandha - you must see them to be so, you must not see your master as human or Nandike�vara etc. You must see your master as ®iva and yourself as Sad€�iva that is Par€ saˆbandha in each saˆbandha between master and disciple.

,rRç'u¨ÙkjkReRos ikjesðkjÓklus A 

ijlacU/k:iRoefÒlacU/kiøkds AA 273 AA 

etatpra�nottar€tmatve p€rame�vara�€sane |

parasaˆbandhar™patvamabhisaˆbandhapañcake || 273 ||


The Supreme Lord's teaching, consists of such questions and answers. The essential nature of the supreme relationship is present there with the five relationships (as its basis). (273)

;É¨äa jRuekyk;ka loZ% ijdykRed% A 

egkuokUrj¨ fnO;¨ feJ¨·U;¨·U;Lrq iøke% AA 274 AA 

yathoktaˆ ratnam€l€y€ˆ sarvaƒ parakal€tmakaƒ |

mah€nav€ntaro divyo mi�ro 'nyo 'nyastu pañcamaƒ || 274 ||


As is said in the Kularatnam€l€tantra: `(the relationships styled) `great', `intermediate', `divine', `mixed' and `other' (than divine) are all the Supreme Power. (274)

fÒé;¨% ç"V`r}D=¨úkSdkRE;a ;Rl mP;rs A 

lacU/k% ijrk pkL; iw.kSZdkRE;çÉke;h AA 275 AA 

bhinnayoƒ pra�˜�tadvaktro�caik€tmyaˆ yatsa ucyate |

saˆbandhaƒ parat€ c�sya p™rŠaik�tmyaprath�may… || 275 ||


`Relationship' (saˆbandha) is said to be the unity (that arises) between the two different (polarities of which) one is he who inquires and (the other) he who replies. Its supreme nature is the realisation of perfect identity (p™rŠaik�tmya). (275)

LJ: 275) This expands on Par�saˆbandha.  You must not consider anything in the master or yourself not to be divine. You must enter into Divinity all round, then you will enter into Par� saˆbandha. This always exists, it is a question of recognising it. The S€dhaka who exists as Sad€�iva is in ®€mbhavop€ya .


"This is saˆbandha" (Ayaˆ saˆbandha) - this means it is between master and disciple. You must tread all these saˆbandhas, although you are human you must become divine, all that is explained in the �€stra - because in this saˆbandha you will realise the complete fruit, no matter that you are human and master is ¬�… - if you consider that “I am Sad€�iva, he is ®iva”.

vusuSo u;su L;kRlacU/kkUrjeI;ye~ A 

ÓkóokP;a Qyknhuka ifjiw.kZRo;¨xr% AA 276 AA 

anenaiva nayena sy�tsaˆbandh�ntaramapyalam |

��strav�cyaˆ phal�d…n�ˆ parip™rŠatvayogataƒ || 276 ||


The other relationships are also (understood in terms) of the same principle so that the purport of the scriptures may have the fullness of its fruits etc. (276)

bRÉa lafofn;a nsoh LoÒkoknso loZnk A 

mísÓkfn=;çkÆk loZÓkóLo:fiÆh AA  277 AA 

itthaˆ saˆvidiyaˆ dev… svabh�v�deva sarvad� | 

udde��ditrayapr�Š� sarva��strasvar™piŠ… ||  277 ||


In this way consciousness, that is, this Goddess whose (manifest) nature is all the scriptures is, by Her very nature, the life-breath of the three, namely, `enunciation' and the rest, at all times. (277)

The Enunciation of the Various Topics dealt with in the Light of the Tantras
r=¨P;rs iqj¨ísÓ% iwoZtkuqtÒsnoku~ A 

foKkufÒår¨ik;% ij¨ik;Lr`rh;d% AA 278 AA 

Ókä¨ik;¨ uj¨ik;% dky¨ik;¨·É lIre% A 

pØ¨n;¨·É nsÓk/ok rÙok/ok rÙoÒsnue~ AA 279 AA 

dyk|/ok/o¨i;¨x% Ófäikrfrj¨fgrh A 

nh{k¨iØeÆa nh{kk lke;h i©f=ds fo/k© AA 280 AA 

çes;çfØ;k lw{ek nh{kk l|%leqRØe% A 

rqyknh{kkÉ ikj¨{kh fy¯¨)kj¨·fÒÔspue~ AA 281 AA 

vUR;sf"V% Jk)Dy`fIrúk ÓsÔo`fÙkfu:iÆe~ A 

fy¯kpZk cgqfÒRioZifo=kfn fufeÙkte~ AA 282 AA 

jgL;p;Zk eU=©Ä¨ e.Mya eqfædkfof/k% A 

,dhdkj% LoLo:is çosÓ% Ókóesyue~ AA 283 AA 

Á;kfrdÉua Ókó¨ikns;Rofu:iÆe~ A 

tatrocyate purodde�aƒ p™rvaj�nujabhedav�n |

vijñ�nabhidgatop�yaƒ parop�yast�t…yakaƒ || 278 ||

��ktop�yo narop�yaƒ k�lop�yo 'tha saptamaƒ |

cakrodayo 'tha de��dhv� tattv�dhv� tattvabhedanam || 279 ||

kal�dyadhv�dhvopayogaƒ �aktip�tatirohit… |

d…k�opakramaŠaˆ d…k�� s�may… pautrike vidhau || 280 ||

prameyaprakriy� s™k�m� d…k�� sadyaƒsamutkramaƒ |

tul�d…k��tha p�rok�… li‰goddh�ro 'bhi�ecanam || 281 ||

antye�˜iƒ �r�ddhakl�pti�ca �e�av�ttinir™paŠam |

li‰g�rc� bahubhitparvapavitr�di nimittajam || 282 ||

rahasyacary� mantraugho maŠ�alaˆ mudrik�vidhiƒ |

ek…k�raƒ svasvar™pe prave�aƒ ��stramelanam || 283 ||

�y�tikathanaˆ ��strop�deyatvanir™paŠam |


Now, initially (the contents of the Light of the Tantras) is enunciated in a preliminary (summarial form and then) in a subsequent (more detailed form): 

1) The Various Forms of Consciousness.

2) (Penetration into Ultimate Reality) Devoid of Means.

3) The Supreme Means.

4) The Empowered Means.

5) The Individual Means.

6) The Temporal Means.

7) The Arising of the Wheels.

8) The Path of Space.

9) The Path of the Metaphysical Principles.

10) The Division of the Metaphysical Principles.

11) The Path of the Forces and the rest.

12) The Application of the Path.

13) The Descent of Power and Obscuration.

14) The Preliminaries of the Rite of Initiation.

15) The Common Initiation.

16) The Initiation of Apprentices (putraka).

17) The Rituals relating to Apprentices.

18) The Brief Initiation.

19) The Initiation of the Immediate Exit (from the Body).

20) The Initiation of the Balance.

21) The Initiation of those who are Absent.

22) The Initiation of Converts.

23) The Consecration.

24) The Last Rites.

25) The Ritual Offering to the Dead.

26) Post-initiatory Rites.

27) The Adoration of the Li‰ga.
28) The Occasional Rites for Special Days, the presentation of the Sacred Thread and so on.

29) The Secret Ritual.

30) The Mantras.

31) The MaŠ�alas.

32) The Mudr€s.

33) The Assembly.

34) Entry into One's Own Nature.

35) The Assembly of Scriptures.

36) The Transmission of the Doctrine.

37) An Exposition of the Chosen Scriptures. (278-284ab)
LJ: 276) In this way this Deity of Consciousness is eternally one with �€stra and She is given life by the Udde�a etc.


Now Udde�a as presented in the Tantr€loka is two-fold, before and after confirmation (P™rvajodde�a and Anyodde�a).

1)
Knowledge of all means (Vijñ�na means Up�ya not consciousness) - differentiated perception of all from šŠava through Anup�ya.
2)
Where there are no means.

3)
The Supreme means (®ambhava).
4)
®�ktop�ya.
5)
šŠavop�ya.
6)
Means for crossing the bondage of time (šŠavop€ya).
7)
Cakrodaya.
8)
Explanation of 118 worlds.

9)
The 36 Tattvas.
10
Differentiated perception of Tattvas - Sakala etc. relative to the Tattva.

11)
Differentiated explanation of the five circles - Kal€s.

12)
The main object to be adhered to and the way of treading on these elements - what you need when you tread a the path of the elementary worlds - i.e. you need to be free of doubt of the master and his words.

13)
®€ktop€ya.
14)
Obscuration.
15)
Beginning of initiation and Samay… D…k�€ - initiation into discipleship.

16)
How to become a son (Putraka) of your master, when `you inherit the master’s property' - he nominates you as his son so you have authority concerning his spiritual property.

17)
Prameya prakriy€ - how to act as initiator and intiated.

18)
Subtle indicator.
19)
How to get rid of the physical form is not how to die before one’s time and get rid of that pain - this is done by the indicator - Brahma vidy€ etc.

20)
Initiation of seat – here he puts 27 flowers on one seat and disciple on that and they balance.

21)
Initiation of one who has died before realisation although the master has told him to wait and he will realize. The master reports that he didn't initiate the disciple properly that he may have achieved enlightenment. He indicates him through the master and calls him back.

22)
Li‰godhara - First extracts the disciple out of his previous Kriya, then initiates him. When you have no religion and are pure no li‰godhara is necessary.

23)
Abhi�eka as Samay…, S€dhaka and Putraka.


šc€rya 1) you observe discipline, 2) tread on the path of spirituality and you get the Guru mantra, 3) you are initiated to receive a sentence??? of your master, 4) you become a master and then you can initiate others.

24)
That which is to be done at the time of the death of the master as well as the disciple (Cakrap™j� etc.). T�ntric ®raddha
25)
What must be done for the rest of his life by one who is one with Lord ®iva.

27)
How to worship (Kriy�). Worship of štmakriy�.

28)
Special days (Parva) - guru's day, guru's sister’s day etc.

29)
Secondary worship.
30)
Differentiation of all mantras.

31)
MaŠ�alas.
32)
Mudr€: Khecar… etc.

33)
The point is only one, Oneness. Union with all philosophies.

34)
How to enter into your own nature.

35)
All �€stras are actually omitted/admitted????.

36)
Abhinava’s masters etc.

37)
Why the help of �€stras is necessary.

bfr lIrkf/kdkesuka f=aÓra ;% lnk cq/k% AA 284 AA 

Áfõdkuka leH;L;sr~ l lk{kköSjo¨ Òosr~ A 

iti sapt€dhik€men€ˆ triˆ�ataˆ yaƒ sad€ budhaƒ || 284 ||

€hnik€n€ˆ samabhyasyet sa s€k�€dbhairavo bhavet |


The awakened one who assiduously studies (and practices) at all times the contents of these thirty-seven chapters becomes Bhairava Himself. (284cd-285ab)

lIrf=aÓRlq lEiw.kZc¨/k¨ ;öSjo¨ Òosr~ AA 285 AA 

fda fp=eÆo¨·I;L; n`Ók ÒSjorkfe;q% A 

saptatriˆ�atsu samp™rŠabodho yadbhairavo bhavet || 285 ||

kiˆ citramaŠavo 'pyasya d��€ bhairavat€miyuƒ |

He is Bhairava whose consciousness is perfectly full. He resides in the midst of the thirty-seven (principles). What wonder is it if by (the mere) glance of such a one, individual souls (also) attain Bhairava’s nature? (285cd-6ab)

bR;sÔ iwoZt¨ísÓ% dF;rs Rouqt¨·/kquk AA 286 AA 

foKkufÒRçdjÆs loZL;¨ísÓua Øekr~ A 

f}rh;fLeUçdjÆs xr¨ik;RoÒsfnrk AA 287 AA 

foðkfpRçfrfcEcRoa ijkeÓ¨Zn;Øe% A 

eU=k|fÒé:iRoa ij¨ik;s fofoP;rs AA 288 AA 

fodYilafLØ;k rdZrÙoa xq#lrÙode~ A 

;¨xk¯kuqi;¨fxRoa dfYirkpZk|uknj% AA 289 AA 

lafoPpØ¨n;¨ eU=oh;Z tI;kfn okLroe~ A 

fuÔs/kfof/krqY;Roa Ókä¨ik;s·= pPZ;rs AA 290 AA 

cqf)/;kua çkÆrÙoleqPpkjfúknkRerk A 

mPpkj% ijrÙokUr%çosÓiÉy{kÆe~ AA 291 AA 

djÆa o.kZrÙoa psR;kÆos rq fu:I;rs A 

pkjekueg¨jk=laØkUR;kfnfodYiue~ AA 292 AA 

lagkjfp=rk o.k¨Zn;% dkyk/odYius A 

pØfÒUeU=fo|kfÒnsrPpØ¨n;s Òosr~ AA 293 AA 

ifjekÆa iqjkÆka p laxzgLrÙo;¨tue~ A 

,rísÓk/ofunsZÓs };a rÙok/ofu.kZ;s AA 294 AA 

dk;ZdkjÆÒkoúk rÙoØefu:iÆe~ A 

oLrq/keZLrÙofof/ktZkxznkfnfu:iÆe~ AA 295 AA 

çekr`Òsn bR;srr~ rÙoÒsns fopk;Zrs A 

dykLo:iesdf=iøkk|SLrÙodYiue~ AA 296 AA 

o.kZÒsnØe% loZk/kkjÓfäfu:iÆe~ A 

dyk|/ofopkjkUrjsrkoRçfofoP;rs AA 297 AA 

vÒsnÒkoukdEiÐkl© Ro/o¨i;¨tus A 

la[;kf/kD;a eyknhuka rÙoa Ófäfofp=rk AA 298 AA 

vuisf{kRoflf)úk frj¨Òkofofp=rk A 

Ófäikrijh{kk;kesrkokUokP;laxzg% AA 299 AA 

frj¨ÒkoO;ixe¨ Kkusu ifjiw.kZrk A 

mRØkUR;uqi;¨fxRoa nh{k¨iØeÆs fLÉre~ AA 300 AA 

fÓ";©fpR;ijh{kkn© LÉkufÒRLÉkudYiue~ A 

lkekU;U;klÒsn¨·ÄZik=a pSrRç;¨tue~ AA 301 AA 

æO;;¨X;RoepZk p cfg}ZkjkpZua Øekr~ A 

çosÓ¨ fnDLo:ia p nsgçkÆkfnÓ¨/kue~ AA 302 AA 

foÓsÔU;kloSfp×;a lfoÓsÔkÄZÒktue~ A 

nsgiwtk çkÆcqf)fpRLo/oU;kliwtus AA 303 AA 

vU;ÓkóxÆ¨RdÔZ% iwtk pØL; loZr% A 

{ks=xzg% iøkxO;a iwtua ÒwxÆsÓ;¨% AA 304 AA 

vókpZk ofõdk;± pkI;f/kokluefXuxe~ A 

riZÆa p#laflf)nZUrdk"BkUrlafLØ;k AA 305 AA 

fÓogLrfof/kúkkfi Ó¸;kDy`fIrfopkjÆe~ A 

LoIuL; lke;a deZ le;kúksfr laxzg% AA 306 AA 

lef;Rofo/kkofLeUL;kRiøknÓ Áfõds A 

itye�a p™rvajodde�aƒ kathyate tvanujo 'dhun� || 286 ||

vijñ�nabhitprakaraŠe sarvasyodde�anaˆ kram�t |

dvit…yasminprakaraŠe gatop�yatvabhedit� || 287 ||

vi�vacitpratibimbatvaˆ par�mar�odayakramaƒ |

mantr�dyabhinnar™patvaˆ parop�ye vivicyate || 288 ||

vikalpasaˆskriy€ tarkatattvaˆ gurusatattvakam |

yog€‰g€nupayogitvaˆ kalpit€rc€dyan€daraƒ || 289 ||

saˆviccakrodayo mantrav…rya japy€di v€stavam |

ni�edhavidhitulyatvaˆ �€ktop€ye 'tra carcyate || 290 ||

buddhidhy€naˆ pr€Šatattvasamucc€ra�cid€tmat€ |

ucc€raƒ paratattv€ntaƒprave�apathalak�aŠam || 291 ||

karaŠaˆ varŠatattvaˆ cety�Šave tu nir™pyate |

c�ram�namahor�trasaˆkr�nty�divikalpanam || 292 ||

saˆh�racitrat� varŠodayaƒ k�l�dhvakalpane |

cakrabhinmantravidy�bhidetaccakrodaye bhavet || 293 ||

parim�Šaˆ pur�Š�ˆ ca saˆgrahastattvayojanam |

etadde��dhvanirde�e dvayaˆ tattv�dhvanirŠaye || 294 ||

k�ryak�raŠabh�va�ca tattvakramanir™paŠam |

vastudharmastattvavidhirj�grad�dinir™paŠam || 295 ||

pram�t�bheda ityetat tattvabhede vic�ryate |

kal�svar™pamekatripañc�dyaistattvakalpanam || 296 ||

varŠabhedakramaƒ sarv�dh�ra�aktinir™paŠam |

kal�dyadhvavic�r�ntaret�vatpravivicyate || 297 ||

abhedabh�van�kampahr�sau tvadhvopayojane |

saˆkhy�dhikyaˆ mal�d…n�ˆ tattvaˆ �aktivicitrat� || 298 ||

anapek�itvasiddhi�ca tirobh�vavicitrat� |

�aktip�tapar…k��y�met�v�nv�cyasaˆgrahaƒ || 299 ||

tirobh�vavyapagamo jñ�nena parip™rŠat� |

utkr�ntyanupayogitvaˆ d…k�opakramaŠe sthitam || 300 ||

�i�yaucityapar…k��dau sth�nabhitsth�nakalpanam |

s�m�nyany�sabhedo 'rghap�traˆ caitatprayojanam || 301 ||

dravyayogyatvamarc� ca bahirdv�r�rcanaˆ kram�t |

prave�o diksvar™paˆ ca dehapr�Š�di�odhanam || 302 ||

vi�e�any�savaicitryaˆ savi�e��rghabh�janam |

dehap™j� pr�Šabuddhicitsvadhvany�sap™jane || 303 ||

anya��stragaŠotkar�aƒ p™j� cakrasya sarvataƒ |

k�etragrahaƒ pañcagavyaˆ p™janaˆ bh™gaŠe�ayoƒ || 304 ||

astr€rc€ vahnik€ryaˆ c€pyadhiv€sanamagnigam |

tarpaŠaˆ carusaˆsiddhirdantak€�˜h€ntasaˆskriy€ || 305 ||

�ivahastavidhi�c€pi �ayy€kl�ptivic€raŠam |

svapnasya s€mayaˆ karma samay€�ceti saˆgrahaƒ || 306 ||

samayitvavidh€vasminsy€tpañcada�a €hnike |


This is the preliminary enunciation (of the topics discussed in the Light of the Tantras). Now we turn to the subsequent (detailed one). 

1)
All (the topics discussed in the Tantr€loka) are announced in due order in the (first) chapter which deals with the various forms of consciousness.

2)
(Penetration into ultimate reality) devoid of means is discussed in the second chapter.

3)
(The third) chapter deals with the Supreme Means. (The topics) discussed (there are): the nature of all phenomena as reflections within consciousness, the sequential arising of (the various forms) of reflective awareness and the oneness of this (process) with Mantra and the like.

4)
(Chapter four) deals with the Empowered Means. (There the following topics are discussed): the purification of thought constructs, the nature of sound reasoning, the characteristics of the teachers, the inapplicability of the limbs of Yoga (apart from sound reasoning), the futility of the variously conceived forms of (outer) ritual, the arising of the Wheel of Consciousness, the vitality of Mantra, the true nature of the Mantra that should be repeatedly recited and the like and the relativity of prohibitions and injunctions.

5)
(This chapter deals with) the Individual Means. (Here the following) are described: contemplation by means of the intellect, the utterance (of the vitality of Mantra) through the principle of the vital breath and through the conscious nature,
 entry into the Supreme Principle, the signs of attainment on the path, the postures and the true nature of the phonemes.

6)
(This chapter deals with) the formation of the Path of Time. (The topics discussed here are) the measure of the movement (of the breath), the formation of night and day and the transition (of the sun from one sign of the zodiac to the other in the movement of the breath) and the like, the various kinds of absorptions (of the breath into consciousness) and the (progressive) arising of the (energies of the) phonemes.

7)
(This chapter deals with the progressive) Arising of the Wheels (of the syllables of Mantras in the movement of the breath) and the various types of Wheels, Mantras and Vidy€s.

8)
(This chapter deals with) the Path of Space. (Here we discuss) the dimensions of the worlds with brief (descriptions of them) and their association with the metaphysical principles.

9)
The two (topics) of (this chapter) which deals with the Path of the Metaphysical Principles, are the relationship between cause and effect and a description of the series of metaphysical principles.

10)
(This) chapter deals with the (various ways) the metaphysical principles (are divided). The topics discussed are the nature of phenomenal entities (vastudharma), the procedures pertaining to the metaphysical principles, a description of the states of waking and the rest and of the various types of experiencing subjects.

11)
(This chapter deals with) the Path of the Forces. The nature of the forces is examined, the division (of the all things) into one, three and five etc. principles, the process of the differentiation of the phonemes and a description of the power that sustains everything.

12)
(This) chapter is concerned with the application of the Path (described in the previous chapters). (It deals with) the contemplation based on unity and the elimination of fear. 

13)
The subjects (of chapter thirteen) are the examination of the (forms of) grace (�aktip€ta) (lit. ‘descents of power’) and how (®aivism) is superior to S€ˆkhya, the nature of impurity etc., the variety of (descents of) power, proof that they are independent (of personal effort) and the diverse forms of obscuration.

14)
(This chapter deals with) the preliminaries to the rite of initiation. (The topics include) the (way the individual soul’s) obscuration is removed, the state of perfect fullness brought about by knowledge and the futility of (performing ritual) suicide.

15)
Chapter fifteen deals the (basic) common initiation. The topics discussed here are, in brief, the examination of the disciple to see if he is fit (to receive initiation), the various types of ritual bath,
 the formation of place (sth€nakalpana), the types of generic depositions (of seed-syllables on the body), the sacrificial jar and its purpose, the appropriateness of the sacrificial substances, outer worship and the worship of the door, entry (into the sacrificial area), the nature of the directions, the purification of the body and vital breath etc., the variety of special depositions (of seed-syllables on the body), the special sacrificial jar, the worship of the body, worship and deposition of the path in the vital breath, intellect, mind and the Void,
 the superiority (of our school) over those of other scriptures, the worship of the Wheel in all respects, the appropriation of the field, the five products of the cow, the worship of the earth and GaŠe�a, the worship of the Weapon, the fire ritual, the rite that purifies the fire, libation, the preparation of the sacrificial pap (caru), the stick to clean the teeth, the final purification, the rite of ®iva's hand, the making of the bed, the examination of dreams, the rite (during which the initiate is taught) the Rules and the Rules (themselves). (307ab)

e.MykRekuqlU/kkua fuos|iÓqfoLrj% AA 307 AA 

vfXur`fIr% LoLoÒkonhiua fÓ";nsgx% A 

v/oU;klfof/k% Ó¨/;Ó¨/kdkfnfofp=rk AA 308 AA 

nh{kkÒsn% ij¨ U;kl¨ eU=lÙkkç;¨tue~ A 

Òsn¨ ;¨tfudknsúk Ô¨MÓs L;kfngkfõds AA 309 AA 

maŠ�al€tm€nusandh€naˆ nivedyapa�uvistaraƒ || 307 ||

agnit�ptiƒ svasvabh€vad…panaˆ �i�yadehagaƒ |

adhvany€savidhiƒ �odhya�odhak€divicitrat€ || 308 ||

d…k�€bhedaƒ paro ny€so mantrasatt€prayojanam |

bhedo yojanik€de�ca �o�a�e sy€dih€hnike || 309 ||

16)
Chapter sixteen deals with examination of the MaŠ�ala, the animals offered in the sacrifice, the propitiation of the fire, the (rite that) imparts fervour to one's own essential nature, the manner in which the path is deposited on the disciple’s body, the various types of elements that should be purified and those that purify etc., the different forms of initiation, the supreme deposition, the being and application of Mantra, the various types of conjunction and so forth. (309)
lw=Dy`fIrLrÙoÓqf)% ikÓnkg¨·É ;¨tue~ A 

v/oÒsnLrÉsR;soa dfÉra i©f=ds fo/k© AA 310 AA 

s™trakl�ptistattva�uddhiƒ p��ad�ho 'tha yojanam |

adhvabhedastathetyevaˆ kathitaˆ pautrike vidhau || 310 ||

17)
Along with the rituals that concern the apprentices (putraka) (we shall deal with) the preparation of the sacred thread, the purification of the metaphysical principles, the burning of the fetters, conjunction (with the supreme principle) and the various paths. (310)

tuukfnfoghuRoa eU=Òsn¨·É lqLQqV% A 

bfr laf{kIrnh{kk[;s L;kn"VknÓ Áfõds AA 311 AA 

dykos{kk Ñik.;kfnU;klúkkj% Ójhjx% A 

czãfo|kfof/kúkSoeqäa l|%leqRØes AA 312 AA 

janan€divih…natvaˆ mantrabhedo 'tha susphu˜aƒ |

iti saˆk�iptad…k�€khye sy€da�˜€da�a €hnike || 311 ||

kal€vek�€ k�p€Šy€diny€sa�c€raƒ �ar…ragaƒ |

brahmavidy€vidhi�caivamuktaˆ sadyaƒsamutkrame || 312 ||

18)
Chapter eighteen is called the brief (form of) initiation. (Here we will describe the initiation) devoid of birth and the various types of Mantra clearly.

19)
This chapter deals with the (way in which the soul) exits in a moment (from the body). (In this context we shall) discuss the way the right moment (to do this) is ascertained,
 the deposition of the blade and the rest, the circulation of (the vital breath in) the body (of the disciple when he is dying) and the rite of Brahmavidy€. (312)

vf/kdkjijh{kkUr%laLdkj¨·É rqykfof/k% A 

bR;sr}kP;loZLoa L;kf}aÓfrrekfõds AA 313 AA 

adhik€rapar…k�€ntaƒsaˆsk€ro 'tha tul€vidhiƒ |

ityetadv€cyasarvasvaˆ sy€dviˆ�atitam€hnike || 313 ||

20)
Chapter twenty deals essentially with the examination of the qualification (a teacher should have to impart the special initiation discussed here),
 the inner purification and the rite of the balance. (313)

e`rthof}f/ktZky¨insÓ% lafLØ;kxÆ% A 

cykcyfopkjúksR;sdfoaÓkfõds fof/k% AA 314 AA 

m�taj…vadvidhirj€lopade�aƒ saˆskriy€gaŠaƒ |

bal€balavic€ra�cetyekaviˆ�€hnike vidhiƒ || 314 ||

21)
Chapter twenty-one contains the rites for the living and the dead, the teaching concerning the net, the various purifications and the examination of their strength and weakness. (314)

JoÆa pkH;uqKkua Ó¨/kua ikrdP;qfr% A 

ÓœkPNsn bfr Li"Va okP;a fy¯¨)`frØes AA 315 AA 

�ravaŠaˆ c€bhyanujñ€naˆ �odhanaˆ p€takacyutiƒ |

�a‰k€ccheda iti spa�˜aˆ v€cyaˆ li‰goddh�tikrame || 315 ||

22)
(This chapter is concerned with) the initiation of converts. (It includes) a clear explanation of how (the teacher should) listen (to an account of his disciple’s past life), the (aspirant’s) consent (to conversion), (his) purification, liberation from sin and removal of doubts. (315)

ijh{kkpk;ZdjÆa r}zra gjÆa ers% A 

rf}Òkx% lk/kdRoefÒÔsdfo/k© fRo;r~ AA 316 AA 

par…k�€c€ryakaraŠaˆ tadvrataˆ haraŠaˆ mateƒ |

tadvibh€gaƒ s€dhakatvamabhi�ekavidhau tviyat || 316 ||

23)
(Chapter twenty-three) deals with the consecration (of the teacher). It includes the examination and formation of a teacher, his vows and (how he should) free  consciousness, the categories (of teachers) and the state of the adept. (316)

vf/kdk;ZÉ laLdkjLrRç;¨tufeR;n% A 

prq£oaÓs·UR;;kxk[;s oäO;a ifjpPZ;rs AA 317 AA 

adhik€ryatha saˆsk€rastatprayojanamityadaƒ |

caturviˆ�e 'ntyay€g€khye vaktavyaˆ paricarcyate || 317 ||

24)
Chapter twenty-four is called the funerary rite (antyay€ga). The subjects dealt with there include (the assessment of) those fit to receive it, (their) purification and its purpose. (317)

ç;¨tua Ò¨xe¨{knkusuk= fof/k% LQqV% A 

iøkfoaÓkfõds Jk)çdkÓs oLrqlaxzg% AA 318 AA 

ç;¨tua ÓsÔo`Ùks£uR;kpZk LÉf.Mys ijk A 

fy¯Lo:ia cgq/kk pk{klw=fu:iÆe~ AA 319 AA 

iwtkÒsn bfr okP;a fy¯kpZklEçdkÓus A 

prayojanaˆ bhogamok�ad€nen€tra vidhiƒ sphu˜aƒ |

pañcaviˆ�€hnike �r€ddhaprak€�e vastusaˆgrahaƒ || 318 ||

prayojanaˆ �e�av�tternity€rc€ sthaŠ�ile par€ |

li‰gasvar™paˆ bahudh� c�k�as™tranir™paŠam || 319 ||

p™j�bheda iti v�cyaˆ li‰g�rc�samprak��ane |

25)
Chapter twenty-five is concerned with the ritual offering to the dead. It deals with its purpose and its power to confer worldly benefits (bhoga) and liberation.

26)
(The topics of chapter twenty-six) are the purpose of the rites performed after initiation, the daily obligatory rite (nity€rc€) and other (rites) concerning the altar.

27)
Chapter (twenty-seven) deals with the worship of the Li‰ga. It includes an exposition of the various types of Li‰ga and rosaries and the various forms of worship. (318-320ab)

uSfefÙkdfoÒkxLrRç;¨tufof/kLrr% AA 320 AA 

ioZÒsnkLrf}ÓsÔúkØppZk rnpZue~ A 

xqoZk|Urfnuk|pZkç;¨tufu:iÆe~ AA 321 AA 

e`rs% ijh{kk ;¨xhÓhesydkfnfof/kLrÉk A 

O;k[;kfof/k% Jqrfof/kxZq#iwtkfof/kfLRo;r~ AA 322 AA 

uSfefÙkdçdkÓk[;s·I;"VkfoaÓkfõds fLÉre~ A 

naimittikavibh�gastatprayojanavidhistataƒ || 320 ||

parvabhed�stadvi�e�a�cakracarc� tadarcanam |

gurv�dyantadin�dyarc�prayojananir™paŠam || 321 ||

m�teƒ par…k�� yog…�…melak�dividhistath� |

vy�khy�vidhiƒ �rutavidhirgurup™j�vidhistviyat || 322 ||

naimittikaprak���khye 'pya�˜�viˆ��hnike sthitam |

28)
Chapter twenty-eight contains an exposition of the occasional rites (naimittika). (The matters discussed there include) the various types of occasional rites, their purpose, the various sorts of sacred days and their special features, the Assembly (cakra) and its worship. (Other topics include) the rites performed to celebrate the teacher’s birthday, the day he died and the like, an examination of (the signs of immanent) death, the rites related to union (melaka) with the Yogin…s (yog…�…), the manner (the scriptures) should be explained, expiatory rites for the transgression of a rule
 and the way the teacher should be worshipped. (320cd-323ab)

vf/kdk;ZkReu¨ Òsn% fl)iRuhdqyØe% AA 323 AA 

vpZkfof/kn©Zrfo/kh jgL;¨ifuÔRØe% A 

nh{kkfÒÔsd© c¨/kúksR;sd¨uf=aÓ Áfõds AA 324 AA 

adhik€ry€tmano bhedaƒ siddhapatn…kulakramaƒ || 323 ||

arc€vidhirdautavidh… rahasyopani�atkramaƒ |

d…k�€bhi�ekau bodha�cetyekonatriˆ�a €hnike || 324 ||

29)
The matters discussed in chapter twenty-nine are the various kinds of (disciples who are) fit (to perform Kaula rituals), the Kula rite (krama) performed for the Siddhas and their consorts, the precedure for the rite of adoration, the characteristics of a Tantric consort, the procedure taught in the secret doctrine, initiation, consecration and the manner (the inner centres) are pierced.
 (323cd-324)

eU=Lo:ia r}h;Zfefr f=aÓs fu:fire~ A 

ÓwykCtÒsn¨ O;¨esÓLofLrdkfnfu:iÆe~ AA 325 AA 

foLrjsÆkfÒ/kkrO;feR;sdf=aÓ Áfõds A 

mantrasvar™paˆ tadv…ryamiti triˆ�e nir™pitam |

�™l�bjabhedo vyome�asvastik�dinir™paŠam || 325 ||

vistareŠ�bhidh�tavyamityekatriˆ�a �hnike |

30)
Mantra and its power (v…rya) are described in chapter thirty.

31)
Chapter thirty-one (was written) to fulfill the need for a detailed description of the various (arrangements) of lotuses and tridents (in the Trika maŠ�ala) and (the parts of the other maŠ�alas called) the `Lord of the Sky', the `Svastika' and the rest. (325-326ab)

xqÆç/kkurkÒsnk% Lo:ia oh;ZppZue~ AA 326 AA 

dykÒsn bfr ç¨äa eqækÆka lEçdkÓus A 

guŠapradh�nat�bhed�ƒ svar™paˆ v…ryacarcanam || 326 ||

kal�bheda iti proktaˆ mudr�Š�ˆ samprak��ane |

32)
(Chapter thirty-two) deals with the Mudr�s. The topics discussed (there) are their major and minor types, their nature, vitality (v…rya) and the various occasions
 (they are applied). (326cd-327ab)
LJ:
All the Tantr€loka is Mukh€gama, because it actual šgama. The section on MaŠ�ala cannot be fully understood anymore.

1)
All subjects to be explained in the Tantr€loka, the aspects of the means to realisation.

2)
Where thinking is not a necessity for adjusting means and where aims are abandoned.

3)
Para-up€ya - how the universe is a reflection of the union of consciousness; the meaning of the VarŠas, explanation of the Mantras, how they all enter into I-consciousness.

4)
®€ktop€ya - a) how Vikalpa is to be refined from differentiated to undifferentiated thought (Vikalpa). b) The essence of understanding, how to proceed from Vikalpa to Nirvikalpa, how one can enter God consciousness thought pure logic (Tarka Tattva). c) What is meant by “master” and also who can be master. d) The uselessness of the limbs of Yoga. e) The investigation of the futility of outer worship. f) The rise of the 12 K€l…s : when prayer becomes Nirvikalpa. When the yogi sees "all this is my glory" then Prameya ��˜�˜i etc. occurs. Prameya in that sequence is "all this is my glory". g) The power of mantras (V…rya) - whatever you say must become mantra v…rya. This is not mentioned in ®ambhavop€ya, where there is only Ahaˆ, in V…rya there are thoughts, the other consists of thoughtless powers. h) The nature of real japa. i) “Nothing is right and nothing is wrong”, this awareness is essential to ®€ktop€ya .

5)
šŠavop€ya - i) It involves meditation with awareness, intellectual realisation, it is not a process of meditation which is something separate. You meditate intellectually, not as a matter of routine which is not so fruitful. When subjective awareness is put in meditation it is Buddhi Dhy€na. Although the 12 K€l…s are mentioned here it is in ®€ktop€ya - it is intellectual, but not meditation, it is thought (in ®€ktop€ya ), Buddhi Dhy€na is not done with mantra.


i) Pr€Ša tattva samucc€ra (can be done with mantra) is the essence of breaths - i.e. the centre.


…) Cid€tmatocc€ra is how the arising of God Consciousness takes place.


…i) How to enter into the supreme state.

iv) Characteristics of this path.

v) K€raŠop€sana - this is 7 fold.


vi) VarŠa Tattva.

The K€raŠa are discussed in many places in the Tantr€loka  because Abhinava holds that the esoteric subjects should not be discussed in one place, but here and there, so the S€dhaka won't find it unless he applies the force of his awareness. K€raŠa pertains to organs. It is 7 fold and is intellectual (and will be discussed in 20th and 21st Ahnikas etc.).
6)
K€ladhva involves: a) The management of the breath. b) Putting the thought of day and night, months, years, kalpas etc. in the breath. c) How saˆh€ra takes place and is differentiated, Indra is destroyed and another Deity arises, right up to the destruction of ®iva's immediate attendant, when only ®iva remains - Saˆh€ra citrata; this is in the field of time and therefore artificial. d) VarŠod€ya.

7)
Cakrod€ya involves: a) The Cakrabhid cycles of mantra. b) Mantra bheda and Vidy€bheda, for example, one cakra is the ordinary cakra of 21,600 breaths, the ordinary course of breathing during one day. You have to control that cakra by lengthening the breath, for example, by doubling it in length, so that in 24 hours you will breathe only 10,800 times. Finally you will breathe only 24 times in 24 hours. Then you are master of Cakrabheda - it is just to become master of time. By and by you must enlarge the span of time - this involves effort; in sixth (step of enlargement???) it is Ayatnajap€sana, in seventh it is Yatnajap€sana, there is however no retention.

8)
De�adhva involves: a) The measurements of all worlds and synopsis of Bhuvanas. b) Tattvayojana: Describes how Tattvas are related to Bhuvanas.

9)
Tattv€dhva involves: a) The theory of cause and effect. b) The succession of the 36 Tattvas.
10)
Tattvabheda involves: a) Vastudharma - whose is this objective perception? does this objective perception belong to the perceiver or the perceived; if it belongs to the perceiver what is the purpose of the object? If it belongs to the object that “this is not” etc. what is the use of perceiving it? Why doesn't the object perceive by itself - does this perception come from the objective and subjective side. b) Tattvavidhi. c) Waking etc. states. d) The 7 Pram€t�s.

11)
The nature of Kal€ (the five circles) and Tattvakalpana by the 15-fold science, 13-fold, 9,7,5,3+1??? (1 because here there is no Science, ®iva is directly perceived). VarŠabheda involves the description of the energy that bears the whole wheel of energies.

12)
Abhedabhavana: Here one should think of undifferentiatedness - everything is the same, there is no down and no up. Kaupak�sa is the destruction of doubt.

13)
®aktip€ta - S€nkhy€dika - here it means what the S€ˆkhya hold to be true. b) The nature of the three malas. c) Various ways of energies. d) The Siddhi, completion of Sam€dhi takes place not by your effort or your purity etc. This state only comes by God's grace. e) Famous/various??? forms of obscuration, e.g. if you are a saint you carry m€la only when people come to see you - these are signs of Tirodh€na (God's grace is shines secretly in those who show no signs of being a saint).

14)
Dik�opakramana involves: a) Signs of Tirodh€na and how to get rid of it and how to be filled with knowledge. b) No need to have the physical body to realise that Bliss.

15)
a) How you should examine disciples, b) different forms of bathing, c) how to bathe - you can bathe with mantra. d) General ny€sa - purifying the limbs.

}kf=aÓrÙoknhÓk[;kRçÒ`fr çLQqV¨ ;r% AA 327 AA 

u Òsn¨·fLr rr¨ u¨äeqísÓkUrje= rr~ A 

eq[;Rosu p os|Roknf/kdkjkUrjØe% AA 328 AA 

dv€triˆ�atattv€d…�€khy€t prabh�ti prasphu˜o yataƒ || 327 ||

na bhedo 'sti tato noktamudde�€ntaramatra tat |

mukhyatvena ca vedyatv€dadhik€r€ntarakramaƒ || 328 ||


The presentation of (the contents of the Tantr€loka) does not go beyond (chapter thirty-two) because relative distinctions are not clearly apparent from Ÿ�vara,
 the thirty-second metaphysical principle, onwards. The series of chapters that follow is a consequence of the (subtle) presence of objectivity (at the levels of the higher principles) in its primary (internal) form. (327cd-328)

bR;qísÓfof/k% ç¨ä% lqÂlaxzggsros A 

vÉkL; y{kÆkos{ks fu:I;srs ;ÉkØee~ AA 329 AA 

ityudde�avidhiƒ proktaƒ sukhasaˆgrahahetave |

ath�sya lak�aŠ�vek�e nir™pyete yath�kramam || 329 ||


(This is) an initial enunciation (udde�a) (of the contents of the Tantr�loka). It has been made in order (to present) an easily understandable summary (of it). What follows are its definition and examination, in due order. (329)

The Concluding Verses

ÁRek lafoRçdkÓfLÉfrjuo;ok lafofnR;kÙkÓfäozkra rL; Lo:ia l p futegl'Nknukn~ c):i% A 

ÁReT;¨fr% LoÒkoçdVufof/kuk rL; e¨{k% l pk;a fp=kdkjL; fp=% çdfVr bg ;RlaxzgsÆkFkZ ,Ô% AA 330 AA 

€tm€ saˆvitprak€�asthitiranavayav� saˆvidity�tta�aktivr�taˆ tasya svar™paˆ sa ca nijamahasa�ch�dan�d baddhar™paƒ | 

�tmajyotiƒ svabh�vapraka˜anavidhin� tasya mok�aƒ sa c�yaˆ citr�k�rasya citraƒ praka˜ita iha yatsaˆgraheŠ�rtha e�aƒ || 330 ||


The Self is the abiding state (sthiti) of the light of consciousness. It is (pure) consciousness without parts (or divisions). As it is such it has laid hold of every power. Concealing its own glory, (it assumes) the bound nature (of the fettered soul). By making the essential nature of the Light of the Self clearly evident, it is liberated. (This process of revelation) described herein, which is the wonderful variety (of means to realise) the diverse forms (of liberation according to the various schools), is the purport (of the teachings of this) compendium (saˆgraha) (the Tantr�loka). (330)

feF;kKkua frfejeleku~ n`f"Vn¨ÔkUçlwrs 

rRlökokf}eyefi rökfr ekfyU;/kke A 

;Ùkq çs{;a n`fÓ ifjxra rSfejha n¨Ôeqæka 

nwja #U)sRçÒorq dÉa r= ekfyU;Óœk AA 331 AA 

mithy�jñ�naˆ timiramasam�n d��˜ido��npras™te

tatsadbh�v�dvimalamapi tadbh�ti m�linyadh�ma |

yattu prek�yaˆ d��i parigataˆ taimir…ˆ do�amudr�ˆ

d™raˆ runddhetprabhavatu kathaˆ tatra m�linya�a‰k� || 331 ||


False knowledge is the darkness that gives rise to countless defects of vision. It is due to the existence (sadbh€va) of that (false knowledge) that even that which is pure (consciousness) appears to be the abode of impurity. But when the object of perception is transcended (parigata) in the act of perception (d��i), the defective activity (do�amudr€) of (that) darkness is set aside. (When that takes place) how can (even) a doubt (that there is any) impurity there prevail (again)? (331)

Òkoozkr\ gBkTtuL; ân;kU;kØE; ;érZ;u~ 

Ò¯hfÒ£ofo/kkfÒjkReân;a çPNk| laØhMls A 

;LRokekg tMa tM% lân;aeU;Ronq%fÓf{kr¨ 

eU;s·eq"; tMkRerk Lrqfrina RoRlkE;lEÒkoukr~ AA 332 AA 

bh€vavr€ta ? ha˜h€jjanasya h�day€ny€kramya yannartayan

bha‰g…bhirvividh€bhir€tmah�dayaˆ pracch€dya saˆkr…�ase |

yastv€m€ha ja�aˆ ja�aƒ sah�dayaˆmanyatvaduƒ�ik�ito

manye 'mu�ya ja�€tmat€ stutipadaˆ tvats€myasambh€van€t || 332 ||


O You who are all things (bh€vavrata) and forcefully lay hold of the hearts of men, You dance with (Your) many ways of acting.  Concealing Your Heart, You play! He who is dull (and devoid of higher states of consciousness) (ja�a), thinking he possesses an aesthetic sensitivity (he does not), badly taught, says that You are dull matter (ja�a). Methinks that by virtue of his dullness, he is entitled to praise as he (believes he) is the same as You (at least in this respect)!
 (332)

bg xfyreyk% ijkojKk% fÓolökoe;k vf/kfØ;Urs A 

xqjo% çfopkjÆs ;rLrn~ foQyk }sÔdyœgkfu;kP´k AA 333 AA 

iha galitamal€ƒ par€varajñ€ƒ �ivasadbh€vamay€ adhikriyante |

guravaƒ pravic€raŠe yatastad viphal€ dve�akala‰kah€niy€cñ€ || 333 ||

Those who are fit to ponder (on this work) are (only) teachers free of impurity, their nature is the very being of ®iva and they known the supreme (transcendental order) and the lower (immanent order) and so can make (a person) fit to ponder (on these teachings). So the yearning (y€ñc€) to destroy the defect of aversion (others who are not learned have for this work which they cannot understand) is fruitless. (333)

AA JhfÓokiZÆeLrq AA 

|| �r…�iv€rpaŠamastu ||


(The first) chapter of this work, the Tantr€loka, composed by Abhinavagupta, which elucidates the nature of perfect knowledge (vijñ€na) and its types, ends here. (334)

� See below, 3/69; 10/209-211; 11/76cd-78ab. The Vidy€s of Par€par€ 30/20-26ab, Apar€ 30/26cd, Par€ 30/2728ab.


� Bhairavayogin…- may also mean Bhairava’s Yogin….


�  The basic form of the Trika maŠ�ala is a trident. The three goddesses – Par€, Par€par€ and Apar€ -  sit on their Bhairavas in lotuses situated on the prongs of the trident. Abhinava prefers here a more elaborate version of the Trika Trident. The prongs of this trident each have three aspects, which may also be represented graphically as the MaŠ�ala of the Triple Trident. See below, 15/> and chapter 31. 


� Read bhairavak�teƒ for bhairavak�te.


� These are the three forms of impurity – Mala. šŠava, Karma, and M€y…ya. See below, 9/60 ff..


� Matsyendran€tha (here called Macchanda) is said to be founder of Kaulism. He may have lived sometime between the 8th and 9th century. See Dyczkowski 1988. pp. 65, 83 ff. and Dyczkowski 2009 > 


� See below, 37/13cd-15.


� Cukhula was Abhinavagupta’s father, also called Narasiˆha Gupta. He was already dead when Abhinava wrote the Tš.


� Concerning this verse, see Dyczkowski, 1988, p. 180.


� Bha˜˜an€tha is ®ambhun€tha, who taught Abhinavagupta Trika. 


� See bellow, 8/292.


� Or ‘fame’.


� This general introduction continuous up to verse 106.


� MV 1/23cd. Concerning Mala, see below, 9/60 ff. and 13/41cd ff.


� J: Ignorance is understood here to be partial dualistic knowledge, which can only illumine scertain specific and distinct aspects of reality (such as): “this is blue’, “this is pleasing” etc.


� ®S™ 1/2.


�Abhinavagupta is referring here to the first and second aphorisms of the _ivas_tra imparted by _iva Himself to the Mster Vasugupta. These two aphorisms can be read both separately as well as together. In the first case we have: caitanyam€tm€ + jñ€naˆ bandhaƒ i.e. the Self is consciousness and `knowledge is bondage'. In the second case we read `caitanyam€tm€jñ€nam bandhaƒ' which can be broken up into `caitanyam€tm€ + `ajñ€nam bandhaƒ' i.e. `the Self is consciousness' and `ignorance that is the knowledge which is binding while read the other, ignorance. The point Abhinavagupta is making here is that common day-to-day


empirical knowledge is the ignorance which fetters consciousness


and hence our most authentic nature. 


� Knowledge implies both the act of knowing (jñapti) and that by means of which something is known (yena jñ€yate).


� Abstract nouns denote an entity independently of its attributes. See PV 1/662 and ŸP 1/5/12-13 and commentary. Also Torella , 1987, pp. 156-160; 1994b, p. 119, notes 24 and 25.


� See below, 1/156.


� See SK, 23 and below, 1/215 and 9/238.


� See below 9/204.


� 	Khetap€la is Sadyojyoti who probably lived in the ninth century. He wrote exegetic works on the Sv€yambhuvatantra and the Raurav€gama. Commentaries on the MataŠgatantra where written by Aniruddha and R€makaŠ˜ha. His commentary on the Sv€yambhuv€gama has been edited and translated by P.-S. Filliozat (1991).


� J: by initiation. See above, 1/43.


� This passage is quoted several times. See below, 14/43-45 and also 13/241cd-242ab and 14/199cd-200ab.


� This verse connects to verse 47 above.


� Everything that appears in any way in the field of perception – even the notion that something does not exist – is illumined by the light of consciousness. Nothing exists outside it. Moreover, whatever appears in any form, illumined by the light of consciousness participates in its luminous, consciousness nature, otherwise, it could not manifest. Jayaratha writes: Even the non-existence (abh€va) of a jar because it is an object of knowledge possesses ®iva nature. It is said: Even that which is insentient, once it is known, becomes of the nature of consciousness and (so) is the Lord Himself.


� See ŸPK 2/3/15-16 (Torella 1994b, pp. 172-173).


� D…k�ottaratantra 2/2. There is a manuscript of this text in the Institut Francaise d’Indologie in Pondicherry (transcript no. >). It is the second half of the Niƒ�v€sak€rik€ (see Sanderson, 1990, p. 75).


� 	World-order (bhuvana) are the particular worlds that are the basis of empirical experience (bhoga). Form (vigraha) here denotes indirectly all existents that have a particular form. ‘Space’comprises the three stages of the higher developments of the sound of O¤. These are ®akti (Power), Vy€pin… (the Pervasive One) and Saman€ (the Equal One). The last stage above this is Unman€ (the Transmental) (see Dyczkowski 1992, >). Sound is resonance of consciousness (n€da). Mantra is AUM. See MV 12/9 ff.


� According to J this is the reflective awareness of pure ‘I’ consciousness (ahaˆpratyavamar�a).


� I have translated �aktimatparikalpane as “when he is conceived to possess (many) powers”. J explains the that it means �akti�aktimatparikalpane “when he is conceived to be (both) power and (its) possessor,”


� Fire has various powers to burn, cook, etc. That from which these powers are generated is the same fire, which can be understood to be a type of power that transcends them, encompassing and including all of them.


� See ŸPK 1/5/16 and v�tti. Torella 1994b, p. 122 and note 33.


� See Kš, Vidy€p€da, 9/13 (pp. 40-42).


� Read anubhavo for anubh€vo


� Concerning the waking and other states, see below, 10/227cd ff..


� Concerning these various types of perceivers, see below 9/53cd-55ab, 90cd ff. and 10/1 ff. Also Somadeva Vasudeva >


� The word gr€madharma or gr€myadharma literally means ‘village behviour’ i.e. vulgar or common usage. In Buddhist Tantras it denotes the spiritual practice of adhering externally to common ‘vulgar’ behaviour whilst maintaining inwardly repeating Mantras and focusing the attention on higher spiritual principles. See HT 2/3/41 also Advayasiddhi 14, and Citta�uddhiprakaraŠa  58. The Tri�irobhairavatantra teaches here a deeper meaning of the term. The word ‘gr€ma’ does not mean ‘village’ but ‘group’, that is, the group of metaphysical principles. Dharma is the essential attribute (dharma) of these principles, that is, the Self. Thus the practice is to stay immersed and satisified in the Self. See below, 29/65.


� See below, 8/264-271.


� See below, 1/209.


� See above, 1/2-5.


� Read po�aŠa- for p™raŠa-. Sanderson, 1990, p. 75.


� Read ravar™pata�  for rava r™pata�.


� See Dyczkowski 1987, p. 7 and notes.


� The word ‘deva’ is derived from the root div- which means ‘play’ (kr…��), desire to excel’ (vijig…��), ‘behave variously’ (vyavah�ra), ‘shine’ (dyuti), ‘praise’ (stuti) and ‘movement’ (gati). See SvT 2/6-12 and PTv >


� Wheels = configurations of energies (�aktisam™ha).


� Cf PTv  p. 125-126.


� Verses 115-122 are a paraphrase of a passage from the first chapter of the Tri�irobhairavatantra.


� See below, 3/255-256, 265


� J glosses this ‘inner creative imagination’ (€ntar… pratibh€) as the ‘power of freedom’ (sv€tantrya�akti).


� The Goddess of Consciousness assumes various forms, peaceful and wrathful according to the rite.


� The letters S and V form the first syllable of the Mantra SVšHA which is uttered when offering an oblation to the fire. See below, 15/436cd-441ab and 17/24cd-25ab. The letter S, which is the first letter of of the Vidy€ of Par€ (SAUž), the seed of the Heart (see below, 30/24cd-25ab) is also called the Seed of Nectar (am�tab…ja), see below, 3/165cd-167.


� Verses 124-132 comment on BhG 9/24-26.


� BhG 9/25cd.


� BhG 9/26ab.


� That is, the Vedas.


� This is ®�ktop�ya, which is the subject of chapter 4, below.


� The Supreme Means, that is, ®€mbhavopaya is the subject of chapter 3, below.


� Cf. SpK€ 48: This, ®iva’s power of action, residing in the fettered soul, binds it, (but) when (its true nature) is understood and it is set on its own path, (this power) bestows the fruits of Yoga (siddhi).


� According to MV 4/4ab, Yoga is ‘considered to be the union of one thing with another.’


� Karma leaves behind ‘latent impressions’ or tendencies deposited like seeds in the mind that go on to develop into future experiences in accord with the past Karma.


� See above, 1/22.


� According to Abhinavagupta, knowledge and action form part of a single reality, They are not oppositesas they are, for example, according to the Advaita Ved€ntin, ®aˆkara. Liberation is attained through both working together. Even so, knowledge is superior to action, as it is the remedy for Karma.


� See above, 1/31.


� Read –vidhvaˆsas- for –vidhvaˆsa- and bhinno for bhinn€.


� See below, 5/43 ff..


� See above, 1/168.


� The line would then be translated as “due to an intense insight brought about by the teacher (guruŠ€).”


� One could also translate t€ratamyataƒ as ‘gradually’. I follow J who that this ‘glory’ is not common with anything else as its state is increases (spontaneously)  (taratamabh€vena ananyas€dh€raŠam).


� See below, chapter 9.


� See above, 1/73-74.


� Read sa praticchandak€k�tiƒ for sapraticchandak€k�tiƒ


� Buddhist logicians maintain that daily life (vyavah€ra) is based on thought constructs as do some ®aivites such as Lolla˜a. Cf. MVV 1/764cd-778ab and see below, 1/228.


� J: One understands that `I perceive' by the power comes about by taking one’s support from the power of oneness with non-discursive consciousness by uniting the reality (artha) which is the object of direct perception (d��ya) and that of its mental representation (vikalpya) one. So it is correct to say that: “thought grasps what has (already) been perceived.”


� See below, 1/229.


� J: see chapter 13 etc.


� Penetration by Rudra�akti is of five kinds, to which correpond the following number of varities of penetration of consciousness. 1) Bh™ta. Elemental of which there are five. 2) Tattvas – the Principles, which contain 30 penetrations, 3) štm� - the Self, three penetrations, 4) Mantra – ten penetrations, 5) ®akti – two penetrations making a total of fifty types.


� The thirty-six metaphysical principles are described in detail in chapter nine below.


� See MV 2/17-19 according to which there are five types of penetration of Rudra�akti with regards to the elements (bh™ta),the principles (tattva), the Self, the Lords of Mantra, and Power (�akti).


� See MV 2/7ab. This dividion is discussed below in chapter ten.


� On the triad  study (�ruta),  reflection (cint�) and contemplation (bh�van�), see MV 4/28 ff. and below 13/327.


� This ®aiva techer wrote the Pram€Šastotra, also called Anubhavastotra. It is quoted below in 9/173, 13/128, 14/9 and 17/115.


� If one reads kalpanena instead of kalpane na as Jayaratha does, we get the meaning “if sensory awareness were to perceive your inconceivable nature with an act of the imagination, . . .


� MPš 3/3ab. These verses confirm that the supreme reality is illumined by one or more of its powers


� See above, 1/67 ff., 1/91 and below 9/6.


� Explained above, 1/198-209.


� Concerning the three internal senses, see below, 9/227 ff. and SK 23-27.


� The reference here is to 1/170 (= MV 2/21) above.


� That is, that the mind etc can serve as a means to realizing ®iva.


� J refers to MPš 3/21cd-22ab.


� MV 2/25ab.


� See above, 1/180 and 191.


� See above, 1/184cd-185ab.


� From chapter 15 onwards.


� In the Gamatantra, see above, 1/150.


� Concerning the spiritual family, see below, 28/194-212.


� See Dyczkowski 2009, >


� See below, 9/62 ff. and 13/416 ff..


� See below, chapter 34.


� This is taught in chapter 2 below.


� These are the Mantra and Mantre�vara subjects. See below, 9/53cd-55ab , chapter 10 and 15/309-312.


� Paraphrase of SvT 8/31cd-32ab


� The Agni�˜oma is an important Vedic sacrifice offered in the spring. It took a number of days, during which Soma was extracted from a plant and offered to the gods.


� See Gnoli 1985, pp. 296-297.


� Concerning these three leves of Speech, see below, 3/234 ff.


� Read cid€tman€ for cid€tmat€


� Read sn€nabhit for sth€nabhit


� Read citkh€dhva- for citsvadhva-. See 15/295cd ff..


� Read k€l€vek�€ for kal€vek�€


� Read –dhik€ri- for –dhik€ra- and ataƒ for antaƒ


� Read cyuta- for �ruta-.


� Read vedha� for bodha�


� Read k€labheda for kal€bheda


� See below, 9/50cd-53ab.


� Abhinava himself comments on this verse in DhšL p. 127.





