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PREFACE 

Pratyabhijiiahrdayam serves as the best introduction 
to the Pratyabhijiia philosophy of Kashmir. An English 
translation of the book by Prof. K. F. Leidecker is already 
avialable. My only apology for bringing out another trans
lation of the book is that the one that is available bristles with 
mistakes, some of which are quite serious. It has been my 
painful duty to point out a few of the serious mistakes. No 
one who has not studied this book with a teacher can work 
away its translation merely with the assistance of a lexicon 
and grammar. I had the good fortune of studying it with 
Swami Lakshaman Joo who is practically the sole surviving 
exponent of this system in Kashmir, and who not only em
bodies within himself the tradition of the school, but has also 
practised the yogic disciplines recommended by it. He has 
helped me not only by explaining the technical words but also 
in tracing out the sources of most of the quotations occuring 
m the book. I am deeply grateful to him for his kind help. 

The Sa1i1skrta text adopted is that of the Kashmir 
Sari1skrta series. The translation is given below each page of 
the text. It closely follows the original-with a few words here 
and there in parenthesis to make the sense clearer. A person 
knowing even a little of satilskrta can follow the translation 
almost word for word. I have tried to make the translation 
as flawless as possible. Some of the highly technical terms 
have been used in it as they occur in the original, but their 
connotation has been elaborately elucidated in the notes. 

An introduction containing the chief features of the 
Pratyabhijiiii. system has been provided. An analysis of the 
contents of each Sutra has also been given. Copious notes on 
difficult and technical words have been added, and a glossary 
of the technical terms has also been appended at the end. 
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While the book was at the proof stage, I refen·ed my 
difficulties in some of the Sutras to MM. Dr. Gopinath 
Kaviraja and profited greatly by his illuminating exposition 
I have used his suggestions with advantage in some of my 
notes. I am deeply grateful to him for his kind help. 
Acharya Pandit Rameshwar Jha was helpful in the clarifica
tion of some difficult pasgages of the text. I, therefore, 
offer him my heart-felt thanks. 

JAIDEVA SINGH 



SYSTEM OF TRANSLITERATION 

VO,VELS 

3T 3IT ~ ~ ;a- ;a:; "f[ ~ 
" a a i i u ii r lr 

Q," it aft aiT 
c a1 0 au 

CONSONANTS 

Cfi' \.Cf or ~ ~ ka kha ga gha ita 
:q £9 \if !!1 E=f ca cha ja jha fia 

c 0 ~ G" Uf ta tha <;I a <;lha I). a 

a- ~ ~ ~ ;:r 
ta tha da dha na 
q- q) q +r +r pa ph a ba bha ma 
lf ~ ~ cr ~ ya ra la va sa 
t'f ~ ~ ~ ?f 1?a sa ha k~a 

~ 
tra 

jiia 

A dot placed above 'm' or 'n' indicat _ 
es anusvara. 





INTRODUCTION 

Prelimirzary 

The Saiva religion is perhaps the most ancient faith 
of the world. Sir John Marshall says in his 'Mohenjo-, 
daro and the Indus Civilization' that excavations in }v!ohenjo
daro and Harappa reveal an important fact, viz., that 
Saivism has a history going back to the Chalcolithic Age or 
even further still, and that it thus takes its place as the most 
ancient living faith in the world. It had many off
shoots and appeared in different forms in many parts of the 
world. In India, there are three main forms of this religio
philosophy, viz., the :'ira-Sa~va form in Dcccan-Karnatak, 
the Saiva-Siddhanta m Tam1l Nad, and the Advaita Saiva 
form in Kashmir. There arc some common features in all 
the three, but there are important differences also. 
Here we are concerned with the Advait Saiva Philosophy 

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

Philosophy is not only a way of thought, but also a way of 
life in this country. It is not born of idle curiosity, nor is it 
a rncre intellectual game. ·Every philosophy here is a reli
.gion, and every religion has its philosophy. The philosopher 
here was not a tall and spectacled professor dictating his notes 
to the class or weaving cob-we?s of theory in his study, but 
one who was moved by a deep mner urge to know the secrets 
of life, who lived laborious days of spiritual discipline and who 
saw the light by the transformation of his life. Moved by 
pity for his fellow-men, he tried to interpret the truth he had 
experienced to the logical reason of man. Thus arose philo

sophy in this country. 
The Advait Saiva Philosophy of Kashmir was of this 

type. For centuries, it was imparted as a secret doctrine to 
the aspirant who had_ to live it and test it in the laboratory of 
the Self. In course of tlrne only the cult and the ritual remained· ' 
the philosophic~.! background was forgotten. Perhaps, a 
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select few still knew the philosophical doctrine by oral tradi
tion, but the first thinker known to history, who reduced the 
main principles to writing was, Vasugupta. He is said to have 
lived towards the end of the 8th or the beginning of the 9th 
Century A.D. Since then, philosophical writing had been an 
active and continued process in Kashmir which went on for 
nearly four centuries. The literature on this systems has 
accumulated to such an extent that it would require almost 
a life-time to study it. Some works of the system have still 
not been published. 

Saiva Literature 

The literature of the Saiva or Trika system may be 
broadly divided into three : 

(a) Agama Sastra 
(b) Spanda Sastra 
(c) Pratyabhijiia Sastra 

(a) Agama Sastra 
This is believed to be a revelation and has been handed 

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

Malini Vijaya, Svacchanda, Vijiiana Bhairava, Mrgcndra, 
Rudra-Yamala, Siva-Siitras. On the Siva-Siitras there 
are the Vrtti, the Vartika of Bhaskara and Vardharaja and 
the Vimarsini commentary by K~ema-raja. There are commen
taries on some of the tantras also. 

(b) Spanda Sastra 
This lays down the important doctrines of the system. 

The main works under this heading are : 
The Spanda Siitras or the Spanda Karikas. These 

elaborate the principles of the Saiva-Siitras. On these, there 
are the following commentaries : 

Vivrti by Ramakan~ha, Pradipika by Utpala Vaisryava, 
Spanda Sandoha by K~emaraja, and Spanda-nirl).aya by· 
K~emaraja. 

(c) Pratyabhiji'iii Siistra 
This contains arguments and counter-arguments, dis

cussions, and reasonings. This interprets the main doctrines 
of the system to the logical reason of man. 

Somananda composed Siva-dr~ri. Another important 
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work is Hvara-PratyabhijiHi by Utpala, pupil of Somananda. 
There are the following commentaries on this :- .. _ 

Vrtti by the author himself, Pratyabhijiia-Vimar5~m by 
Abhinavagupta, PratyabhijiHi.-vivrti-vimadini by Abhmava-

gupta. ..~ _ 
A digest of the Pratyabhijiia-Sastra, named PratyabhiJfia-

hrdayam was prepared by K~emaraja. . 
Abhinavagupta's Tantraloka in 12 Volumes and h1s 

Tantraloka-Sara give an exhaustive treatment of all the impor
tant doctrines and disciplines of the system. 1 

Praryabhij iiii-hrda)'am 

As said above, this is a digest of the Pratyabhijiia system 
prepared by K~emaraja. He was the brilliant pupil of 
Abhinavagupta, a versatile genius who was a peerless master 
of tantra, yoga, philosophy, poetics, and dramaturgy. 
According to Dr. K. C. Pandey, Abhinavagupta flourished 
in the lOth Century A.D. Since K~emaraja was his pupil, 
he must have also lived in the lOth Century. He wrote the 
following works : 

Pratyabhijnahrdayam, Spandasandoha, Spandani
rl)aya, Savacchandodyota, Netrodyota, Vijiianabhaira
vodyota, Siva-Siitra-vimarsini, Stava-cintamal)i-tika 
Parapravesika, Tattvasandoha. 

Very little is known of the life and parentage ofK~emaraja. 
It has been very rightly said that his book, Pratyabl!ijiia
hrdayam occupies the same place in, Saiva or Trika literature 
as Vedantasara does in Vedanta. It avoids all polemics 
and gives in a very succinct form the main tenets of the 
Pratyabhijna system. He says at the very outset of his work : 

""' .... ~ 0 f. "'~ ~ ~ ~JOt I '(JOIC\4l$Wa'o::uf~:-ulctCfli:i:llt"''q (~: ~~NI<:llfriif<ild-
..,.,q(....,.'(...;.~,.....,i:i:ct,....,'(-'e-t:f~I~Ffol: <fifuRm ~~: ~-
~ lRTCfl" ~~ ,, ' 

' 
"In this world, there are some devoted people who are 

~nde':'eloped in reflection and have not taken pains in study
mg d1fficult works (like Logic and Dialectics), but who never
theless aspire after Samiiveia with the Highest Lord which 

I. I am indebted to J. C. Chatterji's Kashmir Shaivism for the 
historical account given above. 



blossoms forth with the descent of Sakti. For their sake the 
truth of the teachings of Isvara-pratyabhijna is being explained 
briefly." 

He regarded Isvara-pratyabhijna of Utpaladirya as 
a very great work on this system, and has provided a ready 
and easy manual for those who are inclined as a result of 
Divine grace to know the main principles of 'pratyabhijiia', 
but are unable to study the great work ofUtpalacarya, because 
of their lack of training in Logic and Dialectics. He has 
succeeded remarkably well in condensing in a short compass 
all the important principles of !Svara-pratyabhijna and 
avoided its rigoristic logical discussion. The book is, therefore, 
of supreme importance for those who want to have an elemen
tary knowledge of 'pratyabhijiUi.'. He has composed the 
Siitras as well as written the comnientary. 

The word 'pratyabhijiia' means re-cognition. The 
individual Self or jiva is divine or Siva, but he has forgotten 
his real nature, and is identified with his psycho-physical 
mechanism. The teaching is meant to enable him to re
cognise his real nature, to bring home to him the truth that 
his real Self is none other than Siva and to suggest to him the 
spiritual discipline by which he can attain 'at-one-ment' with 
Him. 

The details of the teaching will be found in the body of 
the book. Here we may review the main ideas of the system 
under the following heads : 

· 1. Ultimate Reality 2. The Universe or the World 
Process. 3. The Individual Self 4. Bondage 5. Liberation. 

1. Ultimate Reality 

Reality in its ultimate aspect is Cit or Parasarhvit. Cit 
or Parasamvit is untranslatable in any other language. 
Generally it is translated 'consciousness'. I have myself 
done so for want of a better word. But it should be clearly 
understood that Cit is not exactly consciousness. The word 
Con-sciousness connotes subject-object relation, knower-known 
duality. But Cit is not relational. It is just the changeless 
principle of all changing experience. It is Parasarhvit. It 
has, so to speak, the immediacy of feeling where neither the 
'I' nor the 'This' is distinguished. It is the 'coalescence 

' 
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into undivided unity, of 'P and 'This,. Perhaps, the word 
'sciousness' may to some extent, express the idea contained 

' d . in Cit or Parasariwit. To use the verb containe m con-
sciousness the Ultimate Reality or Supreme Self is the Self 
Sciring hself. In the words of Pratyabhijiia Sastra, it . is, 
prakiisavimarsamaJ'a. The Supreme Self is called Parama S1va. 
This is not only jJrakiisa. The word 'prakasa' again is untr~ns
latable. Literally,it means light, illumination. Just as h?ht 
makes every thing visible, even so that being there, every thing 
else is. In the words of Kathopani~ad-'Tameva blziirztam 
anublziiti sarvam, tasya blziisii sarvamidam viblziiti'; 'It shinin~, 
every thing happens to shine. By its light alone does all tlus 
appear'. Sankara Vedanta also calls Ultimate ·Reality 
'prakasa', but the sun is 'prakasa; even a diamond is 'prakasa'. 
What is the difference between the two ? The Saiva philo
sophy says, "Ultimate Reality is not simply prakiifa : it is also 
vimar:la" What is this vimarsa ? This word again· is untransla~ 
table. Perhaps the word 'Sciring' may help. ·Ultimate 
Reality is not only Sciousness (prakasa), but a Sciousness that· 
also scires itself (Vimarsa). It is not simply prakiifa lying 
inert like a diamond, but surveys itself. This Sciring or 
Surveying of itself by Ultimate Re.1lity is called Vimarsa. As 
K~emaraja has put it in his Para-pravesika (p-2) it is "akrtri
maham iti visphural).am"; it is the non-relational, immediate 
awareness of I. What tlus 'akrtrima-aham' is, we shall see 
later on. If Ultimate Reality were merely prakiifa and not 
also vimar:ia, it would be powerless and inert. "Yadi niruimar
sa(t syiit arzisvaro jada1ca prasajyeta" (Para - pravesika, p. 2) 
It is this pure !-consciousness or Vimarsa that is responsible 
for the manifestation, maintenance and reabsorption of the 
universe. 

Cit scires itself as Cidriipin i Sakti. This sciring itself 
as CidriijJi(zi Sakti is Vimarsa. Therefore, vimarsa has been 
named differently as parii.sakti, parii.uiik, Svii.tantrya, aisuarya, 
kartrtua, sphurattii., Sii.ra, hrdaya, Spanda. (See Para-pravdika 
by K~emaraja, p. 2) 

. It will thus be seen that the Ultimate Reality is not only 
Umversal Consciousness but also Universal Psychic Energy or 
Power. This All-inclusive Universal Consciousness is also called 
Anuttara~i.e. the Reality than which there is nothing that may 
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be called higher-the Highest Reality, the Absolute. It is both 
transcendental (visvottir17a) and immanent (visvamaya). 

The Saiva philosophy has been called Realistic Idealis~1 
by some writers. I do not think this is a happy characten
zation of the Saiva philosophy. The approach of the Idealists 
of the West is entirely different from that of the thinkers of 
the Saiva philosophy. To characterize it in terms of the 
Western Idealists. is only to create confusion. The word 
'idea' has played havoc in Western philosophy, and it would 
not be right to import that havoc in Saiva philosophy. Ulti
mate Reality is not a mere 'idea' whatever that may mean, 
but Self underlying all reality, the Changeless Principle of 
all manifestation. 

2. Ma·.ifestation-the Universe-o: the Wo:-ld Process. 

Whether we call Ultimate Reality Sciousness or Cons,
ciousness, it is not something blank. It has infinite powers,, 
and contains in a potential form all that is ever likely to he. 
It is the Svabhiiva or nature of Ultimate Reality to manifest. 
If Ultimate Reality did not manifest, it would no longer be 
consciousness or Self, buC something like an~ object or not-Self. 
As Abhinavagupta puts it : · 

''~lfli~Cfi€'qur Cf~trr' ~rii~~CI •c 
it) . -~ " ~~"~ (\Cf ij' '"''"~ ~cltl:fltG €!cif.:>ctC1 I 

' (Ta~tr. III Ahn. Verse 100) 
"If the Highest Reality did not manifest in infinite variety' 

bu_t remained cooped up within its solid singleness, it would 
ne1ther be the Highest Power nor Consciousness, but some
thing like a jar". 

We have seen that Ultimate Reality or Parama Siva is 
'prakiiia-vimarfamaya'. In that state the 'I' and the 'This' 
are in an undivided unity. The 'I' is the 'prakiisa' aspect, 
and the 'This' or Its consciousness of It as itself is the 'vimarfa' 
aspect. This Vimarfa is Sviitantrya Absolute will or Sakti. 
This Sakti has been called as 'the Heart of the Supreme Lord' 
in Par~p.ravesika by K~emaraja (hrdayam paramesituQ.). 
But Saktz 1s only ~nother aspect of the S~~r~me S~lf. In 
the Supreme expenence, the so-called 'Th1s 1s nothmg but 
the Self. There is one Self experiencing Itself .. This Vimarfa 
Q.f $.a.k.t.i is not contentless. It contains all that 1s to be. 



7 

~~~:~~~~: 
GI!!T ~lfGlT~~ f~..,:q (l'ii (~ . 

(quoted by K~emaraja in his Para-pravd1ka) 
"As the great banyan tree lies only in the form of potency 

in the seed, even so the entire universe with all the mobile and 
immobile beings lies as a potency in the heart of the Supreme"· 
Another example that is usually given is that of the peacock. 
Just as a peacock with all its variegated plumage lies as a mere 
potency in the plasma of its egg, even so the entire univer~e 
lies in the Sakti of the Supreme. The Sakti of the Supreme IS 

called Citi or parii-fakti or parii-viik. 
Parama Siva has infinite Sakti, but the following five 

may be considered to be the main ones. 
1. Cit-the power of Self-revelation by which the 

Supreme Shines by Himself. In this aspect the Supreme is 
known as -Siva. 

2. Ananda-This is absolute bliss. This is also called 
Svatantrya-absolute ·will which is able to do anything with
out any extraneous aid. (Svatantryam ananda-saktih : 
Tantra-Sara-Ahn-1) In this aspect, the Supreme is known as 
Sakti. In a sense, Cit and iinanda are the very Svarupa-(nature) 
of the Supreme. The rest may be called His Saktis. 

3 .. Iccha-the vVill to do this or that, to create. In 
this aspect, He is known as Sada-Siva or Sadakhya. 

4. Jiiana-the power of knowing. In this aspect, He 
is known as Isvara. 

5. Kriya-the power of assuming any and every form 
(Sarvakara-Yogitvam Kriya-Saktih : Tantraloka-Sara
Alm. l) In this aspect, He is known as Sadvidya or Suddha 
Vidya.. 

The Universe is nothing but an opening out ( unme~a) 
or expansion (prasara) of the Supreme or rather of the Supreme. 
as Sakti. 

Tlze tattvas of the Universal Experience. 

We have 
transcendental 
(visvamaya). 
Siva tattva. 

seen that Param Siva has two 
(Visvottirl).a) and immanent 

This creative aspect of Parama 

aspects, viz., 
or creative 

Siva is called 
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(I) Siva tattua* is the initial creative movement (pra
thama spanda) ofParama Siva. As has been said in ~at-
trirnsat-tattva-sandoha : 

~"' t1 '(+i fit f.t ;ij 'C§ljj R<i ~ fll <i \if~ k't'l Gl+i I 
~ ~ ~ 

~ ij" ~: Slltlr: ~ictd,41'0lld ~: II (rage I verse I) 
When Anuttara or The Absolute by His Sviitmztrya or 

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

(2) Sakti tattua is the Energy of Siva. Sakti in her 
jiiana aspect is the principle of negation (ni!edlza-vyiipiira-rupii). 
Sakti, at first, negates the 'This' or the objective side of cxjJcrience 
in Siua. The state in which objectivity is tzegatcd is caiied the 
very void. In Cit or Para Sarhvit, the 'I' and the 'This' are 
in an indistinguishable unity. In Siva tattva, the 'This' is 
withdrawn through the operation of Sakti tattva, so that the 
'I' side of the experience alone remains. This state is called 
AniiJrita-Siua ·by K~emaraja. As he puts it : 

. "~.:ft' 4'(1'i~lct: ........... a-f f'l~Cflll~lfd+tlll'11fl!1d~ICI44il!'1ii .. 41fCI-
"' "' l!J..rlll~+idlll ~~ SICfli~l+il"''dlll ~ I" 

Siva in this state appears as a mere 'I' devoid of any 
objective content. In order that Siva may appear as the 
Universe, a break in the unitary experience becomes a nece
ssary phase. But this is only a passing phase. To the Sub
jectivity disengaged from the objective content, the Universe 
is presented again not as an indistinguishable unity but, 
an''l-This" in which both arc distinguishable but not separable, 
as they form part of the same Self. 

Sakti polarizes Consciousness into Aham and Idam 
(I and This)---subject and object. 

Sakti however, is nothing separate from Siva, but is 
Siva Himself in His creative aspect. She is His Alzam-vimar.fa 
(I--consciousness), His unmukhata-intentness to create. As 
Mahesvarananda puts it beautifuily in his Maharthamaii
jari (p. 40, Trivendrum Edition). 

ij" mr f<iflctijf!!ld. m ~ "'f~ ~ I 
"'-. ..: \0 '\0) \0 ' 

~: ~ ti~llf~Cflllll+i~+ii<e<nlt><?l<e: II 

1. The word 'tattva' is untranslatable. It me!\qs the; '_thatlless' of a 
!-_~g. The nearest English word is 'p!-'i~cipl!!', 
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He (i.e. Siva) Himselffull of joy enhanced by the honey 
of the three corners of his heart, viz., Iccha or Will, Jiiana 
or Knowledge, Kriya or action, raising up His face to gaze 
at (His own splendour) is called Sakti". 

Mahesvarananda explains this further in the following 
words : 

II ~ ~ • ~ " ' ._.c::.. """'"' 
lf~ ~1[~lfCflo:t~€'4l11!1d'6'1 "'l(j_: 1tid.,fi'"fi\.9( .ti"'IG "''' 

;ufcfdf<:fd OlfCff~" (p. 40). 
"When He becomes intent to roll out the entire splen

dour of the Universe that is contained in His heart (in a 
germinal form), he is designated as Sakti". Sakti is, there 
fore, his intentness· to create. 

Sakti is the active or kinetic aspect of Consciousness. 
An idea parallel to Vimarsa or unmukhata is found in 

the Chandogya-Upani~ad (6, 2, 1-3). 
II ' ~ "i:l: ' fi " .. ' ~c:r ~~ ..... ~ 311'€11 "fl¥1<11 GOQ(l!¥1 ....... ~. a'2' flflll", ~ 

' ~~ ' 
~~~ 

At first (logically, not chronologically) there was only 
'Sat'-all alone without a second. He gazed and bethought 
to Himself '·May I be many, may I procreate !" 

This lk~itrtra or Ik~itakarma is parallel to Vimarsa or 
unmukhata but the implications of this lk{itakarma have not 
been developed by Sa1'lkara Vedanta. 

The Saiva philosophy does not conceive of the Supreme 
as a logomachist but as an Artist. Just as an artist cannot 
contain his delight within himself, but pours it out into a song, 
a picture or a poem, even so the Supreme Artist pours out the 
delightful wonder of His splendour into manifestation or 
creation. K~emaraja gives expression to the same idea in 
his commentary on Utpaladeva's Stotravali. 

II ' f< ~ • II 311'1,.~1-c-0 ~~IT ~ll'ffi· \l\if~l\l~l11'1l1l~l1'11 

"Sakti thrown up by delight lets Herself go forth into 
manifestation". 

All manifestation is, therefore, only a pr~cess of experien 
cing out, creative ideation of Siva. 

In Sakti tattva, ananda aspect of the Supreme is pre
dominant. 

Siva and Sakti tattva can never be disjoined; they remain 
for ever united whether in creation or dissolution -Siva 
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as the Experiencing Principle, experiencing Himself as pure-'I', 
and Sakti as profound bliss. Strictly speaking, Siva-.~akti tattva 
is not an emanation or iibhiisa, but the Seed of all emanation. 

3. Sadii-Siva or Siidiiklzya Tattva 

The will (Iccha) to affirm the 'This' side of the 'Uni
versal Experience is known as Sadiifiva Tattva or Siidiiklzya 
Tattva. In Sadasiva, Iccha or ·will is predominant. The 
experience of this stage is I am. Since 'am' or 'being' 
is affirmed in this stage, it is called Sadakhya Tattva ('Sat' 
meaning 'being') but 'am' implies 'this' ( I am, but 'am' 
what ?-I am 'this') The experience of this stage is, therefore, 
'I am this', but the, 'this' is only a hazy experience ·(asphuta). 
The predominant side is still 'I'. The Ideal Universe is 
experienced as an indistinct something in the depth of consci
ousness. That is why this experience is called 'nime~a' 

(f<ritq)s;:a-: ~f{lq-:). The 'This' (Idam) is faintly 
experienced by 'I' (Aham) as a part of t)le One Self; 
the emphasis is, however, on the 'I' side of experience. 
The 'This' (ldam) or the universe at this stage is like a hazy 
idea of the picture that an artist has at the initial stage of his 
creation. Rajanaka Ananda in his Vivaral)a on !a{-tririlf, t
tattua-sandoha very rightly says : 

" ' ,... ft f, 0 ,, c:r-r 511~1il cnC1lil'3f -<'t'Wfl('4d41 ~flf arf~ic~~ ~~ 
(p. 3) "In that stage, the 'This' side of the Experience 
is hazy like a picture of an artist which is about to be port
rayed and hence which is still in an ideal state (i.e., in the 
state of an idea). Hence in this state it is Will that is predomi
nant". That is why K~emaraja says in his 'Pratyabhijiia
hrdayam-

"............+'~ R " . ~" ~«.11'\1"11;\'"~s'Q.;::aJ=cgJ C::CIIf:!Jckffil1l!" 1"1'\"~+1., 

i.e. the Universe in Sadiisiva tattva is asphuta or hazy dlmin .t
ed by a clear consciousness of 'I'. Sadii-Siva tat tva is the first 
manifestation (abhasa). For iibhiisa or manifestation, there must 
be a perceive or knower and perceived or known i.e. a subj ct 
and an object. In this universal condition, both are bound 
to be Consciousness, for there is nothing else than Consci
ousness. Consciousness in this aspect becomes perceptible to 
Itself; hence a subject and an object. 
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4. lsvara or Aisarya Tattva 
The next stage of the Divine experience is that where 

Idam- the 'This' side of the total experience becomes a 
little more defined (sphuta). This is known as Bvara Tattva. 
It is wzme~a or distinct blossoming of the Universe. At tlus 
stage, j1lii1za or knowledge is predominant. There is a clear 
idea of what is to be created. Ri'iji'inaka Ananda says in his 
Vivarana . 

• ll ~ -~·" apr ~\ilmtt~ ~c:rcp:mr;:mr ~ .. t~~ •.• 

"As at this stage, the objective side of Experience the 
'This' or the Universe is clearly defined, therefore jiiana-sakti 
is predominant.". Just as an artist ·has at first a hazy idea of 
the picture he has to ·produce, but later a clearer image 
of the picture. begins to emerge in his view, even so at 
the Sada. Siva stage, the Univcr.;c is just a hazy idea, 
but at the Is\·ara stage, it becomes cle:uer. The experience 
of Sada-Siva is "I am this". The experience of Isvara is : 
"This am I." 

5. Sadvidyii or Suddlzavidyii Tattva 

In the Sadvidyii tattva, the 'I' and th: 'T.his' side of 
Experience are equally balanced like the two pans of an evenly 
held balance (samadhrta tuHi-puta nyayena). At this stage, 
Kriya Sakti is predominant. The 'I' and 'This' are recongnis
cd in this state with such equal clarity that while both •p 
and 'This' are still identified, they can be clearly distingui-' 
shed in thought. The experience of this stage may be called 
diversity-in-unity - (bhedabheda-vimarsanatmaka) i. e. 
while the This' is clearly distinguished from 'I', it, is still 
felt to be a part of the 'I' or Self. 'Both 'I' and 'This' refer 
to the same thing (i.e. they have samanadhikarai).a). 

In Siva tattva, there is the !-experience (Aham vimars 1); 
in Sadasiva, there is 1-This experience (Aham-idam 
Vimarsa); in Hvara tattva, there is This-I experience 
(Idamaham Vimarsa). In each of these experiences, the 
emphasis is on the first term. In Suddha Vidya tattva, there 
is equal emphasis on both. (Aham Aham-Idam Idam; 
I am I-This is This). Since this experience is intermediate 
between the para or the higher and apara-the lower in which 
there is sense 9f 4!ff~r~nce, it h~ c;a,ll(jq pariipara dasii. 
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It is called Sad-uidya or Suddha Vidya, because at this 
stage the true relation of things is experienced. 

Upto this stage, all experience is ideal i.e. in the form 
of an idea. Hence it is called the perfect or 'pure order' 
(Suddhadhvan) i.e. a manifestation in which the suariijJa 

or real nature of the Divine is not yet veiled. 

II. The tattuas of the limited Individual Experience 

6-II Maya and the five Kai'icukas. 

At this stage, Maya tattva begins its play. From this 
stage onward there is Asuddhadhvan or the order in which 
the real nature of the Divine is concealed. All this happens 
because of Maya, and her Kancukas. :rvfaya is derived from 
the root 'rna', to measure out. That which makes experience 
measurable i.e. limited and severs 'This' from 'I' and 'I' from 
'This: and excludes things from. one another is Ma~~· Upto 
SadVIdya, the experience was Universal; the •This meant 
'all-this'-the total universe. Under the operation of Maya, 
'this' means merely 'this ' different from every thing else. 
From now on starts Satikoca or limitation. Jo.1aya draws a veil 
(avara!)a) on the Self owing to which he forgets his real nature, 
and thus Maya generates a sense of difference.* 
. The products of Maya are the five kaficukas or cove-

rmgs. We may notice them briefly : . 
Kala. This reduces the Sarva-Kartrtva (umversal 

authorship) of the Universal Consciousness and brings about 
r . 1ffi1tati~n in respect of authorship or efficacy. ·-

Vufyii. This reduces the omniscience (sarvaJDatva) 
of the Universal Consciousness and brings about limitation 
m respect of knowledge. 

Raga. This reduces the all-satisfaction (piir!)atva) of 
the Universal and brings about desire for this or that . 

. Kala. This reduces the eternity (nityatva) . of the 
Umversal and brings about limitation in respect of trme i.e. 
division of past, present, and future. 
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Niyati. This reduces the freedom . and pervasive~ess 
(Svatantrata and vyapakatva) of the Umversal, and brmgs 
about limitation in respect of cause and space. 

III The Tattvas of the Limited l11dividual 
Subject-Object 

12 Puru!}a 

Siva thus subjecting Himself to Maya and putting olf 
the five Kancukas or cloaks which limit His universal know
ledge and power becomes Puru~a or the individual subject. 
Puru~a does not merely mean the human person, but every 
sentient being that is thus limited. 

Puru~a is also known as Al).u which literally means 
a point.' Point does not mean a spatial point here, for Al).u 
being divine in essence cannot be spatial. Puru!}a is called 
At:lu because of the limitation of the divine perfection-

~J,TJf~6n~rr 'P:ft:r<n'lT~Uf,<'<r+r 

13. PR.AK13-TI 

While Puru~a is the subjective manifestation of the 'I 
am this' experience of Sadvidya, Prakrti is the objective mani
festation. According to Trika, Prakrti is the objective effect 
of Kala : ~~l'l r~ ~~i fll~;:f li'clT<f ~'lff cr.~r Tantral., Ahn. 9) 

Prakrti is the barest objectivity in contrast with Purusa 
who is Vedaka or Subject . Prakrti exists in a state of equill
brium of her gwyas. 

There is a difference between the Sarikhya conception 
?f Prakrti and that of Trika. Sarikhya believes that Prakriti 
IS one and universal for all the Puru~as. Trika believes that 
each Puru~a has a different Prakrti. Prakrti is the root 0 
matrix of objectivity. r 

Prakrti has three gunas-threads or constituents . 
. . • VIZ 

Sattva, Rajas and Tamas (producing respectively sukh' 
dul)kba, and moha). Prakrti is the Santa Sakti of Siva a d 
the gwyas Sattva, Rajas, and Tamas are the gross forms n 
His Saktis of Jiiana, Iccha, and Kriya respecti~ely. of 

Puru~a is the Experient (bhokta) and Prak[ti is 
experienced ( bhogya). the 
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IV. The Tattvas of Mental Operation 

14-16-Ruddhi, Ahathkiira, and Manas. 

a - Prakrti differentiates into anta(lkara!Ja (the psychic 
Pparatus), indriyas (senses) and bhiitas (matter). 

th . We shall first take up anta{zkara!Za. It means literally 
1 e Inn:r instrument i.e. the psychic apparatus of the individual. 

... t consists of the tattvas by means of which there is mental 
operation, viz., Buddhi, Ahamkiira, and Manas. 

1· Buddhi is the first tattva of Prakriti. It IS the 
ascertaining intelligence ( l!)'avasiiyatmikii) The objects that 
:r~ reflected in Buddhi are of two kinds : (a) external e.g., 
(b~ar~ the reflection of which is received through the eye etc. 
. Internal' -the images built out of the satizskiiras (the 
Impressions left behind on the mind). 

2. Ahamkara. This is the product of Buddhi. It is 
the !-consciousness and the power of self-appropriation. 

3· lvianas. It is the product of Ahamkara. It co-

bop~rates With the senses in building up perceptions, and it 
Uilds u · 

P Images and concepts. 

V. Tlze Tattvas of Sensible Experience 

I. The five powers of sense-perception-Jnanendri
f~ or Buddhindrayas. They are the products of Ahari1kara: 

e five powers are those of 

~~) smelling (ghriil).endriya) 
~~~) tasting (rasanendriya) 
(~u) seeing ( cak~urindriya) 
(Iv) feeling by touch (sparsanendriya) 
(v) hearing (sraval).endriya) 

2. The five karmendriyas or powers of action. These 
are also products of Aharilkiira. These are the powers of 

~~) speaking (vagindriya) 
~~~) handling (hastendriya) 
(~u) locomotion (piidendriya) 
(Iv) excreting (payvindriya} 
(v) sexual action and restfulness (upasthendriya) 

The indriyas are not sense-organs but flowers which 
operate through the sense-organs. . 
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3. The five tamniitras or primary elements of percep
tion. These are also products of Ahamkara. Literally 
tamniitra means 'that only'. These are the general elements 
of the particulars of sense-perception. They are 

(i) Sound-as-such (Sabda-tanmatra) 
(ii) Feel-as-Such (Sparsa-tanmatra) 
(iii) Colour-as-Such (Rupa-tanma tra) 
( iv) Flavour-as-Such (Rasa-tanmatra) 
(v) Odour-as-such (Gandha-tanmatra) 

VIII The Tattvas of 1\fateriality 

32-36 The Five Bhiitas. 

The five gross elements or the pai'ica Malziibhatas are 
the products of the five tanmatras. 

(i) Akasa is produced from Sabda-tanmatra. 
(ii) Vayu is produced from Sparsa-tanmatra. 

(iii) Agni or Teja , , Rupa-tanmatra. 
(iv) Apa , , Rasa-tanmatra 
(v) Prithivi , , Gandha-tanmatra. 

All manifestation is known as iibhasa-emanation of 
the Universal Consciousness. Every iibhasa is real at its 
own level. The abhasa or appearance in a dream is quite 
real for the dream-consciousness. 

The iibhasas may be divided into (I) sentient (jiva) 
and insentient (jada). 

The underlying consciousness to which everything is 
an iibhasa remains unchanged. The iibhiisas appear and 
disappear, but the underlying Consciousness remains unchanged, 
ever-lasting, and Self-existent. 

3. The Individual Self or jiva 

The individual according to this system is not simply a 
psycho-physical being but something more. His physical 
aspect consists of the five mahabhz7tas or gross elements 
highly organised. This is known as his Sthiila-Sarira. He 
has also the psychic apparatus known as anta(zkara!Ja (the inner 
instrument) consisting of manas, buddhi, and ahamkiira. 

1\farzas, buddhi and aharizkiira together with the five 
tamniitras form a group of eight which is known as purya~taka .. 
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This is the su/qma-farira in which the soul leaves the body at 
the time of death. 

There also works in him priiT;a .fakti. This is the divine 
§akti working both in the universe and the individual. It is by 
this pralJa sakti that everything is sustained and maintained. 

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

Finally there is caitanya or Siva in the centre of his 
being that is his very Self. 

Though intrinsically the Self of man is Siva,he becomes 
an alJU or a limited individual because of iiTJava mala. 

4. Bondage 

The bondage of the individual is due to innate ignorance 
which is known as iiTJava mala. It is the primary limiting 
condition which reduces the universal consciousness to an 
a(lu or a limited aspect. It comes about by the limitation of the 
Iccha Sakti of the Supreme. It is owing to this that the }iva 
conside~s himself a separate entity, cut off from the universal 
stream of consciousness. It is consciousness of self-limitation. 

Coming in association with the categories of the a.fuddlza 
adhva or the order of extrinsic manifestation, he becomes 
further limited by mayrya mala and karma-mala. J\1ayrya 
mala is the limiting condition bought about by maya. It is 
bhinna-vedya-pratha-that which brings about the consciousness 
of difference owing to the differing limiting adjuncts of the 
body etc. This comes about by the limitation of the jiiana 

sakti of the Supreme. 
It is by these malas that the individual is in, bondage 

whirled about from one form of existence to another. 

5. Liberation 

. . Liberation according to this system means the re-co?
mtion (pratyabhijna) of one's true nature which. m~ans m 
ot~er words the attainment of akrtrima alzam - vunarsa-the 
anginal, innate, pure !-consciousness. The following verse 
of Dtpala-deva gives an idea of pure !-Consciousness. 

"ar~ !.Rl1<l~4IT m f<.t'iiill<'iiN Cf[1Cf'!: I 
;nm ~=, tr '@crcrr ~~r AA~= 11 • 

(l.~vara-pratyabhijna:")nanadhikara, VI Ahmka, Ist Verse) 
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The pure !-consciousness is not of the nature of vikalpa, 
for vikaljJa requires a second i.e. all vika!pa is relational. The 
normal, psychological !-Consciousness is relational i.e., the 
Self-Consciousness is in contrast with the not-Self. The pure 
!-consciousness is not of this relational type. It is immcdiat~ 
awareness. 'Vhen one has this consciousness, one knows one's 
real nature. This is what is meant by liberation. As 
Abhinavagupta puts it (in T~1traloka I. p. I 92). 

ll'T~n f~ r:n+r ~<n"lf= ~ {§'q >~ t~ rt ~ mJ: , 
Mok!?a (liberation) is nothing else but the awareness 

of one's true nature. 
By this real I-consciousl)ess, one at!ains Cidananda-

the bliss of the cit or Universal Consciousness. The citta or 
the individual mind is now transformed into Cit or Universal 
consciousness. The attainment of this pure !-conscious
ness is also the attainment of Siva-Consciousness in which 
the entire universe appears as I or Siva. 

According to this system, the highest form of iinanda 
or bliss is jagadiinanda-the bliss of the world in which 
the whole world appears to the liberated soul as Cit or Siva. 

This liberation cannot be achieved by mere logic-chopping 
or intellectual pyrotechnics. It comes by Sakti-pata ( the 
descent of Divine Sakti) or anugralza i.e. Divine grace. 

Sakti - piita or Anugralza 

Those who, owing to th<: sa~skaras of previous birth, 
are very advanced souls receive twra or int"nse faktipiita. 
They are liberated without much Siidlzanii or jJraxis. 

Those who are less qualified receive madhyama sakti
piita. This induces them to seek a guru or spiritual preceptor 
to get initiation and practise yoga. In due course they ge~ 
liberation. ' 

Those who are still less qualified receive manda 
(moderate) saktiptlta This creates in them genuine eager
ness for spiritual knowledge and· meditation. They will 
also get liberation in course of time. 

Upayas 

But grace is not the outcome of caprice. It has to be 
earned by moral and spiritual discipline. The means of 
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earning grace have been divided under ~1rce broad heads, 
viz., Sambhavopaya, Saktopaya, and AI;lavopaya. These 
upiiyas are recommended. t~ get rid of the malas so that one 
may become fit for reee!Vmg grace. . 

A~Jovopaya is the means whereby the mdividual utilizes 
his own kara~Jas or instruments as means for his transformation 
for Self-realization. It includes disciplines concerning the 
regulation of priiT}a, rituals, •concentration on one's chosen 
deity etc. Ultimately, it brings about Self-realization by the 
unfolding of madhya-dhiima or s~umn~.. It is also known as 
kriyopiiya, because Kriyii-such as repeht~on of a mantra and 
the practice of rituals etc.-plays an Important part in it. 
This is also known as bhedopiiya, because this discipline starts 
with a sense of bheda or difference. 

Siiktopaya is concerned with those psychological practices 
that transform the inner forces, and bring about in the indivi
dual samiiuesa or immersion of the individual consciousness 
in the divine. In this mostly mantra sakti comes into play 
by which the individual acquires priitibha jiiiina or true know
ledge; gradually his feeling of duality gets less and less and 
his consciousness merges in parii-sariwid. In this discipline 
one has to meditate something like this ''I am Siva", "The 
whole universe is only an expansion of my true Self". 

In iir;auopiiya, the senses, priina, and manas are presed 
into service; in .fiiktopiiya, it is man as only that functions 
actively. It is also known as jiliinoj;iiya,' because mental 
activities play an important role in it. It is also known as 
hhediibhed-uptiya, because it is based both on difference and 
id.entity. By this, the kundalini rises up from mii.liidhiira 
Without . much effort for the control of prii~za, and brings about 
Self-realization. 

Sambhavopaya is meant for advanced aspirants who 
b d' · ,.;. Y. m~ Itatmg on &)Wa tattua attain to His consciousness. 
This IS the path of 'constant awareness'. One starts with 
the ~nalysis of paiica-krtja, siidhanii of uikalj;a-ksaya, and the 
prac.tice of the consciousness that the univer.se is only re
flection o~ cit, but later even these have to be given up. This 
leads easily to pure !-consciousness. 

K~emaraja says that by the development of the madhva 
9r centr tt · ·-t- d · · ':/ ..... e, one a ams czuanan a or blis:~ of .the Supreme con· 
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sciousness. This madhya is to be conceived separately from 
the point of view of the above three upiiyas. From the point 
of view of the ii{zavopiiya-'madlzya' is the fu~umnii 11iidi between 
the 'idii and pingalii that has to be unfolded. From the point 
of view of fiiktopaya, 'madlzya' is the parii-samvid that has to 
be reached. From the point of view of Siimblzavopii)•a, it is 
akrtrima alzam or the pure !-consciousness that is the 'madll)•a' 
or centre of everything. It is the madh)'iz that has to be attained 
by one of the above means. 

For the unfoldment of mad/zya, ksemaraja recommends 
vikalpa-k~aya, fakti-sankoca, fakti - vikiisa, viilza-cclzeda, and the 
practice of iid;•anta-koti. (for details, see Siitra 18). 

Of these, vikalpa-k~aya is fiimblzavopiiya, fakti- sankoca 
and vikiisa are Jiiktopiiya, and viiha-ccheda and iidyanta-koti
nibhiilana are ii1J.avopiiya. 

PratyabhijiHi. lays the greatest stress on the meditation 
on panca-krtya and the practice of vikalpa-k~aya. It maintains 
that the five-fold act of Siva, viz., SH li, stlzit i, satizlziira, vilaya 
and anugralza is going on constantly even in the individual. 
The aspirant should constantly dwell on the esot:ric meaning 
of this five.-fold act in order to rise to higher consciousness. 
The mental perception of the individual with reference to a 
particular place and time is the suti in him, the r etentio~1 
and enjoyment of what he perceives is the stlziti or preserva
tion. At the time of the delight of !-consciousness, it is 
absorbed in consciousness. This is satizhiira. When even 
after its being withdrawn, its impression is about to rise 
into consciousness again, it corresponds to vilaya. When 
it is completely absorbed into Cit or true Self by the process 
of hatha-piika, it is anugraha. (Sutra 11 may be ·consulted 
for details). 

This practice qualifies the aspirant for pure cidiinanda. 
Another method is vikalpa-k~aya. The mind is the happy 
hunting--ground of all kinds of ideas that rise one after another 
like waves upon the sea. We get involved in these ideas and 
are unable to get behind them to the placidity of the under
lying consciousness. The practice of vikalpa-k~aya is reco
mmended for getting rid of k~obha or mental agitation, and 
recapturing the underlying consciousness, on the surface of 
which the vikalpas have their play. This cannot be done by 
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force for that creates resistance. This can be achieved only 
' . by alert passivity, by relaxing the citta or mind, by not thmk-

ing of anything in particular, and yet not losing awareness. 
By these practices, one acquires samiivesa or immersion 

into the divine consciousness. In order that this samiivesa 
may be full, perfect and an enduring experience, one has 
to practise Krama-mudra. (for details of Krama-mudra, 
see Sutra 19). By Krama-mudra, the experience of identi
fication of the individual consciousness with the universal 
Consciousness has to be carried out into the experience of the 
outer world. This system does not believe that samavesa to 
be complete which lasts only so long as samad!zi ( contemple
tion) lasts, and disappears after one rises from that state. It 
believes that that is perfect samavda in which even after 
getting up from the contemplative state, it continues, and the 
world no longer appears as mere'earth, earthy',but as 'appare
lled in celestial light', as an expression, and play of the Uni
versal Consciousness, and the aspirant feels himself also as 
nothing but that consciousness. Then the world is no lo~ger 
something to be shunned,but an eternal delight(jagadananda). 
Then does one truly acquire akrtrima aham-vimarsa-purei -
consciousness in which the world does not stand over against 
the I in opposition but is the expression of that I itself. 

This is the conception of jivmz-mukti in this system. The 
world--process starts from the pure !-consciousness of Siva. 
At the level of man that !--consciousness gets indentified with 
its physical and psychic coverings, and the world stands over 
against it as something different toto caelo. The task of 
man is to re-capture that pure !-consciousness in which it 
and the - universe are one. 

Surely, such a stage cannot be reached all at once. The 
~ystem visuali:es a hierarchy of experients who rise gradually 
m the evolutiOnary process to the pure !-consciousness of 
Siva. 

The normal individual is known as sakala. He has all 
the three malas-karma, miiy'fya and a1Java. After many re
births during which he is the plaything of Nature-both physi
cal and psychic, he is seized ·with psychic fever and tries to 
know the whence and the whither of this life. This is the first 
expr(!~sjop. of the anugralza of Siva. 
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If he is not very cautious and indulges in lower kinds 
of ;•oga, he may become a prala;•iikala. He is free from 
Karma mala, and has only may[ya and iiTJava mala, but he has 
neither jiliina nor kri;ii. This is not a desirable state. At 
the time of jnala;•a or withdrawal of the universe, every 
Sakata becomes a prala;·iikala. 

Vijnanakala is an experient of a higher stage. ·He has 
risen above miiyii but is still below Suddha Vidya. He is 
free from the karma· and miiy~ya mala but has still ii!Java mala. 
He has ji'iiina and iccllii, but no kri)•ii. 

Above the Vijnanakala arc the ·experients in successive 
ascent known as 1\1antra, Mantesvara, l'viantra Mahesvara 
and Siva Pram~ita. These are free from all the three malas, 
but they have varying experience of unity-consciousness. 
(for details, the chart in Note No. 38 may be seen). 

It is only to the Siva-pramiitii that every thing appears 
as Siva. 

Pure !-consciousness is the fons et origo of the entire 
world process. 

Involution starts from the pure !-consciousness of Siva. 
Evolution gets back to the same pure !--consciousness, but 
the pilgrim goes back to his home,enriched with the experience 
of the splendour of Siva he has had on the way. Veil after 
veil lifts, and he is now poised in the heart of Reality. He 
may now well exclaim in the words of Abhinavagupta 

~: 'E"l"'01cl11 ~ ~ ~ fucr: 
q-mrf~ q;<coHnfuiSIIra~f~al 1 

~ <IT~ITI ~ :q ~ ~9: 
;:r \iff.f ~l[ ecrii <i,q'ctq_ B'·~fctPcfct 11 

(quoted by Mahesvadinanda in Maharthamaiijari p. 25 ). 
"It is Siva Himself, of un-impeded Will and pellucid 

consciousness, who is ever sparkling in my heart. It is His 
highest Sakti Herself that is ever playing on the edge of my 
senses. The entire world gleams as the wondrous delight 
of pure I. con~ciousness. Indeed I know not what the sound 
'world' is supposed to refer to." 



ANALYSIS OF CONTENTS 

Siitra 1-The absolute Citi (Consciousness) out of its own 
free will- is tlze cause of the siddlzi of the universe. 

Universe in this context means everything from Sadasiva 
down to the earth. 

Siddhi means bringing into manifestation, maintenance, 
and withdrawal. 

Citi-The absolute consciousness alone is the power that 
brings about manifestation. Maya, Prakrti is not the cause 
of manifestation. Inasmuchas it (Citi) is the source of both 
subject, object, and pramal).a (means of proof), no means 
of proof can prove it (i.e. its own source). 

Siddhi may be taken in another sense also. It may 
mean b!zoga (experience) and mok~a (liberation). Of these 
also the absolute freedom of the ultimate divine consciousness 
is the cause. 

The word 'lzetu' in the siitra means not only cause in 
which sense it has been already interpreted above. It also 
means 'means'. So Citi is also the means of the individual's 
ascension to the highest consciousness where he becomes 
indentified with the divine consciousness. 

Citi has been used in the singular to show that it is un
limited by space, time etc. It has been called vatantra (of 
free will) in order to show that it by itself is powerful to 
bring about the universe without the aid of Maya etc. 

Citi is, therefore, the cause of mat'lifestation, the means 
of rising to Siva, and also the highest end. This Siitra strikes 
the key-note of the entire book. 

Siitra 2-By the power of her own free will does she ( Citi) 
wifold the universe upon her own screen. 

She brings about the universe by the power of her own 
free will, and not by any extraneous cause. The universe is 
already contained in her implicitly, and she makes it explicit. 

Sutra 3:-This (i.e. the universe ) is manifold because of 
the differentiation of reciprocally adapted objects and subjects. 



The universe appears to be different and manifold 
because of the differentiation of experients and the objects 
experienced. These may be summarised thus : 

I . At the level of Sadii-Siva tattva, the I conscious
ness is more prominent; the experience of the universe is just 
in an incipient stage. The individual experient who rises 
to such a level of consciousness is known as Mantra-mahe
svara and is directed by Sad~Uiva. He has realized Sadiiiiva
tattva and his experience is of the form-"! am this". The 
consciousness of this (the universe) is not fully marked out 
from the •I' at this level. 

2. At the level of lsvara-tattva, the consciousn,ess of both 
'l' and 'this' is equally distinct. The individual experient 
who rises to this level is known as Mantresvara. The universe 
is clearly distinct at this stage, but it is identified with the 
Self. Mantresvara is directed by ISvara. 

3. At the level of Vidya-tattva, the universe appears 
as different from '1'. There is an experience of diversity, 
though it is diversity-in-unity. The individual experients 
of this stage are known as Mantras. They are directed by 
Ananta-bhattaraka. They have an experience of diversity 
all round, of the universe as being distinct from the Self (though 
it may still belong to the Self). 

4. The stage of the experient below Suddlza vidya, but 
above Miiyii is that of Vijniiniikala. His field of experience 
consists of sakalas and pralayakalas. He feels a sense of 
identity with them. 

5. At the stage of Maya, the experient is known as 
pralayakcvalin. He has neither a clear consciousness of 'I', nor of 
'this', and so his consciousness is practically that of the void. 

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

Siva transcends all manifestation. His experience is 
that of permanent bliss and identity with every thing from 
Sadasiva down to the earth. Actually it is Siva who flashes 
forth in various forms of manifestation. 

Sutra 4:-Hc havi11g co1ztraction of consciousness as His 
11ature, though (quite") co1zscious (all the while) (appears) as the 
universe in a contracted form. 
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It is Siva or Cit that by assuming contraction beco~es 
the universe and the experients of the universe. 
Knowledge of this constitutes liberation. 

Sutra 5 :-Citi (universal consciousness) itself descending 
from (the stage of) Cetana becomes cilta . (individual. consciousness) 
inasmuclzas it becomes contracted by the object of conscwusness. 

The universal consciousness itself becomes the individual 
consciousness by limitation. 

The universal consciousness in the process of limitation 
has either ( 1) the predominance of cit or (2) the predomi
nance of limitation. 

In the former case, there is the stage of Vjnanakala 
when prakafa is predominant, or Suddha-vidya-pramata, 
when both prakasa and vimarsa are predominant, or Isa, 
Sadasiva, Anasrita-Siva. In the latter case, there is the sta:se 
of Sfmya-pramata etc. 

The universal consciousness itself by assuming limitation 
becomes individual consciousness. Joana, Kriya and Maya 
of the universal consciousness become saltva, rajas and tamas 
in the case of the individual. 

Siitra 6 :-The miiyii-pramiitii consists of it (i.e. citta) 

The miiyii-pramiitii also is only Citta. 

Siitra 7 :-And (though) he is one, he becomes of two-fold 
form, three-fold, four-fold and of the nature of seven pentads. 

The Cit is Siva Himself. Consciousness cannot be 
sundered by space and time, and jada or the merely inert 
can be only an object of experience, not a subject of expe
rience. 

Since by limitation it assumes the state of the experient 
and the object experienced, it is also of two forms. It also 
becomes three fold as it is covered with the mala pertaining 
to tz{IU, mii)'ii, and karma. It is also four fold, because it 
assumes the nature of (1) sunya, (2) prii1}a, (3) purya~taka, 
and ( 4) the gross body. The seven pentads i.e. the thiry
five tattvas below Siva down to the earth is also its nature. 
He also becomes ~even-fold experients and of the nature of 
five-fold coverings. 
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Siitra a~Tize positions 
on(y various roles of that 

of the various systems of philosophy 

( corzsciousness or Self)· 

The positions of the various systems 
are, so to speak, roles assumed by the Self. 

of philosophy 

1. The Carvakas, for instance, 1raintain that the Self 
is indentical with the body characterised by consciousness. 

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

3. The Mimari1sakas also practically consider Buddhi 
to be the Self inasmuchas they believe the !-consciousness 
to be the Self. 

4. The Buddhists also consider only the functions of 
Buddhi as the Self. 

5. Some Vedantins regard Pral).a as the Self. 
6. Some of the Vedantins and the Madhyamikas regard 

'non-being' as the fundamental principle. 
7. The followers of Pancaratra believe Vasudeva to 

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

position of the Vijnanakalas. 
9. Some Vedantins .accept Isvara as the highest prin-

ciple. 
10. 

to be the 
11. 

The Grammarians consider pasyanti 
highest reality. 
The Tantrikas consider the 1\tman as 

the universe to be the highest principle. 

or sadasiva 

transcending 

12. The Kaulas consider the universe as the Atm.an 
principle. 

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

The Sutra may be interpreted in another way, viz., the 
experience of external things as colour etc., and internal 
experience as pleasure etc. become a means of the manifes-· 
tation of the essential nature of Siva or the highest reality. 

Sutra-9___:_In corzsequence of its limitation of Sakti, Reali9' 
which is all corzsciousness becomes the mala-covered samsiirin. 

The Will·power being limited, there arises the iiT)ava 
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mala, the mala pertaining to the jiva by which he considers 
himself to be imperfect. 

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

Omnipotence being limited, the j'iva acquires kiirma mala. 
Thus due to limitation, sarva- kartratva (omnipotence) 

becomes Kala (limited agency) sarvajiiatva (Omniscience) 
becomes vidyii (limitation in respect of knowledge), pilr!J.atva 
(all fulfilment) becomes raga (limitation in respect of desire), 
nityatva (eternity) becomes Kala (limitation in respect of 
time), vyiipakatva (omnipresence) becomes nryati (limitation 
in resFect of space and cause). Jiva (the individual soul) 
is this limited self. When his Sakti is unfolded, he becomes 
Siva Himself. 

Sutra-10-Even in this condition (of empirical self), lze 
(the individual soul) does the five krtyas Like Him (i.e. like Siva). 

Just as Siva does the five-fold act in mundane manifesta
tion as an unfoldment of His real nature, so does He do it
in the limited condition of a jiva. 

The appearance of objects in a definite space and time 
is tantamount to sr~~ta (emanation), their appearance in 
another space and time and thus their disappearance to the 
individual soul constitutes sarhhartrtii (withdrawal); conti
nuity of the appearance of the objects consititutes sthapakata 
(maintenance) . Because of the appearance of difference, 
there is vilaya (concealment). 

When the object is indentical with the light of conscious
ness, it is anugraha (grace). 

Sutra 11-He also does the five-fold act of manifesting, reli
shing, thinking out, plantation of the seed and dissolution. This is 
so from the esoteric stand-point of the Yogin. 

Whatever is perceived is iibhiisana or sfNi. The per
ception is relished fo~ sometime. This is ~ak~i or. sthiti. It 
is withdrawn at the tlme of knowledge. Thts IS samhiira. 

If the object of experience generates impressions of doubt 
etc., it becomes in germ the cause of transmigratory existence. 
This is bijiivasthiipana or vilaya. 



If the object of experience is identified with conscious
ness, it is the state of vilapa1la or anugraha. 

Sutra-12-To be a smizsiirin means being deluded by one's 
own powers because of the i.tpzorance of tlzat (i.e. authorship of the 
five-fold act.) 

In the absence of the knowledge of the five-fold act, 
one becomes deluded by one's own powers, and thus transmi
grates ever and anon. 

·while talking of sakti, we would do well to realize that 
the highest Vak !iakti has the knowledge of the perfect 'I'. 
She is the great mmztra·inclusive of the letters 'a' to 'k~a', and 
revealing the empirical experient. At this stage, she conceals 
the pure distinctionless consciousness and throws up ever new 
forms different from one another. 

The empirical experient deluded by the various powers 
considers the body, pral).a etc. as the Self. Brahmi and other 
saktis bring about emanation and maintenance of difference and 
withdrawal of identity in the empirical subject (pasudasa). 

At the stage of 'pati', they do the reverse i.e. bring 
about the emanation and maintenance of identity, and with
drawal of difference. Gradually they bring about the state 
of 'avikalpa'. This is known as pure Vikalpa powe~. 

The aboye technique of establishing unity-consciousness 
is known as 'Sambhavopayal)'. 

Now follow Siiktopiiyalz or Siikta technique of unity

Consciousness. 
Cit-sakti in this context is known as Viimesvari. Her 

sub-species are khecari, gocari, dikcari, and bhilcari. These 
bring about objectification of the universal consciousness. 
By khecari iakti, the universal consciousness becomes an indi
vidual subject; by gocari !akti, he becomes endowed with 
an inner psychic apparatus; by dikcari sakti, he is endowed 
with outer senses, by bhucari, he is confined to external objects. 
By yogic practice, klzecari brings about consciousness of 
perfect agency; gocari brings about consciousness of non
difference, dikcari brings about a sense of non-difference in 
perception, bhilcari brings about a consciousness of all objects 
as parts of one Self. 

There is a third technique known as ii7)avopiiyafz. When 
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the· aiivarya .fakti of the Lord conceals her real nature in the 
case of the individual and deludes him by pral).a etc .. by the 
various states of waking, dreaming etc, and by the body both 
gross and subtle, he becomes a smizsarin. When in the 
yogic process, she unfolds the udiina fakti, and the lf.Yiina 
.fakti, the individual comes to acquire the experience of lUIJ'a 
and turyiitita states, and becomes liberated while living. 

Sii.tra-13-Acquiring full knowledge of it (i.e. of the five-fold 
act of the Self) Citta itself b.ecomes Citi by rising to the status of cetana. 

When the knowledge of the five-fold act of the Self 
dawns on the individual, ignorance is removed. The Citta 
(individual_ consciousness) is no longer deluded by its own 
limiting powers; it re-captures its original freedom, and by 
acquiring a knowledge of its real nature, rises to the status 
of Citi ( i. e. universal consciousness). 

Sutra-14-Tize fire of Citi even when it descends to the 
(lower) stage, though covered (by miiyii) partly burns the fuel of the 
known ( i. e. the obJects). 

If citi is. non-differentiating consciousness intrinsically, 
why is it that it is characterized by a sense of difference at the 
level of the individual ? 

The answer is that even at the level of the individual, 
Citi does not completely lose its nature of non-differentiation, 
for all the multifarious objects as known are assimilatd to Citi 
itself i.e. in the knowledge-situation, the objects become a 
part and parcel of Citi. As fire reduces to itself every thing 
thrown into it, even so, Citi assimilates to itself all the objects 
of knowledge. Only owing to its being covered by Miiyii, citi 
does not reduce objects of knowledge to itself completely, for 
owing to the previous impressions ( samskaras), these objects 
appear again. 

Sutra-15-In the re-assertion of its (inherent) power, it makes 
the universe its own. 

Bala or power means the emergence of the real nature 
of Citi. Then Citi manifests the whole universe as identical 
with itself. This is no the temporary play of Citi, it is rather 
its permanent nature. It is always inclusive, for without this 
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inclusive nature of Citi even body and other objects would 
not be known. Therefore, the practice recommended for 
acquiring the power of Citi is meant only for the removal of 
the false identification of oneself with the body etc. 

Sutra-16- When the bliss of Cit is attained, there is the 
lasting acquisition of that state in which Cit is our only Self, and in 
which all things that appear are identical with Cit. Evm the body 
etc. that is experienced appears as identical with Cit. 

The steady experience of identity with Cit means jivan
mukti (liberation even in this physical body). This comes 
about by the dissolution of ignorance on the recognition of 
one's true nature. 

Satra-17- By the development of the centre is acquisition 
of the bliss of the spirit. 

By the development of the centre can the bliss of the 
spirit be obtained. It is called the centre, because it is the 
support or ground of every thing in the world. In the indi
vidual, it is symbolized by the central niidi i.e. susumnii. 
When the central consciousness in "man develops or wh~n the 
s~ummi niidi develops, then is there the bliss of the universal 
consciousness. 

Siitra-18-Herein (i.e. for the developmmt of the Centre) 
the means are : 

Dissolution of vikalpa; sankoca-vikasa of Sakti; cutting of 
the viihas; the practice (of the comntemplation) of the Koti (point) 
of t~e beginning and the end. 

The first method is vikalpa~aya. One should concen
trate on the heart, should not allow any vikalpa to arise, and 
thus by reducing the mind to an avikalpa condition, and 
holding the Self as the real experient in the focus of conscious
ness, one would develop the madhya or consciousness of central 
reality and would enter the turya and turyiitita condition. 
This is the main method of Pratyabhijnii for madhya-vikiisa. 

The other methods do not belong to Pratyabhijnii but 
are recommended for their utility. Sankoca and vikiisa of 
sakti. Sankoca of sakti means withdrawing of consciousness 
that rushes out through the gates of the senses, and turning 
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it inwardly towards the Self. Vikasa of fakti means holding 
the consciousness steadily within, while the senses are allo'INed 
to perceive their objects. Another way of acquiring satikoca 
and vikiisa of sakti is the practice of prasara and vifranti in the 
stage of ii.rdhva kundalini Emergence from samadhi while 
retaining its experience is prasara or vikasa, and merging back 
into samiidhi and resting in that condition is visranti or fankoca. 

A third method is viiha-ccheda i. c. cessation of jnti~za 
and apiina by repeating inwardly the letters 'ka', 'ha' etc. with
out the vowels, and tracing the mantras back to their source 
where they are unuttered. 

A fourth method is iidyanta-koti-nibhiilana i.e. the practice 
of fixing the mind at the time of the arising of priil).a and its 
coming to an end between the adi i.e. the first or heart and 
the anta i.e. the distance of twelve fingers from the heart. 

Sutra-19-In vyutthiina which is full of lze after-effects of 
samadhi, there is the attainment of permanent samiidhi, by dwelling 
on one's identity with Cit (universal consciouSiless) over and over 
again. 

Even on the occasion of vyutthiilza, the yogin sees the 
entire universe dissolve in Cit by the process of nimilarza
samiidhi. Thus he acquires permanent samiidhi by Krama
mudrii. 

Sutra-20-Then (i.e. on tlze attainment of Kramamudrii), 
as a result of entering into the perfect !-consciousness or Self wlziclz, is 
in essence cit and iinanda (i.e. consciousness and bliss) and of the nature 
of the great mantra-power, there accrues the attainment of lordship 
over one's group of the deities of consciousnerss that brings about all 
emanation and re-absorption of the universe. All this is the nature 
of Siva. 

When one masters kramamudrii etc., one enters into the 
real, perfect !-consciousness or Self, and acquires mastery 
or lordship over the group of consciousness-deities that bring 
about emanation and absorption of the universe. The per
fect !-consciousness is full of light and bliss. No longer is 
the individual deluded into considering his body, gross or 
subtle, priil).a or senses as the 'l'., he now considers the divine 
light whithin as the real 'I'. This real '1' is the samvit, sadiifiva 
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and .l'vfalzeivara. This !-consciousness means the resting of 
all objective experience within the Self. It is also called 
Sviitantrya or sovereignty of Will, the primary agency of every
thing and lordship. This consciousness of pure 'I' is the foils 
et origo of all the ma11tras, and therefore it is of great power. 
It is the universal Cit itself. By acquiring this consciousness, 
one becomes the master of these Jaktis that bring about the 
emanation and absorption of the universe. 
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Om-Adoration to one who is the very embodiment 

of bliss and auspiciousness 

NO\V (commences) 

THE PRATYABHIJNAHRADAYA 

[The secret of Recognition1 ] 

Adoration to Siva 2 who eternaUy 3 brings about the five 
processes, 4 who makes manifest the Highest Reality which is 
at the same time the Highest Valuer, viz., His Self 6 (which 
is also the Real Self of each individual) that is a mass of 
consciousness and bliss 7 • 

Out of the great ocean (of the doctrine) of Recognition 
which is the quintessence of the secret doctrine 8 concerning 
Sarhkara9 is brought out the cream (i.e. the essential part) 
by K~emaraja to nullify the poison of s;ui1sara.l 0 
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In this world, there are some devoted people, who are 
undeveloped in reflection and have not taken pains in studying 
difficult works like Logic and Dialectics, but who neverthe
less aspire after Samiivesa11 with the highest Lord which 
blossoms forth with the descent of Sakti.l 2 For their sake, 
the truth of the teachings ofisvara-pratyabhijiia * is being 
explained briefly. 

In order to explain the universal causality of the divinity 
that is the Self (of all), its attainability by easy means, and the 
high reward, it is said (lit., he says):-

Sutra13 1. The absolute14 Citi 15 of" its own free will 
is the cause of the Siddhi16 of the universe. 

Commentary 

'Of the universe or Visva-means from Sadasiva17 etc. 
down to the earth. (In the matter of) Siddhi means 'in 
effectuation' i.e., in bringing about sr~ti or manifestation, 
sthiti or continued existence, and sari1hara or resting in the 

*T~is is a great a~d wel!-reasoned out work on Pmtyabhijiia by Utpalii
carya who flounshed m the gth Century A. D. Pmf. Leidecker translates 
even Isvara-pratyabhijiia. He is unable to see that what Ksemara·a 
means to say is that he is giving a S11mmary of the teachings of Isvar;-
pratyabhijiia. · 
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Highest Experient18 • (In bringing about all this), the 
Highest Sakti, 19 viz. the divine consciousness which is absolute 
and of free will, consists of the highest vimarsa 20, * and is non
distinct from Sivablzattiiraka 21 is the hetu or cause. It is only 
when (Citi), the ultimate consciousness comes into play that 
the universe comes forth into being (lit, opens its eyelids), 
and continues as existent, and when it "·ithdraws its move
ment, the universe also disappears frqm view (lit., shuts its 
eye-lids). One's own experience would bear witness to this 

fact (lit, in this matter). The other things, viz., I\'Iaya, 

Prakrti etc., since they arc (supposed to be) different from 
the light of consciousness can never be a cause of anything 
(lit., anywhere), for not being able to appear (owing to their 
supposed difference from consciousness) they arc ( as good as) 
non-existent. But if they appear, they become one with the 
light (of consciousness). Hence Citi which is that light alone is 
the cause. Never is the other one ( viz., lvHiya, Prakrti ) 

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

brought into being and are vitalized by it (Citi) are not 
capable of penetrating its real nature, because it is all
pervading, eternal (lit, ever risen) 22, and completely full (in 

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

* Vimada is a highly technical term of this system. Sec note no. 20. Prof. 
~ci?c~ker t~anslatcs it as 'n·ason,' (which is the .dictionary meaning}. 
flus 1s entirely erroneous. It IS not reason wluch brings about this 
world, nor is it absolute and of free will. 
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It may be objected. Is not the universe also non-existent(lit, 
nothing whatsoever), different as it is from Cit (consciousness). 
If it be maintained that the universe is non-different (from 
Cit), how can one establish the relation of cause and its effect 
(between cit and jagat if they are identical§). 

The answer is-It is the divine consciousness alone 
(cideva blzagavati)-luminous, absolute and free-willed as it is 
which flashes forth in the form of numerous worlds. This is 
what is meant by the causal relation here. It is used in its 
highest sense.* Since this (i.e. consciousness) alone is the 
cause of the Siddhi i.e. manifestation of the universe which 
consists of pramatr23 (subjects or kno·wers), jn·amii!za 2'1 (know
ledge and its means), and jJrame)'a25 (objects or the known), 

therefore poor means of proof ( pramaJ)a) whose main function 
is to bring to light new objects, is neither fit nor qualified to 
prove the (ultimate) consciousness, ( which is ever present ) 
which is absolute, unlimited and self-luminous. This is 
declared in Trikasara (as follows) :-

§ i.e. In causal relation, the effect is believed to be different fmm the 
cause. Cit is supposed to be the cause of the universe, but if the universe 
is non-different from the cause, how can it be its effect ? (for the effect 
must be different from the cause} 

* In the highest sense, the causal relation docs not mean succcs~ion, but 
s!multancous ~xpression. The !Juttcr of Citi is simultaneous manifesta
tiOn of the umverse, 
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Just as (when) one tries to jump over the shadow of one's 
head with one's own foot, the head will never be at the place 
of one's foot, so (also) is it with baindavi Kala 2 G. 

Since it (consciousness) is the cause of the Siddhi of t9-e 
universe-Siddhi (here) meaning Sa1i1hara which consists 
in bringing about-Samarasya27 or identity with the highest 
non-dual (consciousness), therefore is it called Svatantra2B 

i e. free-willed. Its free will being recognized, it becomes 
the cause of the siddlzi§ (i.e. attainment) of the universe, which 
siddhi is of the nature of blwga i.e. experience and mok~a i.e. 
liberation ( from the bondage of limited experience ) . By 
repetition, the sutra can be interpreted in the above sense also. 

[Now the word 'hetu' is taken in the sense of means] 
Again, visva or universe means \external objects like) blue 
(etc.), (internal feeling like) pleasure, (limited experient) 

body, pr~u)a etc. Its (i.e., of the Visva) siddhi (i.e., fulfilment 
or establishment) is the hetu or means of the awareness of Citi. 

This siddhi consists in the iivesa or merging in the Self which is 
of the nature of vimarsa by gradual mounting, beginning with 
pramii~w or knowledge2!l (and coming to rest in the pramata 

§ Siudhi also means fruition, attainment, perfection. It is in this scmc:

that the writer now interprets the word 'Siddhi'. 
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or knower). By 'means' is meant here 'easy means'.* As is 
said in the exce'Ilent Vijiiiinablzattiiraka (Vijiiana- bhairava, 
Verse 106) 

"The con~ciousness of object and subject i~ common to all the embodied 
o:1es. The Yogi11s, however, have thi~ distinction that they arc mindful of this 

relation" (i.e. the object is always related to the subject; with
out consciousness, there is no such thing as an object). 

Citi (consciousness) used in the singular (in the s zUra) 
denotes its non-limitation by space, time etc., (and thus), 
shows the unreality of all theories of dualism. The word 
svatantra (absolute, of free will) (in the siitra) points out the 
fact that supreme power is of the essence of cit, and thus dis
tinguishes it from the doctrine of Brahman30 (i.e. Sankara 
Vedanta, where the Cit is considered to be non-active). 
The word vi.fva etc. declares that it (Cit)has unlimited power, 
can bring about every thing, is an easy means (for emancipa
tion), and is the great reward (i.e. it is an end in itself). 

• 'Sukhopaya' docs not mean 'way to happiness' as Prof. Leidecker thinks. 
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But here a question arises-If Citi is the cause of the 
universe, it would presuppose material cause etc. (in order 
to bring about this apprently different universe) and (thus 
there would be) non-abandonment of dualism. Apprehending 
this (question), he (the author) says : 

Sutra 2. By the power of her own will (alone), 
she ( citi) unfolds the universe upon her own screen 
(i.e. in herself as the basis of the universe). 

Commentary 

Svecchaya-i.e. by the power of her own will, not by the 
will of another as (is maintained by) the Brahman doctrine, 
and similar (systems). i'doreovcr (the phrase) 'by the 
power of her own will' implies (that she brings about the 

universe) by her power alone, not by means of (any 
extraneous) mat~rial cause etc. In this way (i.e. on the pre
supposition of material cause etc.), if the aforesaid absolute, 
free will is denied to her (i.e. to Citi), her Cit-ness itse1fwould 

not be possible (i. c. Cit and free will are inseparable). 

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

basis), not anywhere else. She unfolds the previously defined 
universe (i.e. from Sadasiva down to the earth) like a city 
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m a mirror, which though non-different from it appears as 
different. 31 Unmilana means only making explicit what is 
already lying (implicit) (in citi). By this is meant the 
existence of the universe (in citi) as identical with the light 
(of citi). 

Now in order to make clear the nature of the universe 
by means of analysis, he (the author) says:-

Sutra 3· That (i.e. the universe) is manifold 
because ~r th~ differentiation of reciprocally adapted 
( anuriipa) objects ( grihya) and subjects (grihaka). 

Commentary 

Tat (that) means the universe; 'nana' means manifold. 
Why (manifold) ? Because of the differentiation (bheda) 
between objects and subjects which are aniiriipa i.e. in a 
state of reciprocal adaptation. 

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

Just as in the Sada-Siva principle, (there is the experience 
of) the total universe (Visva) as an object (grahya) of the 
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nature of para-para i.e. both identical and different, (a stage 
in which the experience i~ ofthe form 'I am this') (in which) 
the experience is dominated ( acchadita) by the Consciousness 
of I (ahanta), and (in which the experience of) this-ness 
(idanta) is (yet) incipient (asphuta), even so there is the group 
of experients (pramatars), called mantramaheJvaras who are 
governed by the blessed Lord Sadiisiva, 32 and whose existence · 
in that state is brought about by the will of the highest Lord. 

Just as in the Iivara lallva (principle), the entire universe 
is apprehenderl (grahya) (in the form, "I am this'!) where 
both the consciousness of I ( ahan ta) and that of this 
(idanta) are simultaneously distinct (sphuta), even so 
( tathavidha eva) is (the consciousness of) the group of indivi
dual experients, (known as) mantresvara, governed by 
venerable lsvara. 33 

In the stage of Vidya or Suddha Vidya, just as there are 

the experients, called Mantras, of different states together 
with many secondary distinctions, governed by Anantabha
ttaraka, even so there is as an object ofknowledge (prameya) 
one universe whose sole essence consists of differentiations34. 

Above Maya (and below Suddha Vidya) are the ex

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

agency (KartrHi.), and who are of the nature of pure awareness 
(Suddha-bodhatmfmal)). Corresponding to them is their 
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object of knowledge or field of experience (pramrya) which 
is identical with them (tadabhedasiiram) (consisting of) sakalas 
and pralayiikalas known to them (paricita) in their previous 
states of existence (purvavastha) 35 

AtthestageofMaya, (arc) thcexpericnts of void (Siinya) 
or pralayakevalins whose field of experience practically consists 
of pralaya which is quite appropriate to their state. 36 

(After the pralayiikalas) are stationed the sakalas (from 
Maya) upto the earth who are different from every thing 
and limited, and whose field of experience is as limited as 
themselves (tathabhiitamJ.:J7 

SivabhaWiraka, however, who transcends all this (mani
festation), who is constituted only of prakii.fa (light) has 
states or modes which are only of the form of prakasa (light). 3 8 

Again in blissful Paramasiva (highest Siva) who both trans
cends the universe and is the universe, who is highest bliss 
and consists of a mass of praka.fa (light i.e. consciousness) 
flashes the entire universe from Siva down to the earth in 
identity (with Parama Siva). Actually (in that state), there 
is neither any other subject (gralzaka) nor object (griihya). 
Rather what is practically meant to be stated(abhihitaprayam) 
is this that the highest blissful Siva alone manifests himself 
in this way in numerous forms of multiplicity. 

As the Lord has the entire universe as his body, so 
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Sutra 4. The (individual) experient also, in who1n 
cili or consciousness is contracted has the universe (as 
his body) in a contracted for~n. * 

Commentary 

The magnificent highest Siva desiring to manifest the 
universe, which lies in Him as identical with Himself, in the 
form of Sadasiva and other appropriate forms flashes forth 
(prakasamanataya sphurati) at first as non-different from the 
light (of consciousness) ( prakasabheden) but not experienc
ing the unity of consciousness (in which the universe is 
identified with consciousness) ( cidaikya-·akhyatimaya), § of 
which state aniisrita-siva is only another name, (anasrita

Siva-paryaya)39, and being (asyet) morevoidthan the void 

itself (from the point ofvie\v of any objective manifestation)-lO 

Then He unfolds Himself in the totality of manifestations viz., 
worlds ( bhuvan), entities ( bhiiva), and their respective ex
perients (pramataras) which are only a solidified form 
(asyanata-rupa) of Cit-cssence.:j: 

• Prof. Leiueckcr translates it in the following way : "has cctana, which 
is qualified by the contraction of Citi, been formed of the contracted 
universe'' This hardly makes any sense. 

§ Akhyati is that state which for the time being negates or keeps away 
from Siva the consciousness of his full nature (Siva Svriipapohanam). 

t Prof. Leideckcr gives a curious translation of this sentence, viz "He is 
their true nature, while they distinguish themselves by not having lost 
the s:wour of cit". Cit-rasa does not mean 'the savour of cit,' but 
the e>sence of cit, and a~yanata does not mean non-distinction, but 
~olidification, i. c. concrete manifestation of the subtle essence of cit 
(cit-rasa). Ra>a is sap or juice in this context, and suggcsts that as liquid 
juice may be solidified, even so cit may assume concrete manifcstjltion. 
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As thus the Lord is universe- bodied (bhagavan vis
vasariral:t), therefore (the Sutra says), so the (individual) 
experient also, because of consciousness being contracted, 
has the body of the entire universe in a contracted form even 
as the vata tree appears in a contracted form in its seed. So 

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

"One body and embodied really include all the bodies 
and the embodied". 

Trisiromata also declares that the subject or self becomes 
the universe in a contracted form. Beginning (thus) : 

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

cerning it, my dear. 42 It is called earth because of its solidity, 
and water because of its fluidity, " it ends by saying. 

"The three-headed 4 3 Bhairava 44 is perescnt in person 
(sak~at vyavasthital~), pervading the entire universe." 
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Here this is the implication. The experient or subject is 
identical with Siva whose body is the universe, because light (of 
consciousness) is his true nature, and because of the reason
ings of the Agamas (just) mentioned; only because of his 
(Siva's) Alii)'ci-Sakti, he (theexperient) appears as contracted, 
because his real nature is not manifested. 
on (close) consideration, consists of cit 

Contraction also, 
(consciousness) 

only, since it is manifested only as of the nature of cit, otherwise 
(i.e. in the absence of its being manifested, and it can be mani
fested only when it is of the nature of consciousness), it becomes 
mere nothing. Thus every subject is identical with revered 
Siva whose body is the universe. It has been said by myself 
(elsewhere). 

"If it be said that akll)•citi or nescience is that which 
never appears i.e. which is never experienced, then appearance, 
or knowledge alone remai_ns. If it be said that akhyati does 
appear i.e. is experienced (in some form), then (obviously) 
being of the n~ture of knowledge, knowledge alone remains". 45 

With this intention, the identity of the ]iva (the individual 
experient), and Siva (the universal experient) has been 
declared in Spanda-Sastra46 (in the versa) starting with : 



46 

~trnf~'lT f~-:ii\"cr~)~~ ~cr ~a: 1 ~amcrqf~A'llcr 
~f<ffi:, t:F'~~qrqf~y;:plq- ~ ~;;q:; -~fu ilfeft5!ffa ~Cf 

~Cfq II~ II 

, ~ mQ~)sti fcr\'i~;m:, ferCfi~qo:f :q f~~g~ ; ~fa :q 

f•:ra, Cfi~~ f~crttllC'fitCf+{ ? -~fa ~r-w~ f~~Cf 

f~gmQ 

"Because the }iva is identical with the whole universe", 
and concluding with (the line) "Hence whether in the word 
or object or mental apprehension there is no state which 
is not Siva"* [From Spandakarika of Vasugupta- 2nd 
Ni~yanda, 3rd and 4th versa.] 

Knowledge ofthis truth alone constitutes liberation; want 
of the knowledge of this truth alone constitutes bondage. 
This will be cleared later on (lit., this will come to pass). 

An objection might be raised viz., the subject or experient 
is of the nature ofvika/jw;17 and vika/jJa is due to Citta:18 Citta 
being there (i.e. being the nature of the subject), how can he 

(the subject) be of the nature of Siva. Apprehending (such 
an objection), the (author) in order to settle (the connota
tion of) Citta itself, says : 

* Prof. Leidc~cker giws peculiar translation of this "Thet·efore, if one 

reflects de.,per on the meaning of the words, (one becomes aware that), 

this is not the condition, not the one that is Siva" The last sentence-
"this is not the condition ...... Siva" is meaningless. Not being able to 

understand the meaning-, he calls the text itself unintelligible in his note 

on p. 11G. The tt·xt is not at all nnintdligiblc. The simple meaning is 

"There is no state which is not Siva". Another reading of tlw last half 
of this line is -'na savasthii na ya Sh·ai,L' 
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Sutra 5· "Citi (universal consciousness) itself des
cending from (the stage of) Cctana (the conscious stage 
disposed to apprehend objects) becomes Citta (individual 
consciousness) inasmuchas it beco:anes contracted 
(Sankocioi) in conforiUity with the objects of con
sciousness ( cetya) ''. 

Comme11la7)' 

Truly speaking Citta (individual consciousness) is not 
anything else, rather it is the exalted Citi (universal cons
ciousness) itself. Now, when Citi concealing its real nature 
accepts contraction or limitation, then it has only two 
aspects. Sometimes it flashes forth with the predominance of 
Cit, subordinating to itself limitation which has made its 
appearance; sometimes (it appears) with the predominance 
of limitation. In the case of Cit being predominant in its 
natural state, and there being the predominance ofprakiUa only 
(without Vimada), its pramii.tr, or experient is Vijiiii-
71iikala:H1 In the case of both jJrakiUa and vimarfa being pre
dominant,* the cxpcricnt is vidyiipramiitii. 50 Even in this state 
(prakasa-parfuuada-pradhanatve), as the contraction (of 

* Prof. Leidcckcr ha~ gi\·en a \"err cm·iuns translation of this, viz., "But 

when Lhc (divine) light is being impaired". This neither conveys any 
sense; nor is it borne out by any linguistic or grammatical consideration. 

Prakiisa Pnriimnrsa-j~rad/uitl•llue means 'in the case of fJrakn:.!a and vimnrsa
both being pt·cdorninant'. Here 'parii.marsa is a synonym of 'vimada'. 
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consciousness) is gradually less, there are the stages of I sa, 
Sadasiva and Anasrita-Siva§ 61 • In the pre-dominance of 
cit, however, acquired through effort of contemplation 
(samiidhi), the knowers hip of the pure path u2 reaches the 
highest degree by stages. 

'VVhere, however, contraction or limitation is predominant, 
there occurs the knowership of the Void etc. 53 

This being the position, citi (the universal consciousness) 
itself, in the form of the limited subject, descending from its 
stage of centatza (universal consciousness), disposed towards com
prehending objects, being limited by its objects of conscious
ness, like blue (i.e. external object of consciousness), pleasure 
(i.e. internal object of consciousness) etc. being limited by 

§ Prof. Leidecker has translated 'tanutayiim' as corpo!"eality'. This is 
simply absurd. The text, very clearly says, 'Satikocasya tanutayam 
Isa-sadasiva-ana-irita-ru Jatii' i. c. in the case of the tanutii of contrac

tion, there arc the states of Lia, Sadiisiva and Anii.srita-Siva. If tanutii 
is to be translated ao; corporeality, a'l Prof. Leidecker has done, it would 

mean that the slates of1sa, S:tdiisiva etc. get more and more corporeal. 

This would be the height of absurdity. Tanutii here means attenuation 

in this context (which is philologically the same word as tanuta ), not 
corporeality. 

t· The idea is that Cit-prad/uina/va (predominance of cit) is either natural 
(sahajc) or acquired through the effort of Samdiidhi (Samiidhi-prayalno
piirjite) · In the predominance of cit which is of the natural type, 

there may be either predominance of prak!isa only in which case, 

the experient is Vijiiiiniikala or there may be predominance of both 

jlrakii;'a and vimarsa in which case the experients are the Vidyii~ 
j1ranuitaras. 

In the case of pr.~clominance of Cit acquired through the effort of 
Samii.dhi, the Suddhajnarmilaras reach the highest degree by stages. 
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both limitations (i.e. external and internal objects of cons
ciousness) becomes citta (individual consciousness). Thus 
has it been said in the excellent Pratyabhiiija. 

"Those that appear in the realities of the own being of 
Pati (the Lord i.e. Siva) as Jtiiina and krryii, with mciyii as 
the third (principle) become sattva, rajas and lamas in the 
case of Pa.Szt (the individual jiva)" 114 By this and other such 
statements, (it is clear that) Citi (universal consciousness) 
which is of the nature of absolute freedom and which has the 
powers of jiiiina, kri;•ii, and mii;•ii becomes owing to excess of 
limitation in the state of Jm1u ~the individual soul) Citta 
(individual consciousness) which is of the nature of Sattva, 

raJas, and tamas.r, 6 This has been stated in Pratyabhijiia (i.e. 
lsvara-pratyahhijiift of Utpala-deva). 

Because the individual consciousness is, even in the state 
of Vikalpa, 58 of the nature of the highest real (i.e. Siva), 
therefore with a view to finding out that (tat i.e. the Highest 
Real), it has been said in the excellent Tattva-garbha-stotra. 
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"Therefore in all those who are seekers of the Highest Truth, the self
luminous character of their inmost nature never disappears in any 
condition". 

In view of the fact that citta is the real nature of Maya
pramatr, it is said-

Sutra-6. The Mayapramatr57 consists of it (i. e. 
Citta). 

Commentary 

Citta is predominant in the sphere of life and body. The 
sphere of the void also consists of the satizskaras (impressions, 
dispositions) of the Citta, otherwise one who awakes (from the 
experience of the void) would not be able to follow one's 
duties. Therefore, mti)'iij1ramatr consists of Citta only. \Vith 
this purport, in Siva- siitra, while discussing reality (vastu
vrtta-anusarer.la), having said that universal consciousness 
( caitanyam) is the Self, it is again said that 'individual conscious-

ness (cittam) is .the ·Self' when the occasion for discussing the 
characteristics of maya-pramatr ~rises, . 
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Since mukti or liberation is possible only by a correct 
knowledge of the true nature of the Self, and transmigration 
(from life to life) (smi1sara) is due to an incorrect knowledge 
(thereof), therefore is it proposed to analyse the true nature 
of it {i.e. the Self) bit by bit-

Sutra-7 And (though) he is one, he beco~n.es of 
two-fold forJD., threefold, fourfold, and of the nature 
of seven pentads. 

Commentary. 

From the point of view of what has already been definitely 
stated, Cit (lit, reality which is of the nature of cit) is the 
exalted Siva only. It is but. one iitman and none other, 
because the 1 ight (of consciousness) cannot be divided by 

space and time, and the merely inert cannot grasp it at all 

(i.e. cannot experience it)* 

* -r:he.meaning is-jarfa or the merely. inert CaQ oniy .. ~ ~ object of·e~· 
rerieqce, not ., subj~ct of exp~rience~ . 
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Since consciousness (lit., light of consciousness) itself, 
through the sovereignty of its free will,li8 assumes the limita
tion of priil)a etc. and the state of the experien t of limited 
objects, therefore is it that it is of two-fold form, viz., the 
manifester i.e. the light of consciousness, and limited mani
festation. 

Owing to its being covered by the mala59 pertaining to 
al)u, miiJ•ii, and karma, it becomes three-fold. 

It (also) become!! fourfold, because of its assuming the 
nature of ( 1) Si1t!J•n 60 (2) jJrii~za (3) jJttT)'Offaka61 and 
( 4) the gross body. 

The seven pentads i.e., the thirty-five tattuas (principles), 
from Siva down to the earth are (also) its nature (or sapta 
and patica in the siitra may be taken separately as seven and 
five). So from Siva down to sakala, the consciousness consists 
of a heptad of experients. § Though its essential nature is 
that of cit (consciousness), iittallda (bliss), icchii (will), 

1 iiiina (knowledge), Kriyii (action)-a five-fold nature, it 
becomes of the form of another pentad, limited as it becomes 
by the coverings of kala, vidyii, rii,ga, kiila, and ui,yati, owing 
to akhyii.ti (nescience). Thus only when it is recognized that 
the one Reality which is Siva only becomes thirty-five principles, 

§ The seven experients are Siva-pramata, l\1antra-mahe5vara, Mantrc~vara 
Mantra, Vijiiinikala, Pralayikala, and Sakala. 



~~ 

f~~~q-~~~o:r ~ atli sr~filflt4~:no:r) 

arnf~T g ~~g: ll \9 ll 

~:q 

53 

~·· 0 • , 

'ri'~i' 

l:t~ ~~) 
tNT T.f 

T.frilfi<mf~o:no:tt ·~=' -fir.amrr: 'a~' 
.~ 

~Cf ~"CC~I'44!~Ta1: ~m ''1.f~:' 1 

'~ao=zrfcrf~~ m:')-{~ •' 

seven experients, a pentad of five powers consisting of Cit 
etc., only then does it become a bestower of (spiritual} liberty; 
otherwise (i.e. in the absence of this recognition) it is the 
cause of samsara (passing on from existence to existence). 

And so 

Sutra-8. The positions of the various systems of 
philosophy are only various roles of that (Conscious
ness or Self). 

Comment my 

The positions i.e. the settled conclusions of all the systems 
of philosophy, viz., Carvaka and others are, so to speak, this 
Self's assumed roles accepted of his own accord like the roles 
accepted by an actor. 

Thus the Carvakas maintain that the Self is identical with 
the body characterized by consciousness. The followers of 
Nyaya etc. consider Self so long as it is in the worldly condition, 
as practically identical with buddh.i (intuitive faculty of certain 
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know ledge) which is the substratum of knowledge, and other 
qualities. In liberation, when buddhi disappears, they regard 
Self as almost identical with the void. The followers of 
Mimarilsa are also tied down to budd!ti inasmuchas they think 
that what is known in the cognition of 'I' devoid of the upadl!is62 

i.e. the limiting conditions of pleasure and pain, is the Self. 
The followers of Sugata03 also stop with only the functions of 

buddhi, maintaining that the fundamental principle is only a· 

cintinuum of cognitions. Some of the followers of Vedanta 

regard pra~la (the vital principle) as the Self. 

The Brahmavadins (advocates of the Veda) who con
sider non-being (abhava) as the fundamental principle on 
the ground (of the Upani~adic dictum) that 'all this was 
originally non-being', accept the position of the void, and are 
(thus) landed in it. The Madhyamikas6'1 are also in the same 
position. 

The Paii.caratras 06 (believe) that Lord Vasudeva is the 
highest cause (prakrti) 80 ; the individual souls are like sparks 
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of him, and so assuming the individual souls as transformations? 
of the highest cause, they cling to the non-manifest&& (as the 
source of every thing). 

The Sankhyas69 and others (of similar views) cling to 
the stage characterized mostly by the Vijiianakalas. 10 

Other knowers of Vedanta cling to lsvara-principle (as 
the highest) status, (depending as they do on the U panil?adic 
dictum)-"Being alone was there in the beginning." 

The exponents of Vyakaral)a, 71 considering A.tman 
(Self) principle as fabda-brahman 72 in the form of pafyanti'a 
attribute the highest reality to the status of Sri Sadasiva. 
Likewise other systems may also be inferred (to represent 
only a part of our system). This has also been described 
in the Agamas 74 (in the following verse) : 

"The Buddhists rest content with the Buddhi principle. the Arhatas76 
with the gu!las. the Veda-knowers with the Puru~a, and the Paiicariitras 
with avyakta". 
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The Tantrikas 78 maintain that the c"itmall principle trans
cends the universe. Those who are wedded to the sacred 
texts of kula 77 etc. consider that the iitmatz principle is steeped 
in the universe (i.e. that the universe is only a form of the 
atman). The knowers of Trika philosophy, however, main
tain that the iitma1l principle is both immanent in the universe 
and transcends it. 

Thus of the one Divine whose essence is consciousness, 
all these roles are displayed by his absolute will, _(and) the 
differences in the roles are due to the various gradatious in 
which that absolute free will either chooses to reveal or conceal 
itself. Therefore the Atman is one only, pervading thus far 
(i.e. revealing himself up to the stage discovered by Trika). 

Those of limited vision, however, in various parts are 
caused to identify themselves with the various (limited) stages 
by His will on account of which, even though when it is made 
clear that the extension of the knowledge of the preceding 
experients is limited to the stage of body etc., they are unable 
to comprehend the great pervasion (of the Atman) described 
above (by Trika philosophy) unless the highest Sakti descend 
upon them (i.e. without the grace of the highest Sakti). 
As has been said-



~T~ 57 

'tltiurcrr~~i ~ ~f:q~r~rirur ~f~\iferr: 1 

'1 mf..cr ~~ ~ mofOO~ 11' 

~fu 1 o~T 

'~~cr ffi-=11flfT W.lfT~ ;rr&rre-~r ,, 

~fo-' 

'cr 3TR~TTqT~'f."T: ~cr if if~fi:cr tr~ tff{lf '1' 
' 

~fo- :q 1 

arfq- :q rit!fi ~~;:rr;rt' -~fffifAi 
'f~~olf: '--am:fq\.?f~tfT fClssrRrlf: oT: 

~ 

'Efo:ffCffiqfCf~q'Tf~olfCfO'Cl!tfTlfT: 1 o~T f~ lf~ lf~T irl'~~ ~li 

~~ fClssrl+~fu, o~ ~T Grr~Cl~q_tffi~R:; at;=a-: Sl~o-

''The Vai~I.J.avas and others who are coloured (i. e. whose minds are 
coloured) by Vitfya, 78 do not know the highest God, the omniscient, full of 
knowledge". Likewise, (it has been said) in Svacchanda tantra, (roth 
Patal, verse 1141) 

''Maya only whirls these (followers of other systems) round who desire 

to obtain liberation (mok~a) in non-liberation (i.e. in those disciplines 
and scriptures which arc incapable of offering liberation)" and also, 

(it has been said in Netra-Tantra, 8th Patal, verse 30) 
"The pursuers of the limited as the Self( c. g., the body as Self, the budd hi 
as Self etc.) do not reach the highest stage of Siva". • Also (There is another 

interpretation of the siltra : Dar.fa11a is to be interpreted, not 
as a system of philosophy, but merely as knowledge; sthiti, 
not as stage, but as inward cessation; bh zi.mikii-not as role, 
but as means-the whole interpretation is as follows) : The 

• Prof. Leidccker's translation-·'The worshippers of illmall do not reach 

the highest place" is to say the least, highly misleading. It is not the 

worshippers oft he Self who do not reach the highest stage, but those who 

consider the borly, buddhi etc. as Self. 
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sthitis i.e. the inward cessation of all dadanas i.e. all emperical 

knowledge, e.g., the experience of (an external thing as) colour, 
like blue, or an (inner) experience like, pleasure etc. becomes 
a means of the manifestation of the essential nature of tat i.e., 
Siva who is of the nature of consciousness and bliss. Even so 

' whenever the external form (of consciousness) comes to rest in 
the essential nature (of the knower), there comes to be cessation 
of the external thing ( samhara) i.e. resting in a condition of 
inner peace, and then stringing together of a continuous series 
of various experiences (sarhvit-santati) which will be arising 
anew (ude!)yat). Thus this venerable turiya79 (fourth) conscious
ness whose nature it is to hold together emanation, maintenance 
and re-absorption flashes fourth ceaselessly (lit, without succes
sion) now sending forth diversities of various emanations ( creat

ed things), and now with-drawing (them)-always emaciated 
and yet always full, of both forms (i.e. both emaciated 
and full) and also not undergoing any of these forms.§ It has 
been said in Sri Pratyabhijiia tika-"When re-absorbing 
the objects, she (Sakti) flashes (lit, rises) (in Her nature), and 

§ This exhausts all the four alternatives. The idea is that though turi)·ti 

Samvid goes on projecting things out of herself which (shows that she is 
perfectly full and rich), and re-absorbing them into herself (which shows 
that she is depleted and must take back things in order to make up 
her loss), yet in herself she transcends all these alternatives. 
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she is full. ,;t This venerable (power) being resorted to more 
and more makes her devotee her own. 

If iitman (Self) who is as described (above) has (such) 
greatness,howisitsaidto be a j"iva (al).u) coveredwith mala, 80 

enclosed with kala 81 and other kaiicukas, a samsarzn (trans
migrating from one life to another). (In answer to -this 
question), it is said (lit, he, the author says) 

Sutra-g. In consequence of its li111itation of 
Sakti,§ reality which is all consciousness, beco111es 
the mala-covered sa111s'iirin. 

Commentary 

When the highest Lord whose very essence is conscious-, 
ness, conceals by His will, pervasion of non-duality, and 
assumes duality all round, then His will and other powers, 

t Prof. Lei decker says that avaleha ( i.e. licking) is meaningless here and 
suggests the reading avahela. But the reading avaleha is perfectly 
correct. It means licking, devouring i.e. re-absorbing the objects. 

§ Prof. Leidccker translates 'cid-vat' as cit-like. The 'vat' suffix docs not 
connote likeness here, but means 'full of'. cidvat means the ultimat'! Princi~ 
pic which _is all CO!lsciousness. Siva is not cit-like but all cit. K~emaraja. 
alsa expla1ns cidvat as "cidtztma" in his commentary on this Sutra. 
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sthitis i.e. the inward cessation of all dadanas i.e. all emperical 
knowledge, e.g., the experience of (an externa~ thing as) colour, 
like blue, or an (inner) experience like, pleasure etc. becomes 
a means of the manifestation of the essential nature of tat i.e., 
Siva who is of the nature of consciousness and bliss. Even so 

' whenever the external form (of consciousness) comes to rest in 
the essential nature (of the knower), there comes to be cessation 
of the external thing (sarilhara) i.e. resting in a condition of 
inner peace, and then stringing together of a continuous series 
of various experiences (sarhvit-santati) which will be arising 
anew (ude~yat). Thus this venerable tur'rya79 (fourth) conscious
ness whose nature it is to hold together emanation, maintenance 

and re-absorption flashes fourth ceaselessly (lit, without succes
sion) now sending forth diversities of various emanations ( creat

ed things), and now with-drawing (them)-always emaciated 
and yet always full, of both forms (i.e. both emaciated 
and full) and also not undergoing any of these forms.§ It has 
been said in Sri PratyabhijiHi tika-"When re-absorbing 
the objects, she (Sakti) flashes (lit, rises) (in Her nature), and 

§ This exhausts all the four alternatives. The idea is that though tur!.J·a 
.Samoid goes on projecting things out of herself which (shows that she is 
perfectly full and rich), and re-absorbing them into herself (which shows 
that she is depleted and must take back things in order to make up 
her loss), yet in herself she transcends all these alternatives. 
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though essentially non-limited assume limitation. Then 
only does this (soul) become a transmigratory being, covered 
with mala. Thus the \Viii-power (of the Absolute) whose 
sovereignty is unrestricted, assuming limitation, becomes 
aTJu-mala, which consists in its considering itself imperfect. 
(In the case of) knowledge-power, owing to its becoming 
gradually limited in the world of difrerentiation, its omniscience 
becomes reduced to know ledge of a few things (only). By 
assuming extreme limitation beginning with the acquisition 
of an inner organ, and organs of perception, it acquires mt!J'D'a
mala82 which consists in the apprehension of all objects as 

different. (In the case of) action-power, its omnipotence, in this 

world of differentiation, becomes reduced to the doership of a 

few things (only), and starting with assuming limitation in the 
form of organs of action, it becomes extremely limited, and 
acquires karma-ma[a8 3 which consists in doing good or evil. 
Thus by accepting limitation, the J~aktis (powers) omni
potence, omniscience, perfection, eternity, omnipresence 
appear respectively as kala (limited agency), vidya (limitation 
in respect of knowledge), raga (limitation in respect of desire) 
kala (limitation in respect of time), and niyati (limitation in 
respect of space and cause) .s.1 Thus constituted this (atman 

or Self) is called samsarin (a transmigratory being), poor 
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in Sakti. With the (full) unfoldment of his saktis, however, 
he is Siva himself. 

'.Yell, is there is any mark appropriate to Siva-state by 
which the Self even in the smilsiiriTZ-stage may be recognised 
as Siva himself appearing in that condition? It is declared 

' "There is", (and so the next siitra) says 

Sutra, 10 -"Even in this condition (of the empirial 
self) , he (the individual) does the five k!"tyas (deeds) 
like Him (i.e. like Siva)" 

Commentary 

Here, the distinction between the Hvaradvaya85 philosophy 
from (that of) the Brahmavadins86 lies in this-that the divine 
whose essence is consciousness':' always retains his auth01·ship 
of the five-fold act whichR 7 is in accordance with what has 
been stated by the grand Svacchanda and other disciplines 
(of Saiva philosophy), viz., (Viele. Svacchanda Tantra 

I st Patal, 3rd verse) "( I bow to th~ ) Divine who brings about 
( t) emanation (sr.rEi), (2) rc-ab;orption (sali!lu2ra ), (3) concealment 

• Cidatman do~s not mean cit-like as Prof. Leidecker has translated it, but 
'whose essence is ,;it or consciousness'. 
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~f~ sr~~~rf~CfiTcffi'N~t5elfT i~..,m~~ arrfcf~ 
f~q) ~~) ilf~~T~IC4 lctR( ;fmlf~Cfl+i~ fo:t~'!ITCfiT-

(vilaya ), ( 4) maintenance (of the world) ( stlliti), who dispenses ( s) grace 
( arzugrah11), and who destroys the affliction of those who have bowed- down 
( to Him)" ·t 

Just as the Exalted One (Siva) by the process of expansion 
in the extrinsic courscss (i~e. mundane manifestation) brings 
about emanation etc., which arc an unfoldment of his real 
nature, so does He carry out the five processes even in the 
condition of smilsiira, by limiting His consciousness- power. 
So that (as it has been said) (in Hvara- pratyabhijfHi, VI 

Ahnika, 7th verse). 

''This being the position (tnt evam, here means, tnt evam sati ), even in 
the empirical state ( z?)lnvahiire pi), the Lord enteJing into the body etc. • 
causes the objects (lit, collection of objects) to appear outwardly by His 
Will though appearing within Him~eH". [The lh·e fold processes in the 

condition of the world arc shown below]. 

Thus according to the view-point of PratyabhijiUikarika, 
when the great Lord who is consciousness (lit, whose form 
is consciousness) entering into the sphere of the body, _priil)a 

t Curiously enough, Prof. Lcidecker has translated 'praQatarti-vin~~_a_n~~1 ' ... 
as 'him whom destructioll of s1,nrow h subordillated' which ·hardly ma~e~ 
~ny sens~. 
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~olfl' tm an~r~ft:r,.~ f.:f~~~~~t~ amr 

Qf~ffi i ~~lwtm~mm a:£~ tf~~ oT; t=fl~T~mm 

~~ffi ; ~~~ an~mt~ fct{¥5£4Cf1Tf~ ; ~ffi~~ Sfq:;'Tri 

3f.!~T¥T I lNT :q ~ qs:qfcrq'!i~llCflTf~~ ~tTCJO:, o~T 

;:rlfl' fcr~w:r ~~ti~)~ f~uffa-'! 1 

~crfl:R q-s::qfc{q~trcfiTf~~ 31Wffti ~ ~GSfft:rq~lfT 
qf~'T~'l:f+flo:i ;r~~cnt~ ~~q-~licr ~r~a-~nfr~ , 3Ta- ~Cf li 
~~ ~ qf~~q-f..Cf, ~ ~~~ f~ iii1HI'11 iiit'lcf
~Cfffi-~tlfl+iflffi: I ~ o ~ o~T, a ~c:f€:r) fCff~;:;:f ~lfiii1'ffi 
~ ~ 

etc. on the occasion of becoming externalized, makes objects 
like blue etc. appear in definite space, time etc. then \·vith 
reference to appearance in definite space, time etc., it is His 
act of emanation (sragrta). \Vith reference to the appearance 
of the objects in another space, time etc., it is His act 
of withdrawal or absorption (sari1hartrta). \Vith reference 
to the actual (continuity of the) appearance of blue etc., it is 
His act of maintenance (sthapakata). vVith reference to 
its appearance as different, it is His act of concealmentB9 __ 
(vilayakariHi). \Vith reference to the appearance of every 
thing as identical with the light (of consciousness), it is His 
act of grace (anugrahitrta) 90 • As to how the Lord is always 
the author of the five-fold act, I have extensively demonstrated 
in Spandasandoha. Thus this authorship of the five-fold act 
occurring within one's own personal experience, if pursued 
steadily with finn understanding, reveals the Lord's greatness to 
the devotee. Therefore, those who ahvays ponder over this 
(five-fold act of the Lord), knowing the ~niverse as an 

unfoldment of the essential nature (of consciousness), become 
liberated in this very life. This is what the (sacred) tradition 

waintains (itiamnatal;l). Those who do not ponder like this1 
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CC?ilf;:Cf) Gf.[T(l{Tt:f: II~ o II 

;:r =a: atlfq-:{ ~~~~: ~fctq!i~fucf, lfl'C{q: ~)sfq 
Cf.f~q ~lf~q)sf~a- 1-~~~ 

~T~T«'l~ ~fct:a--fct+1'~hf-Gft~rt:ff~Hq'l 

fcf~Tq''leftcnf.l ' l ~ ~ I ' 

1qs::q:fq-q'li~tnf;:r Cfi1:tfu' ~fu ~Cf: tf~~lfef I ~~~QT

~~tiGlfT ~Tf~~ci"T~tr~~Uf lffl' ~ff aTr+nfu, ffo Cfa tr~lfff; 
«: ' &; " ' "' ' c. 

ff~T tl'~ q~ ff?f lRT Sf~fo;qq ~f:qff <fiT~ ~fff, fff{T 
~ ' 

seeing all objects of experience as essentially different, remain 
for ever bound.* 

This is not the only mode of the authorship of the five
fold act, there exists another esoteric mode, besides this. So, 
he says (i.e. it is said) : 

Sutra--11 Manifesting, relishing, experiencing as 
self settling of the seed, dissolution. 

Commentmy 

These i.e. these five-fold acts, n he does-this is (syntacti
cally) connected with the previous. From the point of view of 
the highest end (maharthaclr~tya), whatever appears through 
the successive functioning (lit., expansion) of the goddess of 
sight and other (perceptual functions) is, (so to speak) 

emanated (s!jyatc) (This is abhasana or manifesting). 

* Prof. Lcideckcr gives a very curious translation of this "Those, however, 
who do not likewise behold the totality of objects differentiated every
wherc"-Thisisjusttheopposite ofwhat is meant. Infact,acomma is 
implied after tal lui. This is the reading adopted by the Kashmir Sanskrit 

series. 
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f~~T ~""'!'iam ~~ Nttwf ; if+f~Cfi'TUtp:qtTYUfefli'~mtqtf 
tif0rr~ 1 ~:q)~ff ~t:mlot 

~·nfcT;:r ·~ 01 rc~~<:~r ~~en:: 
c-.. 

tp:r~J~~~'9 ~ISc~~ ~cr~fcfcr;sr~mf~f+r: 1' 

~fc; 1 'li(tl' 2 ~f0tt;{T'Ilf~q ~oq_ ~: fq-f~r~wf~~~T
~ a:ntt~~ ~T a"c:{ ~~: ~~fCf1S~~~ro(t\if+lf6f~ fCf~ 
q~ 3'{~tfR)f~~ I !f'ql ~o:f: o~ o~T ~: ~~Tfl:ffi+{ 3l«{C{ CfT 

An object being thus emanated (i. e. brought forth into 
appearance), when (the Self) without shutting of the eye 
relishes it for some time, it is maintained (in experience) till 
then by the goddess of maintenance. (This relishing of the 
experience for sometime represents stlziti or maintenance). 
It is withdnnvn al the time of vimada ( vimarsana-samaye) 
for which another word is sudden flash of delight (camtkara) 92 

(This knowledge of the object represents sari1hara) 93 • As 

it has been said by Ram a. 

"The mountain ofmanifoldncss which cannot be split by others even hy 

the thundt:rbolt of contemplation (Samadhi, lit, colicctcdness of conscious
n~ss) is ~xpcri~nccd as oneself and thus destroyed by those who are endowed 

with the power that aL'Cl'lH'S from devotion to you". 

However, if at the time of the re-absorption or withdrawal 
(of the experience of manifoldness or differentiation), it 
(i .c. the object of experience) generates various sarnskiiras 
(impressions) of doubt etc. inwardly, then it acquires the 
state of sali1Siira in germ which is bound to spring forth into 
existence again, and thus it super-poses (on the experient) 
the state of vila)'a (concealment of the real nature of the Self). 
On the other hand while it. (i.e. the world which has been 

n:duced to a germinal form) is being held inwardly and 
anything else that is experienced at that time, if it is burned to 
~;1mcness \\·ith the fire of consr.iousness, by the process of 
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3f'!~lt;no:rifq- gotrTCfi~lfUT m.;l'JmtrCf~T f~'lfiii~R~ 
"' ' ' 

3lTq~, oGT ~O'T'll~'l 3t"!iJ~({ ~c:f l i~~ :q q::;:~f~'Cf-
fi~Tf'Wt ~rch:li ~en ~f~f~f:lfq ~~~Cfi~ fcr.=fT ;:r Sf<tiT

~ff, ~fo ~~~~~q-ifc:r ~c::f(!:f~T~f! 3f'!~H{cttT II ~ ~ II 

m:tT ~~: ~~~~q~~ fcf~r ~a~qf"{~Fi' ~rr~a, a~tT 3fq

~rf~~cr~~lllf+r: f~~+r: ~f<ffif+r : crm:r)fgacct +rf!ffa 1 
-~~tnf! 

ff~qf~~T~ ~i:imfttffiflclfTq1 f~~ffi 

fi~tf~~'l' II ~ ~ II 
' 

hafhapiika 0 1 and by the device of almilgriisafH>, then by reaching 
perfection, he (the yogin) enters the state of grace. This 
kind of the authorship of the five-fold act, though always 
near at hand to every body, does not become manifest without 
the instruction of a good guru (i.e. a spiritual master). One 
should, therefore, take to the revcren tial service of a good 
guru in order that this (i.e. the exp~ricncc of the five-fold act) 

may become manifest to him. 

He, ho\\'evcr, who docs not acquire the complete knmvlcdgc 

(of the authorship of the five-fold act) owing to the lack of 
guidance from a good guru remains deluded by his own powers 
( saktis) which conceal his real Self. Therefore it is said : 

Sutra, 12 -To be a samsarin means being deluded 
by one's own powers because of the ignorance of that 

(authorship of the five-fold act) . 

Commentar_y. 

'Tat' i.e. of that (in the siitra) means the authorship of 
this ~ve-fold act which is always happening; 'aparif17iinc' 
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ifnl' ~~fifffqfa~~'fi~GfW~f:I'T~'IT~fqor~ 3Tst~T~ 'm~: 
~f'fflf~: alff~tf~~ci '-fctfct~~1f~~~tlf~~~Tmif~T
f~o~ct ll'E!, ~if~ct '~mf~' 1 o~Ef({ S!alf"chr1~~~Ef1 

'a~m~r:o~~a- ~Tcti~mr: ~~a-~:cr ~~fer: 11 

~m 1 

'~:;rr crurfc~Cfir: ij"cf trcl' crtJTi: f~crRqCfir: 11' 

~fa :q 1 o~T f~-f~SfEfiT~iq 3T«ff(=ff~ctffT f;=n:lfT~oJf~Ty 
l=f~~~q·r ~J:OTi~fcrq~qq)lfr iff qou ctT<f!~fCffl :3fTR-~~-~·n 
~~~fifcr:q=Sfi'lf~urt, ~T atcfq: ~lt~T'felfqrfif=5fi-fur ~T~
~f;r~t ~mqfa 1 asr :q qu~~cro:r ~ct~qoq arsr~lf'=oT :mtn-
~ ' 

or ignorance means 'not flashing forth' on account of the 
absence of the manifestation of one's own power which becomes 
effective through the descent of ~~akti. (The rest of the sfltra 
mcans)-acquiring the condition of a sarilsiirill (transmigrant) 
which is due to delusion (vyamohitatvam) (which means) 
being nailed by various doubts created by the siistras (scriptural 
texts), and worldly opinions. 

Jt has been said in the excellent SarvavirahhaWiraka : 

"Through ignorance people arc suhjt·ct lo unre•·tainty anrl fear; hcnre 
follow birth and death". Again, 

"The essence of all manlras96 consist~ in ldtcrs or sounds, (and) the 
ee.;sence of all letters or sounds is Si,·a". 

Now then the vakSakt.i (power of speech) (known as) paraD? 

(supreme) who is identical with the light ofconsciousness (i.e. 
Siva), who is of the form of great mautra that is eternally sounded, 
who consists of the consciousness of the perfect 'I', who contains 
within herself (lit, who is pregnant with) the whole assemblage of 
saktis formed by the sounds beginning with 'a' aml ending with 
'k~a', 08 brings into manifestatio11 the sphere of the (limited) 
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sr~: ~~emT~i~QiT~~Tm~qt ·srfu·~ui' o;qo~i· fq~~q

f~~~ttfu, m-~T~fq :q atf~r.r.;:;q~fir a~=;~tf~l~q-.. 
~ 0 ~ 

~htfu 'a;r ~ r;TT&:f,lflf~~Cftnf'efft:Oacri~tufcnq-f:q-sr~fCTof+r: 
a~)f~) ~~SlfllTTm{_cr qf~f;r~ ~ an(=m;:f ;r.:tffi 
"J.G"'itt=r: l ~~ .. tnf~iatt: q~~ntii ~~fCf«!fq ~f~Se~~ctf, 31'~~
fqtifq :q ~~ st~~cti:, qf~f+ffi'f..:fcfi~CftfT'SI'o~q- ~tfT~f..-a; 
ttfu~ g ~i ~~~~ 3Ni :q~fiff'"4'oT 'SfOiielRlf:, ~
~~ fctcti~qf~t«~rr P.;t~~~~~it'!srcr~lft lf~ot~ atfq-
ifi~fmt~ ~;r)~f.:c:f I .... 

subject or experient through the successive phases of jutSyanti99 

madhyamii etc. In this state (of the limited experient) she 
conceals her real form as jJarii and produces in the empirical 
subject (maya-pramatu}:l) ever-new vikaljJa-activity100 every mo
ment which activity brings into view objects that are obscure 
and particular. She manifests also the pure stage of avikalpatot 
though as veiled by that ( vikalpn-activity). In these circum
stances, and deluded by the peculiar Saktis in the form of 'ka' 
and other consonants which are presided over by Brahm[l02 
and other deities, the deluded man helplessly considers the 
body, prii!las etc. themselves which are limited as the Self. 

Brahmi and the other deities, in the stage of j)(du (the 
bound soul), manifcstingemanation and maintenance in respect 
of differences, and withdrawal in respect of non-diflercncc, 
bring about only fi.tncss for limited vikalpas. In the j){t/i (lord) 
stage, however, these (deities) manifesting withrlra\\'al in reS))('d 

of difference and emanation and maintenance in respect 
of non-difference, 103 gradually by reducing the vikaljuls, 

(ultimately) disclose the great avikaljJa stage which consists in 
entering into the blissful b!tairava-mudra, 104 at which stage, they 
(the iaktis) cause to appear the pure vikalpalOG .(akti which 

is deeply merged in -consciousness and bliss (which enal,>l~~ 
qne to feel like the followin~) 
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fcr~CTR~if) fcrCJl~qr~t 5f~~sfq li~:mlT 11' 

~ctnfG:~tfi f:qa-~;:'C{rcf$fro:rt ~;g:fqt1ltotfmfffi;r \J~-
~ " 

trf..""tr oo: \3'Cftt'i"TttfT ~cr~fofas!illl)f~ticr ~~Tf~ccr~ 1 

f~:q ft:if~nrrf~oicr '+fif'CfoT fcr~CfffifTC{ ~ID'{CfT~T~
~Cf~i:f Cfl'lt~lft~tfT ~a-1, ~~1-il~t-f~t-~~~q.: 
ar~~: sHna-~:<tl~-~~ur-'+fmcMrcr: qf~lfl< .. at, ~ ~~~~~· ~ 

q~~fi:rctillii' ~~fcr~T f.tlf~o .. ~cm.TK~-Cflci 1 fc:t~ICfclfT-
"' C"- " c. 

~lffli ~~1~ rr)fq"d'qy~f~<iif:qq:rri'f~~Tt~~ur 
" 

;:f<ti iffff; ~~f;=r~lfff+r;mr-fCf~tft=fSTCTTo:no:a·:~icr~qQf 

"He who kuuws that all this glol'y (of manifestation) is mine (i.e. belongs to 
the spirit}, who realizes that the entire cosmos i~ his Self, possesses mahe1atai06 
even when the vikaljJnJ107 have their play." (Isvara-pratyabhijna, 
.Agamadhikara II Ahnika, 12th verse). Hence the state 
of a sa1i1siirin ( transmigrant) consists, as explained above, 
in the delusion brought about by one's own saktis. 

[The above is lmown as Sambhavopayal) or the Sambhava 
technique of attaining unity-consciousness. Below is given 
the Saktopayal:t or the Sakta-technique.]' 

Further, the exalted consciousness-power (citi-Iakli) known 
as Vamesvari108, because she emits (i.e. projects) the universe 
and also because she has to do with the contrary course of sam
sara, displays herself wholly in the condition of the pound sub
ject (pasu), as the (empirical) subje.ct in the form of klzecariJOO, 
as inner organ in the form of gocari, as outer organ in the form of 
dikcari, and as- objective existents "in the form of bhz7.cari. Resting 
in the stage of the void (i.e. concealing the true nature of the 

:-ielf and affirming the not-Self), she shines forth, having con
cealed her highest reality as cid-gagmw-cari through the khecari 
group which consists in the sakti of kalii etc.~ i.e. of the nature 
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of limited doership etc. She appears through the gocari group 
in the form of the deity, anta{t-kam~za 110 (the inner psychic 
apparatus )whose main functions arc ascertainment of difference 
( bhcda-niica;·a), identification (of the Self) with diflcrcnt 
things (bheda-abhimana), and simple cognition of things 
as diflerent ( bheda-vikaljJaua), by concealing her real 
nature which consists in the ascertainment of non
diflerence etc. She also appears through the dikcarl group, in 
the form of the deity of the outer senses wlwsc main function is 
perception of diflerence and so forth, by conccaliug her real 
nature which consists in the manifestation of nou-diflercncc. She 
appears, through the bli.iicari group in the torm of knowable 
objects which have the nature of differentiated appearance~ 

all round, by concealing the real nature of L"niversal Self, 
and deluding the heart of creatures.* 

In the pati stage, however, the sakti manifests herself 

* Though cakm means group, asscmlJlag-e, L•r wheel, it suggests an 

array of forc~s (like an array uf army} in the incliviclual \\hich has to 
be piercc1l through I.JcfCorc Ill.: can <lst:encl tu uni,•cr~al c•mst:iousncss. 
~ t i~ 9ilfi,~,~lt tu Lrin:; uut this ~uLtlc ~ug3c~tion iu the trauslaticon. 
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as cidgaganacari. whose essence consists in universal doership, 
as gocari. whose essence consists in the ascertainment of non
difference etc, as dikcari whose essence consists in the percep
tion of non-difference etc, as blilicari whose essence consists 
in (revealing) objects as non-different like limbs of one-self
all these opening up the heart of jJati. 

Venerable Damodara, who commands unfeigned respect 
due to (lit, born of) his innate crmwtkiira (bliss), says in the 
Vimuktakas i.e. (independent verses) likewise. "Vamesa 
(Vamdvari) and other goddesses having their sphere in the 
knowing subject (as Khecari), in his inner organ (as 
gocari), in the outer senses (as dikcari) and in objective 
existences (as bhl'tcari), bring about liberation by full knowledge 
(j1arij iicina), thus making him whole (p11r~za) and bondage 
by ignorance ( aj iiiina), thus makiug him limited ( rlvaahimw), 
::>o, being a sathsarin consists in bciug deluded by one's 
own saktis 0 

[Below is given the at,lavopayal.l-the iit.lava technique 
uf attaining unity-·consciousness.] 

Again the highest Lord whose essential nature is conscious
ness has his own aiJ!VaJ)'(l-sakti111 which is unique, unfailing and 
whose essential nature consists in doershipll 2 which is 

essentially a sjJ!turattii or Hashing furthlla of divine light 
When she (i.e. aiival)'a;akti) by concealing her real 

nature causes delusion in the poJu state (i.e. the state of a limited 
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fUCf1l; lfflT g ;ft'l:NT+fm:smTf! ~l"'<:ilfCtR, ~lfTfcRm~T 
:q oltH'4iTfCffl', Rtf~~qf RlfiRt~m~qt :q f~cn;:ro:~~;;r;r 

~ ~ ' 
~~~ a'~ ~~~~q qfc;G:~ \ift~fCffl'.tcrl'c:t" I 

~ fif"tT ~*Hottf;f~T Olff~lfta'T I 'fqflq' ~fu ( ~) 
~:;f fimt~mr ~tadCfit'tf: ~~1 ~~Cffi+!, ~~ C! ~c:t<:ilf'ffi'
~m)f~o:r at~ ~mf~~ ;fCffR,-~fR ;f1f~UT \3tfa'f{ I 
trci ~ff~fcta': snutT~~q lf~T ~<:ilf.tRa~:n;r)f~) ;:r 
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'· · · · · · · · · · · ·m:r~r tr~i:t~~: ,, 

t~rrtllffi:~tlfi r~anCfi ~~-~rc:f lfwrr r~~rtffi ~crfu 1 
.~;a': 

bound individual) by the phases of pral}a, ajJiil.'a, and smniina 
saktis, 114 by the states of waking, dream and deep sleep, and 
by the kalasll5 of the body, jm'i{la and pwyai!aka, 116 then 
this delusion caused by her is the condition of one's being 
a samsarin (transmigrating from life to life). when, 
however, she unfolds the udiina-Jol~ti117 that appears in 
madftyadhiimallB as of the nature of fmyall'J state and V}'iillasakti 120 

whose essence is to pervade the universe and which appears 
as of the nature of tu1pitifn.121, and both of which are a mass 
of consciousness and bliss, then even in the state of body etc. 
o~e reaches the stage of patil22 and attains liberation while 
ShU living. 

Thus being deluded by one's own Jaktis {powers) has 
Leen interpreted in three ways. 

. In the cidvat szltral23 (siitra 9) , it has been said that the 
light of · J' · · b consciousness itself assuming 1mttat10n ccomes a 
smhsdrin (an individual migrating from one conditioned exis
tence to another). Here it has been said from a diilere1~t 
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angle that it becomes a smim"iriTt owing to its being deluded by 
its own powers. It may be observed from another angle 
that one with limited powers (i.e. an individual soul) in spite 
of his having prfn)a and other (limitations), when not delu
ded by one's own powers, becomes, according to the thesis 
of the sacred tradition, the Lord (Hirr.sclf) with a body, or 
in other words, he can be described. as the Venerable Siva 

Himself. As the Agama says : 

"They arc the highc>t Lord in a veiled form, having ent.:rcd a human 

body". It has also been said in a commentary12~ on the 
Pratyabhijiiii. "They also attain tc. perfection who considet· the body or 

even the jar etc. consisting of the thirty-six tallvas ( priudples) as a form 

of Siva". 

In order to show the essential truth, the m~_ining of the 
above sit.tra has been put conversely (in the. followlug)~ 

Sutra-13. Acquiring -the full . knowledge· of -it 
(i.e. of the authorship of the five-fold act of the Self}, 
citta m itself (i.e. the individual consciousness) by 
inwat•d moven1.ent becotnes citi 1 tti (i.e. universal 
consciousness} by rising to the ·status of cetana~127 
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CommenlUIJ' 

From the point of view of the knowable object, this stilra 

has been practically explained ah·ead y in detail in connexion 
with the explanation of the previous sutra. From the point 
of view of the wording, however, it is being explained now. 

After full knowledge of it (i.e. of the self's authorship of 
the five-fold act), the causes of the chracteristics of the lack 
of knowledge being removed, the delusion caused by one's 
own fakti (power) having ceased, because of the attaiumcnt 
of Sll£7/antr.ra, the ritta giving up the limitiug tendency of 
extroversion, becoming iutrovcrtccl, rises to the status of c:ctrma, 

that is, gradually it rises to the status of the knowing subject, 
where by the dissolution of the aspect of limitation, <~nd attain
ing its real nature, it fJecomes citi. It now enters it highest 
.::tage of cit- this is the sense. 

. A question here arises,- If cit-sakti in its highest aspect 
1s of such a nature as cancels (lit; devours) all diflcreucc§ 
it should remain so (i.e. it should retain that uaturc) eveu in 

§ Prof. Lcide:kcr reads ::iakala-blu.:da-kavalaua-~l·auha\·a a~ tiakala-IJhcJa
kaba!,mt.N\·abhava. auJ ~u ha:; r;iv~.:u a very iuLunu.L trau.>latiuu uf this 
pa:;sage. 
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the uuipi-sphere (i.e. even in its condition of manifestation 
of the universe) just as the Sun manifests objects even when 
it is covered by clouds. (i.e. It is the nature of the Sun to 
manifest objects, and it does so even when it is covered by clouds. 
Even so if it is the nature or cit£ to cancel all difrerence, it 
should retain this nature even when it is covered by maya. 
Citi is compared to the Sun, mi{yii is compared to clouds) 
Raising tbis doubt, the authm· replies below: 

Sntt·a --14 The fire of citi even when it descends 
(.0 the (lower) stage, tbough covered (by maya) 
partly burns the fuel of the known (objects). 

Citi is (here likened to) D1 e because it devours (i.e. 

assmilates to itself) the (phenomenal) universe. It in its 

stage of desccn t in the miiyii-pramiilii (i.e. ex peri en t conditioned 

Ly mii)'ii), though covered (by mri)'ll), because of its (inherent) 
freedom, partly bums i.e. assimilates lu itself the fuel or the 

objects or knu\\"lcllgc such as blue, yellow etc.~ in :;pile uf its 

true nature being veiled, even as tire burns the fuel though 
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covered by copious ashes* (The sense is that since the objects 
of knowledge are assimilated by consciousness to itself; their 
difference is annihilated. As knowledge, the objects are simply 
part and parcel of consciousness itself). The intention of 
using the word miitrii (in part, partly) (in the sutra) is 
this-Though devouring (the object of knowledge), it does 
not consume it wholly, but only partly, because it again makes 
it rise by means of the salizskiiras (i.e. the impressions of the 
objects left on the mind).That all experients have the power of 
devouring (i.e. assimilating objects of experience to conscious~ 

ness) is proved by one's own experience. As has been (rightly) 
said by the revered Utpaladeva128 in his hymns. "Since all 
the creatures, even Braluna, Indra, and Vigm, 119 go on 
devouring (i.e. assimilating), therefore, 0 God, I adore the 
universe that is of your own form."§ (Siva~stotriivali by 

U tpala-deva, 20th stotra, I 7th verse). 

"' bhiiti here mean; asht:s, not·great power' as translated by Prof. Lcidcckcr. 
The ashes arc compared to ma)a; citi is compared to 'fire'. 

· § The "idea is that all cons:::ious beings go on devouring i. c. experiencing 

objects in various ways i. c. assimilating things to themselves; therefore, 

.. I adore the universe which is simply yourself inasmuch as you constantly 
assimilate it to )'ourself. 

Prof. L"idcckcr Lranslat•.s • gras;uuanfd1' :15 ; ar'-' being devoured' \\ hid1 i:; 

c:\·ou grammatically inucfcusihlc, lu say li'Jthing fro111 the point uf \'inv 
of ~en~ e. 
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\Vhen, however, (the aspirant) by accomplishing the 
prasara or forth-going of the (divine) senses adopts the 
means of the practice of sarga or emanation (of the objective 
existence) and by accomplishing the sarikoca or ·withdrawing 
(of the senses) adopts the means of the practice of smilhiira, 
or withdrawal (of the objective existence)§ then 

Sutra--15. In acquiring the (inherent) power, of 
citi, he, the aspirant assimilates the universe to himself. 

Cnmment a!)' 

Citi by the submergence of the covering of body, jnii~w, 
etc. and by bringing into prominence her essential 
11~ture, by her emergence is, bala or power. As has 
been said, "Then having resorted to that power, the manlrasnu (l;ccoming 
:ttl-knowing and powerful acquire dfi..:icncy) ". 

Thus when the power (of consciousness) is gained i.e. 

when one betakes to one's real nature that has now emerged, 

§ Here, pras ara and sarikoca of tho senses arc connected successively with 
sarg/1 and salilhiira of the objective existence. Su rlkoca in this context dOt£ 
not mean contraction or ljmitation,· but closing-, withrlrawing. · - •· ·· ·. 
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one makes the universe from the earth to Sadasiva one's own 
i.e. makes the universe appear as identical with his Self. This 
has been said by the ancient teachers in the 'kramasutras' in 
their own characteristic language "Jmt a~ fire set ablaze coasumcs 

the fuel, even so shoalcl one con~~~me the objects of scn~c which act like 

fetters". 

It would not be right to say-"Thc* inclusive role of 
citi when it assimilates to itself the entire universe is only 
temporary. How then can it (i.e. the inclusive role) be 
accepted ?" (This objection is not valid), for the inclusive 
nature of citi appears as temporary only because of the emer· 
gence and immergence of the body etc. In reality, the tempo
rary appearance of the inclusive nature of citi is due to the 
emergence of the body etc. which are brought into manifes
tation by the sovereign will of citi herself. This inclusive role, 
however, is ever present. Otherwise (i.e. if citi were not ever 
active), even the body etc. would not be manifested (i.e. would 
not appear as objects of consciousness). Therefore the practice 

" Prof. Leiclecker's traqsl~tjOJ1 of this passage h~rclly makes ~!lY sense, 
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(the yogic practice) is recommended in order to remove the 
(false) indentification of the exper.ient with the body etc., not 
for attaining the status of the experiencing consciousness that 
by its very nature is always luminous. This is what the 
author of the excellent Pratyahhijna means. 

And thus : 

Sutra-16. When the bliss of cit is attained, there 
is lasting consciousness of identity with cit even in the 
body etc. which are experienced. This state is jivan
mukti (i.e. mukti even while one is alive). 

Commmtary 

On the attainment of the bliss of consciousness i.e. on the 
attainment of samliuc1a 131 or contemplative experience of 
unity consciousness in which the entire universe is experienced 
as identical with the Self, there is firmness in the consciousness 
of identity with cit in body, prat.1a, blue, pleasurel32 etc. even 
when they are experienced like coverings i.e. there is lasting 
experieQce of unity consciousness with cit in u,yutthanal33 comH-
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tion also on account of the force of the impressions (left 
behind) of the unit}' -consciousness (produced) during 
contemplation which is strengthened by the various means 
to be propounded. That firmness of consciousness of identity 
with cit is jiuanmukti, i.e. liberation of one who is still alive i.e. 
who still retains his vital breaths, which (i.e. liberation) is 
due to the complete dissolution of the fetters (of ignorance) 
on the recognition of one's true nature. 

As has been said in the Spandasastra (i. e. by 
Vasugupta in the Spanclakarika, ni~yanda II, verse 5) 
"He who know; thus (i.e. as described before this verse in Spandakarikii) and 
regards the whole world as a play, (of the Didnr: ), being cvtT united (with 

the unh•crsal consciousness), i3 without doubt, liberated even while alive"· 

How is the bliss of cit acquired ? Rr.garcling this the 
Siitrakara (the composer of the si'ttras) says : 

Sutra-J7. By the development of the madl~rn 
(centre) is there acquisition of the bliss of the cit. 

The exalted Samvit (universal consciousness) itself is 
th~ centre inasmuchas it is present as the inneql10st (reality) 
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of all and inasmuchas the form or nature of any thing what
soever cannot be possible without its being attached to it 
(i.e. Samvit or universal consciousness) as the ground or 

support. In spite of its being so (i.e. in spite of its being the 
innermost reality and ground of every possible thing), accord

ing to the dictum-"at first samvit is transformed into prii~za", 

it conceals its real nature in the stage of )VHi.ya and accepting 
the role of pri"i~za-J~akti, 13"1 resting in the planes of buddhi, body 
etc. in a descending order, it has followed the course of the 
thousand niidis. Even there (i.e. at the stage of the individual 

embodiment) it remains principally in the form of the rnadlzyama 

':adi.135 .whose substratum is Brahman in the form of prii"l)a
.mktz, nght from bralmwrandhral3G down to adlw-vaktral37 like 
the central rib of a jJaliiJ~atas leaf (It 1's call 1 dl _ _ _ _ · ec rna 1yama-
nad1 or central nach) because all the functions arise from that 
and come to rest there. Even though thus constituted, its 
nature remains hidden to the jJa.1~11s (i.e. the ignorant jivas). 

When, however, the exalted sm1wit (consciousness) which, 
being the innermost reality of all forms the centre (madhya), 

develops by the process of the means· described above (i.e. 
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by the practicel3il of pancakrtya) or when the central brahma

niidiHo develops141 as is to be described, then because of the 
development of that, there comes the attainment of the bliss 
of cit (the universal consciousness). Then comes liberation 
while one is alive as described before. 

With reference to the method which brings about the 
development of the centre, it is said : 

Sutra-18. Herein the JDeans are, dissolution 
of vi.kalpa, salikoca and vikasa of sakti cutting of the - ' vahas, the practice (of the contemplation) of the 
koti (point, extermity) of the beginning and the end 
etc. 

Commentary 

Herein i.e. in the unfolding of the central iakti, the dis
solution of vikalpa, etc. are the means. It has already been 
explained that the unfoldment of samvid which forms the 
centre of all is achieved by following the authorship of the 
five-fold process as already taught. However another means 
is also being mentioned. There is an easy ~leans by which 
one can. dispense with (lit. shatter) all the fetter5 of rigorous. 



83 

\3'~ ; -SfTGfTlfll{-ltsrfar.:ttTfcii<Eiltffflf .. 3flllffi~?f~rf 'E\'~M-
~ ~ 

~Cf7 ~ f~f~~tf:q-~:7 '3'Cffi~i:Rl{T rof~fuSffoar.:et~ fcc<tl~4'! 

atf.tift:O=a:q .. a<tl~~ sr~~ 1 
' 

f'ccf:q·PJmoct"Tf~~T~SfCftJT: 7 
e. 

atf~q-q~rf ~~~~

arf:quc?Cf ~f[~mt ~-

gqia-1a'E1'+ilc4~~m~ amrr~a lf~l<fff~ 

disciplines like prii!ziiyiima, 142 mudrii, 143 bandhaH4 etc. 
W'hen (an aspirant) keeps his citta (individual conscious
ness) concentrated on the samvid or cit (lit, heart)* 
restraining, by the method alluded to, the vikalpas14 5 that 
obstruct staying in one's real nature, by not§ thinking of 
anything whatsoever, and thus by laying hold of avika!pa 
state, he becomes used to the habit of regarding his cit 
as the (real) knower, untarnished by body etc., and so within 

a short time only, he attains absorption into turya146- and the 
state transcending turya ( turyatlta) 147 which are on the point 

of unfolding. 

As has been said in lsvara-Pratyabhijiia, (IV A. I, ka, 11) 

·•By giving up vikalpa, and by one-pointedness (of concenhation), one 

gradually reaches the stage of Hvara-shifJ. 

* 'Hrdaya' here does not mean th~ physical heart, but the deepest conscious
ness. It has b~cn c:~llcd 'hrdaya' or heart, because it is the centre of 
reality. It is the light of cons.::iousne.s> in which the entire universe is 

rooted. In the individual, it is the spiritual centre. 

§ Prof. Leidecker translates this in the following way : "by becoming 
liberated from all ~arrow whatsoever, he is banishing vikalpa which im

pedes cheerfulness". How he has arrived at tl,is interpretation passes all 

comprchensiml. 
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In excellent Spanda a-lso (Spandakiirikii, Ni. I, ka. 9) 
(it has been said) : 

"When (mental) agitation would didsolvr, then would ensue the high
est stage". 

So also in JiHina-garbha, (it has been said) : 
"\Vhen, 0 mother, men renounce all rm:nt:d activiti•·s and arc poisrc[ 

in a pure stale bdng free from the bondage of the p11rsuit of sense-activities, 
then by thy grace is that ~uprcmc state realized at once which rains down 
the nectar of undiminished and unparalldcd happiness".* 

This means has been described first, because it is the 
highest and because it has been taught in the Pratyabhijfia 
doctrine. The satikoca of sakti etc., though not taught in 

the PratyabhijiHi doctrine, have been, nevertheless, mentioned 
by us on account of their belonging to the sacred tradition 

* 'Vimukt'l-karar).a-kriyiinusrti-partantryojj,·alam' 

· has been translated by Prof. Leidrcker as "their dcprndance ends in 
flames, because they devote themselves to the activity of the organ of 

·those that arc S:I.Vl'd." This is a ucplorablc sample of many such meaning
less ti·anslations with which the book ~~ replete, 
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and their incidental connexion with it. If many means are 
described, some one may enter (the state of samiivesa) through 
any one of them. The sankoca of Sakti means turning in to
wards the Self, by the process ofwithdrawal, of that conscious
ness which is spreading externally through the gates of the 
senses (towards the objects). As has been said in the first 
mantra of the 4th chapter of Kathavalli belonging to the 
Atharva ujJani~ads. 148 

The self-existent on~ pierce.:! the openings (of the senses) outward 
Hence one looks outward, not within one's Self 
Some wise man, wishing to taste immortality 
'With reverted eyes ( i. e. introspectively) 
beholds (lit, beheld) the immanent Self. 

or (thf; satikoca of the sakti may be the (sudden) turning back 
· from all sides of the externally spread sakti like the contraction 
of the limbs of the tortoise and its withdrawal into the 
interior on the occasion offear. As has been said, "It being 
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reverted there is resting in the ever-present (atman).149" The 
vikiisa of Sakti hidden within results from the simultaneous 

opening of all the sense-organs. 

"The object (of one's aspiration) is to be seen within, while the ex
l'd, ternal sight may be kept steady without closing and opening of the eye- 1 s · 

This bhairavimudraii by means of absorption is external 

expansion. As has been said in kak~yastotra. 

"Th w· b '11 11 ly and on . . ro Jn~ Y WI a the powers like seeing etc. simultaneous . . a 
all Sides mto their respective objects and remaining (unmoved) within l•ke 
gold pillar, you (0 Siva) alone appear as the foundation of the universe"· 

Kallata, the great scholar has also said, "That (i.e. 
the develop~ent.of vikasa or madhya sakti) is acco'mplished by 
transformatiOn (l.e. by viewing the consciousness that considers 
itself as outgoing as the same that is inward) even in the pre-
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SfT~~ '!~~ot ~ffmlf~)ei~u~t~ Sf~r~fcfl!.lT~
~W~; atq:~~fwo:lit :q t!ff50~~ttTlti Sf~1Jft~ 

~frffi, oo:ltw-a-~-~~~~f~tmici~: 1 ~Tcffi ~ffi"l+~~i 
" " C!'" 

~Cf~ CfT~ fiT CfT ~lf~FF~'l ~~ 11' 

l 3{?£ qf~: at~~~"Jfi~UT ~Cfi~:, m~T"llt 
~ C'\ ' 

"Srn"~lfCf~lff f~crct~, 'fcr1Sw~1' ~fa a:r~it=fff~ 1 
~ ' c;. ~ ' 

sence of forms* etc." The sai.koca and vikiisa of fakti cannote 
the practice of the condition of expansion and resting of 
sakti in the stage of the Drdhua-KundalinP 5 0 gradually 
brought about by the restraint of the priir;.a between the eye
brows which (restraint) is accomplished by the power of the 
subtle pral).a which develops gradually through the regulation 
of the vibrations in the cavities of the nose. 

In the state of adha[l kwzdalinil 51 whose location is indi
cated by the sixth organ of metfhrakanda 152 after strengthening 
the priiTJa sakti, there is entrance or absorption in its root, tip 
and middle. As has been said in Vijfiana-bhattaraka (i.e. 
Vijfianabhairava, 68th verse) "One should throw (i. e. 

concentrate) the delightful cilia in the middle of vahni and vi~al53 
whether by itself or permeated by vtiyu ( pdi.~:tic breath}, one would theu 
be joined to the bliss of sexual union". 

Here vahni represents the stage of sankoca by the process 

of the entrance of pral)a (in meQ.hra-kanda). The vi~a1&4 

locus represents the stage of vikiisa, by the technique of 

* Prof. Leidcckcr translates ·ruptidiiuparirzamtit' as ·owing to the change in. 
form ·which is incorrect. The development of madhya.fakli is accomplish

ed not by change in form but by the tran~formation of consciousness. 
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'3l;:r~~crflffumtcrqr~ci'1T~T[lf· 
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f=o ~~r fcr~cr~cr~t ~G:lfq~~)G:i 1 
~~fer crcr G:Tf«rn=ercrll«: ~ fcrws_:~p:r 
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Prasara · · 
r . tn accordance with the etymological explanation of the 
oat vzs t 

· 0 pervade.ISG* 

one By ~oth vii.has is to be understood prii.l}a and apii.na of which 
(viz. (vi~., apana) is concerned with the left and the other 
of _' Pra'Q.a) is concerned with the right (nadi or channel 

vayu). . 
an k ' cheda means cessation or pause by the soundmg of ac alr. 6 
how sounds like ka, ha etc. inwardly before which, 

ever th 
said . ' ey should be stopped in the heart. As has been 

In J--
" nana-garbha : 

- . In the he . 
nadrs (the 1 art-lotus of one whose mmd has been controlled, whose two 
te d" e lanncls of - ) (" fl f . h -d" ) n lng on bo . vayu 1. e, whose ow o vayu m t e two na rs ex-
sounding v th stdcs ha\e been stilled by the restraint brought about by 

. owel-less 'K' . d anscs that and whose blinding darkness has been dtspclle , 
sprout f . . 

to produce P 0 Your knowledge, 0, (world mother) whtch 1s adequate 
aram • '. . esasmp even in the paiul57". 

The first p · . 
omt 1s the heart. The last point is the measure 

~~·· liS IS highlv m . . • 
L "d k , ' Ysllc. See the notes , 53_, 55 for exposttton. Prof. 

fl cc er s t ransl t" . · · "b) a ton of thrs passage is simply hopeless. It ts tmposst e 
to work away th . d" . . ' e traoslatton of such p'llisages without understan mg 
thetr llll]lort fron 1 • · .. • · f I h I 1 a tcac 1er who ts llllllated in the trachllon o t 1e sc oo · 
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~fa- ~ti I ct~T ~aft~f~cttf(TC{tf~ ~lJ~T'ffi: I ~leta 
~tfef~f;=f~l~ ~C{ 

of the twelve (a measure of twelve fingers) 158 Nibluilana means 
exercise or practice by fixing the mind at the time of the rising 
of pral).a and its coming to an end between these two159 (i.e. 
between hrdaya and dvadasanta). As has been said in 
Vijfianabhairava (49th verse). 
"He whose senses arc merged ( niliniik~al,1) in the ether of the heart, who has 
entered mentally into the e~ntrc of the heart-lotus, who excludes every thing 
else from consciousness (i. c. who is one-pointed), attains to supreme happi
ness, 0 Beautiful onc160". 

So also (has it been said in Vijiiana-bhairava, 51st verse). 
"If one turns one's mind to dvadasiillta howsoever and wheresoever, 

the fluctuation of his mind will diminish every moment, and in a few days, 
he will acquire an extra-ordinary status". 

The word adi i.e. et cetera refers to the practice of unme~a 

condition. As has been said in the Spanda (Spandakarika N. 
3 Ka 9th). That is to be knm1n as uume~a161; one· may sec it for 

oneself". 
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Under this concept arc also summed up the tasting etc. 
of beautiful objects. As is said in the excc11cnt Vijfianabhai
rava (72, 73, and 74 verse). 

"When one experiences the expansion of the joy of savour arising from 
the pleasure of eating and drinking, one should meditate on the perfect 
condition of this joy, and lhen one wo:.~ld become full of great bliss. 

When ayogin mentally becomes one with the incomparable joy of 
song and other objects, then of such a concentrated yogin, there is identity 
with that (i.e. with the incomparable joy), because he becomes one with it. 

Wherever the ma11as (the individual mind) finds its satisfaction, let it 
be concentrilted on that. In every such case, the true nature of the high· 
est bliss will shine forth "102• 

So also any other hhiiva1lii (meditation) on the Self full 
of bliss may be inferred. The word, 'et cetera' in the sfitra 

refers to such methods for the development of the madi!Ja 
(centre). 

From the development of the madhya results the attainment 
of the bliss of the spirit. This (attainment of the bliss of the 
spirit) indeed is the samiidlti (at-one-ment) of the highest 
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yogin, known also as Samiivcia 163, samiipatti and other such 
synonymous terms. For bringing about its permanence 
(i.e. the permanence of Samadhi), the (following) method 
has been mentioned. 

Sutra-19 In vyU:tthi na which is full of the after
effects of samiidhi, there is the attainJD.ent of perJD.anent 
samiidhi by dwelling on one's identity with cit (the 
universal, supreme consciousness) over and over again. 

Commentary 

A great Yogin who has attained to Samiive.fa, is still full 
of the samadhi-state even on the occasion of what is consi
dered to be vyutthiitza, beholding as he does, even in the condi
tion of V)'uttluina, the (entire) mass of entities to be dissolving 
in the cit-sky like a bit of cloud in autumn,• reeling joyfully 
owing to the (persisting) after-effect of the savour of samadhi, 

like one intoxicated, resorting to introversion again and again, 
and meditating on his identity with cit by the process of 
tzirnilana-samiidhi. 164 As has been said in the Krama-siltras 

*This state appears when deluilma-bhiiva or the delusion of identity 
with the bod}' disappears. 
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"The sadhaka (the aspirant practlSing yogic discipline), 
(even) while gazing outward remains in samavda by Krama 
mudral65 which is characterized by inwardness. Owing to 
the force of aueia, there takes place in this, first an entrance 
from the external into the internal, and (then) an entrance 
from the internal into the external. Thus this mudra-krama 
is both of the nature of the external and internal." This is 
the meaning of this quotation. Krama-mudraya i.e. by krama
mudra. Krama means the succession of the cyclic conscious
ness of emanation (srni), maintenance (sthiti) re-absorption 
(samhrti). Mudra means mudrayati i.e. the luri)'a (fourth) 
power of consciousness (consciously) makes one's own the 
world-process which (already) rests in one's (highest) Self. 
(So the whole thing means)-By krama-mudra i.e. by that 
turiya power of universal consciousness which (consciously) 
assimilates to one self the succession of emanation, maintenance 
and re-absorption which (already) rests in the (highest) 
Self. Anta(t-suariipaya means by the essential nature of the full 

or perfect 'I' (The entire sentence means)-The Sadhaka 
i.e. the aspirant, the yogin of the highest type becomes sama
viHa i.e. one who has realized the unfolding of the highest 
Sakti even while he is extroverted i.e. even while he is busying 
himself with sense-objects. (This he is able to do) by 
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'Krama-mudra which is of the nature of full consciousness 
of the perfect self. In this process, there occurs, through the 
assimilation (lit., devouring) of the totality of the external 
sense-objects into the internal i.e. into the highest citi plane 
(the plane of highest or universal consciousness), penetration 
into the inner or samiivcfa by the very process of assimilation. 
Again there occurs, through the internal i.e. through the 
realization of the nature of citisakti by the power of samii.vefa, 
a penetration or entrance into the external i.e. into the totality 
of sense-objects appearing as the this (idanta) by the process 
of externalization (vamana). This (pravesa or penetration or 
entrance) is (also) a samavda of the nature of the 
manifestation of the solidification of the essence of cit 
(universal consciousness). 

His eternally active (nityodita) samiivesa, which is external 

and internal at the same time, is of the nature of mudrii • 
' because : 

(I) It distributes muda 1. e. joy on account of its being 

*i\·fucha is etymologically clcriwd in three wJys : (1) mudam rflti 

( dadati) i.e. that which gives mud or joy ( 2) mum dravayati i.e. that which 
dissolves 11111 (bondage) ( 3) mudrayati iti i.e. that which seals up [the 
universe .into turfya]. 
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of the nature of the highest bliss; (2) it dissolves (draval).at) 
all fetters. 

(3) it seals up the universe into the being of the inner 
turiya (the fourth or highest consciousness). 

It is also called Krama (succession, cycle), because ( 1) it 
causes emanation cl cetera to appear in succession (Krama) 
(2) it itself consists in their successive appearance (krama). 

Now he describes the fruit of the attainment of this 

samar/hi. 

Sutra- -20. Then (i.e. on tile attainment of 
kramamudra) as a result of entering into the perfect 
!-consciousness or Self which is in essence cit and 
ana11da (consciousness and bliss) and of the nature of 
the power of great mantra, there accrues the attain
JUent of lordship over one's group of the deities of 

consciousness that brings about all emanation and re· 
absorption of the universe. All this is the nature of 

Siva. 

On attaining lasting samaclhi, there accrues lordship over 
the group of the deities of consciousness166 which (cakra, 
or group) always brings about every kh1cl of e~anation anc\ 
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re-absorption of the universe beginning with Kalagnil 6 7, 

and ending with the last Kala (phase) (known as santa 
kala); by entering into the natural bliss of Self-consciousness 
"\vhich is of the essence of j1riikaia and iinanda i. e. consciousness 

and bliss, which is the very soul of all the mantras 
(sarva-mantra-jivita-bhiita), which is perfect (pftrl).a) 1.e. 
the highest vimarsa (para bhattarika-rf1pa).168 This lordship 
accrues to the greatest Yogin referred to in this context. 
This is the meaning. 'lti Sivam' is to be construed as
'all this is (really) the form of Siva-this is the conclusion. 
This being so, (it is to be understood that) the essence of 
whatever is cognised ( i.e. JmnCJ'a ) is cognition (i.e. pramii~la). 
Of this again, the inwardly turned experients (i.e. j1ramiitas) 
full of self-conscoiusness arc the essential truth. 

Of these ( experients) too, sadii.~il•a-i;uaraship is the essence 

in which sense of identification with the limiting adjuncts of 

body et cetera has dissolved and whose body is the whole 

universe. And the highest reality of this (Sadasiva-isvaraship) 

is the blissful great Lord Himself who is full of camatkiiral69 or 

vimarJa (the bliss of perfect self consciousness) of the entire 
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universe brought about by one-ness of being* (eka-sadbhava) 
with Jrakiiia (the substratum of all manifestation )1 70• 

There cannot indeed be the manifestation of anything 
unless it shares (lit; enters) the light (the source and substra
tum of all manifestation) of the Highest Reality. And the 
Highest Lord is full of the flow of bliss, because of His being free 
from all desire, because of His being fully perfect, because of 
His being the essence of absolute freedom, and because of His 
having attained to the state of full jagadiinanda171 in having 
made his own the entire world consisting of indicator or word 
(vacaka) and indicated or object (vacya) by reflection (lit; 
seizing mentally) on the entire assemblage of 11011-miiyryat 

wordsl 72 from 'a' to 'k!a'. 

Therefore the extended universe beginning with (the 
letter) 'a' which is the nature of the highest 'akula173 and 
upto the letter 'ha' indicative of the unfolding or expansion 
of Sakti-·'k~a' indicating only the finis of the expansion
that (universe) flashing forth or vibrating, by virtue of the 
combination of 'a' and 'ha' and being accepted inwardly 

* tka-sad-bl11iva means one-ness of being with (prakasa), not the 'only 
reality (in existence)' as Prof. Ir-idecker thinks. 

t Though the text even as accepted by Prof. L<'ideckcr is ~~"P:r-

~f~ i. c. ~r;:a + 3flll'lfT~ ~~f~ curiously enough he 
I I • h cc I 

trans atcs t us as t e whole throng ofmn;·~-sounds from '(I' to 'k1 a' 
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... 

in the manner of pratyiihiira, 174 rests in the Highest Reality 
in the form of bi11du175 indicative of the consciousness of non
differentiation. Thus this natural vimarfa or inward experience 
is of the nature of the congregation of words. 

As has been said (by U tpaladeva in Ajada-pramatr
siddhi, verse 22 and 23). 

"Resting of all objective expl'l'i<:ncet within oneself is what is meant 
by !--feeling. 

This 'resting' (within oneself), is called. 

Sovereignty of \Vill, primary doership, and lordship because of the 

cancellation of all relational consciousness, and of dependence on anything 
outside onese If.§ 

t Prakiisa lu·re does not mean, the 'divine light'., but 'ghatasukhadi 

vedya-prakasasya'-all objective experience like jar, pleasure etc. 

~ "SarviijJek,wi-uirodhalab" docs not 1nean 'because 'perception of the 
pniverse is impeded', as Prof.' Leidecker"thinks; 
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This !-feeling is the stage of great power, for all mantras 
arise from and come to rest in it, and by its power all activities 

with an object are performed. 

It has beeri said in the excellent Spanda, beginning with 
(i.e. Spanda karika, II Ni~yanda, 1st and 2nd verse). 

"All mantras approaching this power" etc. and closing with. 

"All these - (mantra~) are endowed with the nature or the characte

ristic mark of Siva.t 

In Siva-siitras also, it is said : 
"By investigation§ of the great Jake,l76 one acquires the experience 

of mantra-power-." 

Here, then the penetration into the perfect Self which is 
of the nature of great mantra-power, is becoming one with it by 
the immersion of the body, pral).a etc. (into it), by steadiness 
in the achievement of that stage (of perfect Self), and by 
immersing in its essence the (experience of) body, blue etc. 
So that then whatever appears e.g., the body, pleasure (inner 

t Here again Prof. Lcideckcr has bungled. 'Tarte' refers to the mantras· 
Siva dluirmil)ah means 'SiL'a.rya dharma?• [ svabharaf1 J [ asti] ;e,rtim te" i.e. 
having the nature or characteristic mark of Siva. This docs not 111ean 
'those who walk in the law of Siva' as Prof. Lt>idcckcr thinks. 

Cf. ";r;:'lill CjUjf~+tifli ij<f, ~: . -f~Cfif:" quoted by 

K~emaraja in his commentary on Siitra-12. 

§ Investigation or anusandhana means tht; cCJJlCiousncss of identity with 
Samvit or the supreme consciousness, 1 
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experience), blue (experience of outer objects) etc., or what
ever is known for certain, or remembered, or thought out
in all these cases it is the play of cit-sakti which flashes forth 
as the background (of all experience). It has been (rightly) 
said, "without its flashing~ there is no flashing of anything 
(whatever)." Only while flashing in this manner, she by 
her miiyii-sakti appearing as of this or that nature owing to her 
assuming the nature (lit ; colour ) of manifested body, blue 
etc., (i.e. owing to her considering herself as the body, blue 
etc.), is considered by the maya-subjects (i.e. jivas or empi
rical selves) as knowledge, ideation, resolution etc. In 
reality, however,' this citi-iakti is one and the same. As has 
been said ~in Hvara-pratyabhijiia, Jiianadhikara, VII Alm. 
verse lst). 

"That consciousness which is coloured (identified) with the succession 
of different objt·cts (tat-lat-jwdiirtlwkrama) is nothing other than 

The great Lord, the highest knower :>nd of the nature of s cc · · 1· * • · u e~s •on- es_ 
infinite consciouscness". So (also) (it has been said in Hvara-

pratyabhijfia, jfi.anadhikara, V Alm, 18th verse). 

* ~Iahdvara would bl! limited by time if the 1·e is s .· · H" 
• • • > UCCC!hlOfi 111 13 con-

SC"IOUS!lCSS. Hts c-onsctLiusncss is aktama (t;•n"l ) · · .( 
• ~- c css· l ttllmtla ~paceless ). 
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"Owing to the mayii-sakti of the Lord, she herself having to do with 

different knowablcs is called knowlcdgl", ickation, resolution ar.d by other 

natncs." 

Thus it is one and the same citi - sakti in all conditions. 
When, as she unfolds, if by means of entry into and stability 
of it, she is attained, then by entering into her, and by the 
means previously described, i.e. by successive unfolding and 
infolding of the senses, because of everything being of the nature 
of everything else, even in the re-absorption etc. of every thing, 
whatever group of natural consciousness-deities there is, e.g. 
the rzon-miiyiya group of inner and external senses, which is 
ever projecting and ever withdrawing. Over all this the highest 
yogin acquires lordship and jJarabhairava-ship (i.e. becomes the 
highest bhairava) . 

As has been said (in the Spandakiirikii, 3rd Ni~yanda, 
19th verse). 

"When one is rooted into the one place i.e. into the Sj~nndata/lva cOI;sist

ing of the pe1 feet 1-consciousncss then controlling the udbhova {l"manat ion) 
and laya (absorption) of it (i.e. of the purya~!aka or Siik~masarira-thc 
subtle body), one acquires the status of a (real) enjoycr, and then 

becomes the lord of the cakra (i.e. of the group of the scn<;e-dcitirs )" · 
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Here 'the one place' (is explained m the following, 
spandakarika, Ni!?yanda III, V. 12) 

''Every thing shoulJ be deposited into the one place (i.e. into the 

cit-Jakti)" (Here) "Ekatra" or 'one place' should be interpreted 
as the state of the general vibration of cit, being of the 
nature of umnc~a. 

Then word 'tasya' * (its) in the verse cited above is 
to be understood to mean 'puryQ.!Jaka' (subtle body) inasmuchas 
the previous Sutra (in Spanda-Karika) begins with 'held or 
bound by purya,rtaka (subtle body)".§ It is not to be inter
preted as 'in one place, gross or subtle body', as Kallatacarya, t 
the writer of Vivarat].a has done . 

. * 'Tasya' (of it) as interp1·cted by the text refers to 'puryaHaka' or the 
subtle body, but a better interpretation as given by Svlimi Laksamai].a 
joo is that it l"Cfcrs tO 'sakti-cakra' Or the group of saktis, for it is the 
Sakti-cakra th<>t is responsible for laya (absorption) and udbllava 
(emanation). 

§ This docs not mean 'This purya:naka one must approach and conquer' 
as Prof. Leidcckcr has interpreted it in his tran3lation. 

t Kallatlidirya was the pupil of Vasugupta and wrote a vrtti on the 
Spandasutras. He flourished in the latter half of the gth Century A. D. 
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And it has been lauded by me (in th~ followi_ng verse) : 

I I bcco·nc indcpemlcnt ruler177 (1.e. who IS no longer "He w 10 1as • . . . 
I f the scns,·s) uf the cztzmkra and the great lord, bcmg 

_1 • the contru o . . . . 
unut"l f d ·"tie·· 178 is only a rare bcmg that 1s so v1ctonous". 

·d by the groupo scnse cl .. , . 
s::rvc 

, .. , · tl e siitra connotes conclusion. The word 
'The word I ti In 1 d 

- ans that whatever is the bo y of the 
' ·n the sutra me . . <"· 

'Siva 1 . 1 atever has been said m the text) IS ;:,Iva, 
text (I.e· w 1 . f 6· I . .s· above . t the attamment o ;:,Iva. t IS ;:,Iva 

. t IS a means o . . 
because I . from Siva, because it IS not different 

b use It has come . . d d "'. 
also, eca f Siva and because it IS m ee ;:,IVa. 

the true nature o ' 
fron1 

tl by the body, priit:za, pleasure 
,. K bound constan Y . 
J.vJ.an . h" wn citi (consciousness) which 

t recogmse IS o 
etc. does no at Lord and full of perfect bliss. 
is of the nature of the gre 

. to this instruction, beholds in the 
But he who, owmg . . . 1) awareness the umverse as a 

ocean of the nectar of (spintua fc · h t r of awareness) oam 
mass of its (i.e. of the ocean oft e nee a 
on all the sides, is said to be the one Siva in sooth. 
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~qttafi:ri Sf~qfi=c~r~~~ 11 

!iffi"~'SI'llcr-:~~~'UiflliCflil!ifT'Rf~~~q~~il: 

l!ift~o) 'U\iff~~ff<l\iii'€Cit4~ u 

This instruction in the truth has been given for those 
to whom has accrued the descent of Sakti wrought by Siva, 
but who for want of the discipline of serious study are unfit 
for keen arguments, and are hence incapable of understanding 
the !Svara-pratyabhijfiii (i.e. the Pratyabhijfi.a philosophy 
hy U tpaladcva). 

Concluded is this Pratyabhijfiahrdya (The Secret of 
Recognition). 

This work [book] is by the glorious, teacher, Rajanaka 
K~emaraja, dependent on the lotus-feet of the glorious 
Abhinavagupta, the best among the venerable, great Saiva 
teaehers. 

May there be welfare [for all] 

---::o::---





NOTES 

I. Recognition-This is the doctrine which teaches that 
the individual self (nara or jiva) is identical with the Universal 
Self (Siva). He has forgotten his Real Self owing to the 
limitations of his psycho-physical mechanism. The Saiva 
doctrine of Kashmir is called Pratyabhijiia-darsana or the 
Philosophy of Recognition because it brings home to the 
individual the truth that once he recognises his Real Self, 
he will be free from his ego-hood which is the product of his 
identification of himself with his psycho-physical mechanism, 
and will thus realize that his Real Self is identical with the 
Universal Self. 

This system is also known as Trika dadana i.e. the system 
of the triad., viz., (I) Nara, the bound Soul (2) Sakti the 
divine power and (3) Siva, the lord who releases the bound 
soul from his bondage. This is a mystic philosophy, describ
ing all these three conditions. 

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

2. Siva-This is derived from the root .fi (to lie), and 
from the root svi (to cut asunder). Both these meanings 
are implied in Siva. Siva is one 'in whom all things (viz., 
all objects and subjects) lie'. He is also one who cuts asunder 
( .(yati papam iti Sivalt) all sins. Siva is thus both the funda
mental ground of all reality and the supreme Benevolence or 
Good who by His grace saves all. He is the supreme or 
Absolute both from the metaphysical and soteriological point 

of view. The name Siva for the Highest Reality is, therefore, 
a very happy choice. Siva is the Highest Reality as well 
as the Highest Good. 

In addition to Pratyabhijiia, Trika, and Spanda, this 

system is also known as Saiva-darsana or Bhairava-dadana 
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ie.J the system positing Siva as the all-of-reality-and good. 

As this system is non-dual, it is sometimes called Kashmirian 

.Saiva philosopl1y in order to distinguish it from the Saiva 

philosophy of the South which is dual. 
3. Satatam ---enternally may be read with 11ama!1 or with 

jJallcakratya-vidlulyiuc. In the former case, it would mean 'my 
eternal adoration to Siva'. In the latter case it would 
mean 'my adoration to Siva who eternally brings about the 
five processes'. The latter construction is better as it indicates 
that Siva's activity is incessant. 

4. Pancakrtya or the five acts brought about by Siva 

are 
(I ) Sr,r Ji --Letting go; casting out of oneself. The 

usual translation 'creation' is misleading. Creation implies 
that the creator acts upon an external material, and thus 
brings about the world-process. This translation docs not do 
justice to the Indian point ofview, particularly to the point 
of view ofSaiva philosophy. Sr~~i is derived from the root 'srj' 
which means 'to let go', 'to pour forth', 'to cast out'. This 
implies that the world-process is already implicitly contai
ned in Siva. He only lets it go or casts it out of himself. He 
has not to work on an external material in order to bring 

about the world-process. According to Saiva philosophy, the 
world is not a creation, but an emanation; it is a thcophany. 

( 2) Sthiti -maintenance (of the \Vorld-process). 

( 3) Sari1hara or Samhrti -withdrawal or re-absorption. 
It docs not mean destruction. There is no destruction of the 
world. It is only re-absorbed by Siva for a time. Destruc
tion is only a metaphorical and secondary sense of satnhiira, 
not its primary sense. · 

( 4) Vilaya or pidhana-concealment of the real nature 
of the Self. 

(5) Anugraha-grace. 

These five krtayas imply that Siva lets go the universe 
out of himself, imparts existence to it and finally withdraws 
it i~to ~imself only to let it appear again. This makes a cycle 
wh1ch Is called a kaljJa. There is no final end to the world-
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process. The cosmic process is repeated from eternity to 
eternity. 

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

5. Paramart/za-Parama-j-artha : Parama means the 
Highest; 'artha' means both 'reality' and 'goal or value'. 
Paramartha connotes both the Highest Reality and the Highest 
value. According to Indian thought, the Highest Rea,lity 
is also the Highest Value of man. In the realization of the 
Highest Reality consists the meaning and purpose of human 
life. 

6. Svalma may mean either one's nature or one's self. 
In the former case, the line 'cidanandaghana-svatma-paramarthava
bhasane' would mean 'who makes manifest the Highest 
Reality (which is at the same time the Highest Value) whose 
nature is cidanandaghm1a i.e., a mass of consciousness and bliss 
or compact consciousness and bliss. In the latter case, it 
would mea~ 'who makes manifest the Highest Reality (which 
is at the same time the Highest Value), viz., His Self (which 
is also the Real Self of each individual) that is a mass of cons
ciousness and bliss'. There is a. double entendre in 'svatma' 
viz., His Self (the self of Siva) and the self of each individual 
the implication being that His Self is indentical with the 
Real Self of each. This translation is preferable, as it is more 
in line with the general tenor of this system. 

7. Cidanandaghana-mass of consciousness and bliss. 
In Sat'lkara V cdanta, the expression used is generally 'sacci
dananda' i.e., sat (existence ) cit (consciousness) and iilzanda 
(bliss). In this system, 'sat' has been dropped as super

fluous, for according to it, cit or consciousness alone is sat 
or real. Cit and sat-consciousness and existence or reality 

are synonymous. '+'here can be nothing outside consciousness 
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which may be called existent or real. Sankara also says, 
"Sat eva bodha, bodha eva saWi." i.e., Existence itself is cons
ciousness, and consciousness itself is existence. 

8. Upanisat-up-ni-sad (sit) i.e. sitting down near to or 
sitting down at the feet of another (i.e., the teacher) to Listen 
to his words. It, therefore, has come to mean 'rahasya' or 
secret knowledge obtained in this manner. It is equivalent 
to secret or esoteric doctrine. The word has also been inter
preted by Sankara as 'destruction (of ignorance) by reveal
ing the knowledge of the supreme spirit'. Here the WOTd has 
been used in the sense of 'secret or esoteric doctrine'. 

9. Sarhkara-'Sam Karoti 1t1 Sarilkaral).' one who 
brings about happiness and welfare is Sarilkara. This is 
another name of Siva. SiitizkarojJani~at, therefore, means 
the esoteric doctrine pertaining to Sari1kara or Siva i.e., 

the esoteric system known as Saiva philosophy. 
10. Sarhsara-'Sali1sarati it sali1saral). i.e., 'that which is 

always on the move' ;that which is continuous 'pro-cess'. 

The word 'world' or universe' can hardly do justice to this 
idea. Etymologically the word 'smnsiira' also means 'wander
ing through' (a succession ofstates) of the jiva or the individual 
soul. It is in this sense that 'satnsiira' is called 'vi~ a' or poison 
here. It is not the world qua world which is poison, but 

the 'wandering through' of the jiva as a being disintegrated 

from Reality, cut off from his Innermost Centre, which is 

poison. 'Vi~a' is derived from the root 'vi~a' of the third 

conjugation (veve~ti). meaning 'to pervade', hence anything 
actively pernicious i.e., poison. The root 'vi~' in the fourth 
conjugation (vipJiiti) means also 'to separate, to disjoin'. 
There may be a suggestion here that 'sarizsiira' is 'vi~a' because 
it disjoins us, disintegrates us from Siva-(the Highest 
Reality). 

1 I· Samcivefa-This is the noun form of 'sam·ii-vif', 

meaning to enter into. Samiivefa, therefore, means mergence 
or identification. Samcivefa with the Highest Lord means 

identification of the individual Self with the Universal Self. 
The individual, in this state, feels that he is nothing else than 
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Siva. Samiivda, also means taking possession of the individual 
by the Divine. The outcome is the same, viz., identification 
with Siva. According to Abhinavagupta, iivesa means the 
subordination or disappearance of the personal nature of the 
aspirant and his identification with the divine nature of Siva. 

"Avesasca asvatantrasya svatadrupanimajjanat. Para-
tadrupata Sambhoradyacchaktyavibhaginal.t" Tantraloka-
1 volume I Ahnika, Vcrsc-173. 

12. Sakti is the energy of Siva, and, therefore, not 
difiercnt from him. With this, he brings about parickrtya 

or the five cosmic processes. Sakti-piita means the descent of 
Sakti. Sakti-jJiita on an individual means the imparting of 
mzugraha or grace to him. 

13. Siitra-Lit., 'thread'; hence, it has come to mean 
that which like a thread runs through or holds together cer
tain ideas; a rule; a formula; a direction. Cp. Latin, svtura, 

English, suture. 

A Siitra must contain the fewest possible words, must be 
free from ambiguity, must be meaningful and comprehensive, 
must not contain useless words and pauses and must be faultless. 

14. Svatantrii-this is an adjective qualifying Citi. 
This means dependent only on itself and nothing else. It 
means that it is absolved of all conditions, and is free to do 
anything it likes. The word Svatantra, has therefore, been 
rendered by two words; viz., absolute, and of its own free
will. 

15. Citi-This means "universal consciousness" and is 
feminine gender in Sanskrit. Citi and Cit ·are synonymous. 
They arc distinguished from citta which means 'individual 
consciousness'. 

16. Siddhi-means efiectuation which includes (1) 
prakasana or sr!!ti·-emanation (2) sthiti-maintenance ofwhat 
is emanated, and ( 3) smidziira, withdrawal or re-absorption. 

I 7. Sadii fiviidelz bhii.myan taSJ'a-from Sadasiva down to 
the earth. According to this system, there are 36 tat/vas or 
principles. These are divisible into two; viz., the Suddha adlwii, 

the pure or the supramunclane way or course and the a.fuddha 
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adhva or the impure i.e. the mundane way or course. The 36 
tattvas are given below in a descending order from Siva, the 
Supreme principle. 

Above manifestation 

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

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

, -
Suddha addhva or Supramundans manifestation 

3. 

4. 

Sadasiva i.e. the ever benevolent. In this tattva aharita 
or !-consciousness and iccha or Will are predominant. 
Idanta or this-consciousness (i.e. world-consciousness) 
is not so prominent. The world is in an indistinct state 

at this stage. 
ISvara, i.e. the Lord. In this both !-consciousness and 

world-consciousness arc equally prominent, 

or knowledge is predominant. 

and jtilina 

c; unlimited 
5. Vidya or .,udhavidya or Sadvidya pure, Th' 

knowledge. In this there is the consciousness- IS 
( . ) . . · predominant. 
umverse am I, and knya or actiOn IS 

T "'. Ilcd Suddha he first five-from ~Iva to Sadvidya-are ca . 
tattva, because the relationship of subject and. object 
is a single unit upto this stage i. e. the object IS per
ceived as a part of the subject. These five tattvas 
represent the universal aspect of consciousness. 

Asuddha addhvi or :mundane :manifestation 

6. Maya, the universally formative or limiting principle. 
Some-times, this is not included in the Kancukas, as it 
is a principle superior to the Kai'icukas. This veils the 
real Selfand brings about the consciousness of different 
objects. 

7 · Kala, i.e. limitation in respect of authorship or efficacy. 
8. Vidya, knowledge i.e. limitation in respect of knowledge. 
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9. Raga, inclination, limitation in respect of desire, e.g., 
I may enjoy this, I may own that etc. 

I 0. Kala i.e. limitation in respect of time, division of past, 
present, and future. 

II. Niyati-Restriction i.e. limitation in respect of space 
and cause. 

12. Puru~a -when the Divine by his Maya veils His real 
Self and accepts the status of a limited experient, he is 
known as Punt~a. At this stage the Sarvakartrtva or 
omnipotence of the Divine is reduced to kala or limited 
authorship, His sarvajfiatva or omniscience is reduced 
to vidya or limited knowledge; His purl)atva or all
fulfilment is reduced to raga or want and desire; His 
nityatva or eternity is reduced to kala or time-division; 
His vyapakatva or omnipresence or all-pervasiveness is 
reduced to niyati or limitation in space or His svatantrya 
is reduced to cause-effect relationship. From Kala to 
Niyati is generally known as the five kaficukas or cover
ings, veils of Maya put on by the Divine. 

13. Prakrti-the root or matrix of objectivity from Buddhi 
down to earth. 

I4. Buddhi, the ascertaining intelligence. 
IS. Aharilkara, the ego-making principle. 
I6. Manas, the conceptive consciousness. 
I7-2I. The five jfianendriyas or organs of perception (audi

tion, touch, vision, taste, and smell). 
22-26-The five organs of action (karrnendriyas) 

27-3I-The five tmzmiitras i.e. the undifferentiated origins of 
the five perceptions. 

32-36-The five rnahabhiitas the gross-elements, viz., akasa 
(ether), vayu (air),agni (fire),apas (water) andbhumi 
{eat·th). 

18. Paraprarnatr means the Highest Experient. Pramatr 
mean~ me~surer or th~ subject of experience. The highes~ 
expenent 1s parama-S1va, the highest Siva. 

19. Parasakti-the highest Sakti. This is distinguished 
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from the subsidi~ry saktis that pervade the universe and bring 
about all kinds of things. They are various aspects of the 
highest Sakti. Sakti me~ns divine consciousness or conscious 
energy which is non-distinct from Siva. It is Siva himself 

in his active aspect of Inanifestation and grace. 
20. Vimada-Vi +mr:L The root 'mrs' means to 

touch. 'Vimrs' means to touch mentally. It is a highly 
technical term of this system. Paramasiva, the ultimate reality 
is not only prakiisa or luminous consciousness, but also Vimarfa 
i.e. conscious of its consciousness. Vimarsa is Self-conscious
ness or pure !-consciousness of the highest Reality. It is this 
Vimarsa or self-consciousness of reality that brings ab~ut 
the emergence of the universe (sr~!i), its manifesta~wn 
(sthiti) and its withdrawal (sa1nhara) into it again as identical 
with its joy of pure !-consciousness. Vimarsa assumes thre.e 
moments, viz., going out of itself (sr~ti), manifesting its c~nti
nued existence (sthiti) and then returning to itself (sa~nhar~) 

I k- , ~ca v1marsa-
cf. "Iha khalu parmdvara) prakasatma; pra asas 

bh- h · , - ·, -k ·, aprakasanena, sva ava . ; v1marso nama v1sva arel)a, v1sv ' , 
visvasarhharanena ca akrtrimaham Itl visphural)am ·1-. . . Tle 
Para-Pravdika, pp 1-2, Kashmir Sanskrit Senes .. 

. . . . . . I t conscwus-
enttre umverse IS already contamed 111 the lug 1es f h 

I rnage o t e 
ness or the highest Self even as the variegated p u _ 

peacock is already contained in the plasma of its egg (~a;~~ 
- . d - ) v· , . . . g of tlus ran arasa-nyayena . 1marsa IS the pos1t1n 

which leads to manifestation. 
21. Siva-bhattaraka-The word' 'blzattiiraka' is the sarn,e 

'bh - ' h. h . . I h rord 'bhatta. as attara w 1c agam IS t 1e same as t e "' d 
The word bhatta is derived from bhartr-Iord. The wor 

· · 1 been bhattiira or bhattiiraka means venerable lord. ThiS laS 
attached to Siva to show reverence. 

22. Nityodita-In this system it is generally not the word 
nitya (eternal) that is used for the founda tiona! consciousness, 
but nityodita i.e. ever-risen, ever-existent. 1 t is so, because the 
system wants to emphasize the fact that the eternal conscious
ness is ever active; there is always spanda or vibration in it. 

23. Prnmatr (lit, measurer), subject of knowledge. 
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24. Pramiitza (lit., instrument of knowledge) means of 

knowledge, proof. 
25. Pramf)•a (lit., to be measured, measurable) the 

known or object of knowledge. 
26. Baindaui Kala-para}:l pramata. Vetti iti vindu}:l 

(bindul.l) from the root vid (to know) The highest Self or 
consciousness which is the knower is known as Bindu. 
Bindoriyam iti bai11daui. Bai11davi means 'of bi11du', 'pertaining 
to bindu'. Kala means sakti. Baindavi kala means the power 
of knowership of the highest Self or consciousness. Here it 
means that power of the Self by which it is ah·vays the subject, 
never the object. 

2 7. Sam a rasa- one having the same feeling or conscious
ness. Samarasya therefore, means identity of consciousness. 

28. Suata11tra-·Citi or the divine consciousness is called 
svata11trii, because whether it is srHi (manifestation), sthiti 
(maintenance of the manifestation), sarizhiira (withdrawing 
or reducing to oneness with herself), she is sovereign i.e. does 
not depend upon any extraneous condition. 

29. Pramiitzopiirohakrametza, by gradual mounting, begin
ning with knowledge etc. From the known or prameya one has 
to mount to Pramai)a or knowledge; from knowledge, one has 
to mount to the pramata or the knower' to the highest Self. 

30. Brahmavada (the doctrine of Brahman) refers to 
Sankara-vedanta in which Brahman is said to be nonactive. 

31. Darpa~ze 11agauzuat-]ust as a city appearing in a 
mirror is nothing different from the mirror, but appears as 
something different, even so the universe appearing in citi 
is nothing different from it, though it appears as different. 

32. Sadiisiva lattva may be said to be the first principle 
0~ manifestation. Out of the Siva-sakti state emerges Sada
Szua tattua where consciousness is of the form, 'I am this'. 
'This' (idanta) here refers to the total universe. I (ahanta) 
refers to the Divine Experient. It is the absolute or universal 
I. The first consciousness of the absolute ·in manifestation is 
'I am this' TJ ' . · , · - · . ' . . . · 1e tlus (tdanta) or the enttre umverse is already 
Jmphcity contained in the. absolute .cons<;iaus.ness, but when it 



114 PRATYABHIJNt\H~DAYA 

begins to posit the I as the 'this, the 'this' becomes the first 

glim~er of the universe to be. This is, however, a stage of 
consc10usness where the 'this' aspect is in an incipient, germinal 
form, greatly dominated by the 'I' aspect (ahantacchadita
asphuta-idantamayam), where the vifva or universe is both 
different and non-different (para para rupam) from Sada
Siva. In the consciousness, "I am this", existence or being 
is clearly posited; hence this principle is also known as sadakhya
tattva (Sat=Being). The system now starts giving a hierarchy 
of individual experients. Corresponding to the universal 
experient or Sada-Siva is the individual (mystic) experient, 
designated mantramahefvara, who has realized Sadii-Jiva tattva 
and whose experience is, therefore, of the form-'I am this'. 

33. lfvara-tattva is the next stage of manifestation in which 
the consciousness of an 'I' and a 'this' is both equally promi
nent. The ideal universe which is involved in the absolute 
consciousness becomes more clearly defined as a 'this' at this 
stage. jfiana is predominant in this tattva. Corresponding 
to this is the individual (mystic) experien t known as Mantre
svara who has realized the Ifvara-tattva, whose consciousness 
is also of the form 'I am this', in which the universe is no longer 
an indistinct 'this', but is as clearly defined as the conscious
ness of 'I' and in which the universe is identical with the Self. , 
The consciousness of Sadasiva is 'Ahamidam'--'I am this'. 

The consciousness of I ~vara is 'Idamaham -·'This am I.' 
34. Vidya or Suddha Viclya is the stage when the cons

ciousness or" both 'I' (the experient) and the 'this' (the 
universe) is distinct, and where diversity or blzeda begins, 
though there is unity in diversity at this stage. Kri)'ii is 
predominant in this tattva. Coresponding to this, there are 
the experients called 1viantras who see diversity, though it is 
diversity-in-unity. The Lord who rules over these experients 
is called Anantabhattaraka. The consciousness of this stage 
is 'Idam-Idam', 'Aham-Aham', the universe is just the universe, 
the Self is just the Self i.e. the universe is totally distinct from 
the Self (though it may still belong to Self). 

35. Vijnanakala is the experient of the stage below 
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Suddha Vidya but above i\:Hiya. Here the experient is devoid 
of agency; he is pure awareness. His field of experience 
consists of sakalas, and prala)'iikalas. He has a sense of 
identity with his field of experience (tadabhedasaram). 

36. In this state, the experient has neither the 
clear consciousness of aham (I) nor of idam (this). His !-con
sciousness is identical with a void like the void that one 
experiences in deep sleep. He has the feeling of a vague some
thing which is practically nothing. 

37. The sakalas are the devas (gods) and jivas (indivi
dual selves) who have no true knowledge of Self, and where 
consciousness is only that of diversity. The average human 
being belongs to this level. 

38. The suggestion is that in this state vimarfa is latent; 
only prakafa is predomina-t1t. 

We may now gather up in a tabular form the details of 
the third si:i.tra :-

Tattva I The Presid- / TJ · t / Corresponding field 
1• 11g Der"ty 1e expenen of experience 

1. Siva Siva Siva Pramata All, existence is mere 
Prakasa or Siva 

2. Sad a- Sadasiva Mantra-mahe- Experience of the 
siva bhattaraka svara. The expe- Universe as parapara 

rience of Siva is i.e. identical and yet 
clear but there distinct from Siva. 
is also a dim ex-
perience of the 
Universe. 

3. ISvara lsvarabha- lVIantresvara Experience of Isvara 
tat tva ttaraka and the universe as 

both distinct and 
equally matched. 

4·. Suddha- Ananta- Mantra I\1ain experience of 
vidya bhaWiraka difference from every 
tattva thing and yet related 

to the Self. 
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5. Maha
maya 
tat tva 

6. Maya

tattva 

7. There
maining 
tattvas 
upto the 
the earth. 

PRATY ABHIJNAH~DA Y A 

Vijiianakala 

Pralayakala or 
Pralayakaveli or 
Sunya-Pramata. 
Sakala, from the 
deuas upto the 
plant and mine
rals. 

Experience of pure 
consciousness, and all 
the pralayakalas, and 
Sakalas, and devoid 
of agency. l\Jere void 

Fullofthe threemalas, 
bound by cause effect 
relation, and experi
encing eve"rything as 
different and limited. 

From Vijfianakala upto Sakala, there is no presiding deity, 
because the operation of Mahamaya begins from the stage of 
Vijfianakala and also because ignorance begins from the 
Mahamaya stage. 

39. Aruifrita-Siua-paryiiya - aniifrita i.e. unrelated to any
thing; lit., whose synonym 'is Siva· who has no objective 
content yet. This is a state below Saktitattva and above 
Sada-Siva-tattva. This, however, is only an avastha, a state", 
not a tattva. This refers to that phase of reality where Sakti 
begins temporarily to veil the Self, and thus to isolate the 

universe from itself producing aklzyiiti ignorance of its real 
nature. 

40. Silt!)•iitifilt!J•afaJ•ii-being as yet more void than the void 
itself. It is called filtzya here from the point of view of objective 
manifestation, from the standpoint of the negation of the 
universe, i.e. from the point of view of absence of objective 
content or objectivity. 

41. Saruadeuamqya[l kiiyalz-the universe is considered to 
be like a body constituted by all the gods. The gods here 
symbolize both the prarnata and the prarneya, all the subjects 
and objects-the experients and the experienced. Another 
re~ding is Sarva-tattva-rnayal:t kayaQ.-the body of the 
umverse is constituted by all th~ tattuas 

' 
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"~2. Prbc-dear one or my dear. The Agama literature 
is generally in the form of a dialogue between Siva and his 
consort Parvati. Hence, 'Priye'-0, dear one. 

43. Trisiromate-the mystical doctrines concerning the 
three-headed Bhairava. The three heads of god, Bhairava 
are a symbolic representation of the three Saktis of the Divine, 
viz., Para, Padipara, and Apara. The Para is the supreme 
state in which there is no distinction or difference whatsoever 
between Siva and Sakti. Parapara is that state (of manifes
tation) in which there is identity-in-distinction. A para is 
that state in which there is complete difference. 

44-. Bhairava means the terrible one who destroys the 
weakness of the lower self. This is the nam~ of Siva. Bhairava 
is constituted of three letters, bha, ra, and va. The hermeneutic 
interpretation of Bhairava, therefore, is that 'bha' indicates 
'bharal)a'-manitenance of the universe 'ra' indicates 'raval).a' 
-i.e., withdrawal of the universe, 'va' indicates 'vamana'
cjccting or letting go of the universe, i.e., manifestation of the 
universe. Thus, Bhairava indicates all the three aspects of 
the Divine, viz., Su!i (manifestation), sthiti (maintenance) 
and Samltiira (withdrawal). 

45. It has not yet been possible to trace the source of 
this verse. The idea in this verse is expressed in the form of a 
paradox. Uut what does 'akhyati'-nescience or non-knowledge 
mean ? Docs it appear or not ? In other words-is it ex
perienced or not ? If akllyiiti is never experienced, then it is 
nothing, and only kllyiiti or knowledge remains. If it is said 
that akhyati is also a kind of khyati, then khyiiti or knowledge 
again remains. So kllyiiti or knowledge cannot be eliminated 

in any case. 
46. The reference is to Spandakarika, chapter_ II, 

verses 3 and 4. 
4 7. Vikalpa means difference of perception; an idea 

as different from other ideas; differentiation. 
Vikalpanam (Vise~el).a kalpanam) =ideating a 'this' as 
different from 'that', differentiation-making activity of the 
mind. Vikalpa is the nature of the individual mind (citta) 
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which goes on making differentiation between one thing and 

another. Compare the vivrti of Yogaraja on verse II of 
Parmiirthasara of Abhinavagupta, 'Vikalj;ohi all)'fijJOhak-lakJm:zo 

dvayam ghatiighatariipam iik!ipmz, aghatiit VJ'avaclzimzam ghatam 

nifcinoti' p, 33, i.e., vikalpa is of the nature of differentiating 
one thing from another. For instance dividing experience into 
jar and non..jar, it marks out the jar from the non-jar, and thus 

ascertains it as a jar. In Yoga-Si:ttra of Patafijali, (Sutra 9 of 
Samadhi-Pada). Vikalpa mean a mere fancy which has no 
found-:~.tion in reality. That is not the meaning here. 

48. Citta means the individual consciousness. 

49. Vijfianakala-See note 35. 
50. Vidyapramatrta-the experients of vidya-tattva I.e. 

Mantra, MantreS'vara and Mantramahe5vara. 
5 I. Isa, Sadasiva, Anasrita-siva, see notes 32, 33 and 39. 
52. Siva Sakti, Sadasiva, Isvara, and Suddhavidya 

are together known as Suddhadhva-the pure or higher 
path. Predominance of cit is common to both Vidyaprama
taras and Suddhadhva-pramataras, but in the former case 

it is natural, whereas in the latter, it is acquired through the 

effort of Samadhi. 
53. Siinya-pramatr, etc. See note 36. 
54. The meaning of the verse is -what is Jtlalla in the 

case of Siva appears as sattva in the case of 'paiu' or Jiva (the 

individual), what is kriya in the case of Siva (the universal, 

Absolute Consciousness' appears as raJas in the individual, what 
is m~ii in the case of Siva appears as lamas in the individual. 

55. Sattva, rajas, and tamas are the three gul)as which 
are the chief characteristics of Prakrti, the root principle of 
manifestation. This has been elaborately described by 
Sankhya, and accepted by practically all systems of Hindu 
philosophy. Gul)a means strand, a constituent, an aspect 
of Prakrti. Sattva is the aspect of harmony, goodness, enlighten
ment; and sukha or pleasure. RaJas is the aspect of movement, 
activity, and dul_1kha or commotion. Tamas is the aspect 
of inertia, and m1ha or dullness, indifference. 

56. Vikalpa---See note 47. 
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57. l'v!ftyapramatr is the experient of the impure path
the sphere of limitation. Mayapramatr includes pralayakalas and 
sakalas. See notes 36 and 37, and the tabular form given there. 

58. Svatantrya is the abstract noun of Svatantra which 
means one's own rule, not conditioned by any thing outside 
oneself. It is the absolute, spontaneous, free will of the divine 
consciousness, outside the causal chain, the free, creative act 

of the Universal consciousness. 
59. ,~\Iala : dust, dirt, impurity, taint; dross. Dross 

is the best English equivalent. 1Hala is what covers and 
conceals the pure gold of divine consciousness. It is of three 
forms, viz., ai;Java mala, mayiya mala, and karma mala. 
As used in this system, mala means those cosmic and indivi
dualistic limiting conditions which hamper the free expression 
of the spirit. 

ti~wva-mala is the milia-mala, the primary limiting condition 
which reduces the universal consciousness to an ar:m, a small, 
limited entity. It is a cosmic limiting condition over which 
the individual has no control. It is owing to this that the 
j'iva (individual soul) considers himself apiiri;Ja, imperfect, 
a separate entity, cut off from the universal consciousness. 
The greatness of Siva in this condition is concealed, and the 
individual forgets his real nature. 

J\Ia)'i)'amala is the limiting condition brought about by 
ma)'ii, that gives to the soul its gross and subtle body. It is 
also cosmic. It is bhimza-vedya-prathii-that which brings 
about the consciousness of difference owing to the differing 
limiting adjuncts of the bodies. 

Karma-mala. It is the vasanas or impressions of actions done 
by the jii.anendriyas and karmendriyas under the influence 
of antal~karal)a. It is the force of these vasa11as that carries 

him from one life to another. 
~ It may be noted that Vijfianakala has only a:r:tava mala, 

Pralayakala has two, viz, al)ava and mayiya mala, and Sakala 
has all the three viz, al)ava, mayiya, and karma mala. 

60. Su1rya-the 'Void' is the field of experience of the 
pralya-kevali, See note 36. 
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61. PUI)'n,.rtaka-Literally, the city of eight, refers to 
the subtle body consisting of the five tanmiitras (i. c., 
the fundamental undifferentiated essence of the five gross 
elements) manas, buddlzi, and alzarikiira. It is also known as 
siik,.rmaJarira or linga-Jarira which IS the vehicle of the 
sarizskiiras. 

62. Upadhi (up+a-f-dhi) lit., some thing placed 
near, which affects or limits a thing without entering into it 
as its constituent. 

63. Sugata (lit., onr: who has fared well),is a title of the 
Buddha. Therefore his followers are known as Saugalas. 

64. The Madhyamikas are the followers of the madhya
maka (the system of the middle way) .school of philosophy. 
They believe in siinya (lit., void) as the fundamental principle. 

65. The Paficaratra or Bhagavata system is the main 
philosophy of Vai:il).avaism. On the origin of Paiicaratra, 
see Sir R.G. Bhandarkar's "Vaisl)avaism, Saivism and IVIinor 
Religions systems". The derivation of the word, Paficaratra 
is somewhat obscure. Perhaps it refers to some religions 
rites lasting for five nights. The followers of Paficaratra are 

here called Pii.ncaratras. 
66. The word 'prakrti' here does not mean the Prakrti 

or root-matter of the Sankhyas. Para prakrti here means the 

highest cause. The followers of Paficaratra system consider 
Vasudeva both as the material cause and controlling cause 

of all manifestation. 

67. Leidecker believes that pari~zama here does not mean 
transformation or change, but the Paficarii.tras considered 
jivas, etc. to be the pari.t:~ama or transformation of Vasudeva. 
Sankara while criticizing the Paficaratra system in his com
mentary on Brahmasiitra m Utapatti-asambhavadhi
karal).am put its position quite clearly and correctly. 

"Te~am Vasudeva}:! para prakrtir-itare sarikaqal).ii.dayal) 
kii.ryam." 

68. K~hmeraja seems to have made some confusion here. 
The Paiicaratras do not consider "avyakta" (non-manifest) 
as the ultimate source, but Vasudeva who is higher than 
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"avyakta''. Sankara puts their position quite correctly in his 
commentary on Brahmasiitras, in Utpatti-asambhavadhi
karaJ_lan. ~~~ lrcf ~~tffi" l{)s~ .. 't ;;~: qi't~mq_ 'Sff~: 

" t;;.,. f;~~·· q~r~11r ~t"cm;rr ~ ~ltl'tt;;l'toi'flm ~¢Na"'!{•a, o"f ;;'(..II'I''IG 

69. "Sa1'lkhyas" here means 'the followers of Sankhya" 

70. See note 32. 
71. The Vaiyakaral)as were the followers ofthe Grammar 

School of Philosophy that considered grammar as means of 
spiritual liberation. Their philosophy has been described under 
the heading "Pal)ini-dadanam" in Sarva-dal·sana-Sarilgraha". 
by Madhava. 

72-73. The philosophy of Vyakaral)a considers the 
Absolute or Highest Reality as "Sabda-brahman." Sabda 
(word) is to them not something unconscious but consciousness 
itself where thought and word coalesce and are not yet dis
tinguished. Brahman is the eternal word from which ema
nates everything. According to the Trika system, the universe 
of objects and so also of thoughts and words is always in Parama
Siva potentially. This is the stage of the Paravac-the 
highest word which is yet unmanifest. The next stage is that 
of Pasyanti whichisthedivineview ofthe universe in its un
differentiated form, far beyond human experience. K~hema
raja means to say that the grammarians go only as far as 
Pa.fya1lti but not upto Paravac. After the pafya7lti, there is 
the madhyamii, which marks the next stage of the mani
festation of the universe from undifferentiated mass to 
differentiated particulars. Madhyama, lit., the middle one 
is thus a link between Pasyanti, the vision of the undifferentiated 
universe, and Vaikhari, the stage of differentiated particulars, 
~he stage of empirical thought and speech. It is word 
ln a subtle form in the mind or antahkarana. 

74. The agamas (here, Saiv;-.Ag~mas) refer to a 
~:oup of literature containing the doctrine of the Saivas. 
Agama' means tradition, that which is handed down f'I'om 

generation to generation. 

75. By Arhatas (the deserving, the dignified) is here 
meant the .Jains. They maintain that the universe consists of 
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'paramal).us' (a toms of matter) which arc eternal. They are 
subject to change or development in-as-much-as they assume 
different gu~zas (qualities). The Agama quoted means to 
suggest that Jains consider these gu'l}as as the highest reality 
they have discovered and are unable to go further than the 
gu'l}as. 

76. The followers of "tantra" are known as tiintrikas. 
The word "tantra" has been explained in two ways, 

(I) from the root 'tan' to expand-that in which the 
principles of reality arc expanded, are elaborately described 
is "tan tra". 

(2) from the root "tantra" to control, to govern-that 
which teaches how to control the various forces of reality is 

"tantra". 
77. 'Kula' here means 

power). The reference here 
worshippers of Sakti. 

'Sakti' (the divine manifesting 
is obviously to the Saktas, the 

78. Vidya is one of the five Kaiicukas-the impure 
knowledge (asuddha-vidya). It is the principle of limitation 
which does not allow the individual to have a synoptic view 

of reality. 
79. Turiya, the fourth state of consciousness. l\tlicro

cosmica11y, it is the fourth state of consciousness holding to
gether the waking (jagrat), dreaming ( Svapna) and dreamless 
sleep (su~upti). Macro-cosmically, it is the fourth state hold

ing together the three krtyas of srHi, sthiti, and sari1hara. 
''Sr~ti-sthiti-samhara-melan-riipa-iyam turiya". Just as a string 
holds together various flowers in a garland, even so it holds 
together the other three forms of experience and runs through 
them all. It is integral awareness. But it is other than the 
three states of waking, dream and sleep. Hence it is called 
the fourth. When an individual consciously experiences turiya 
state, the sense of difference disappears. 

80. For a~IU and mala, see note 59. 
81. Kala here means limitation in respect of authorship 

and efficacy. Regarding kala and other kaiicukas, see note 17. 
82. Mayiya-mala-See note 59. 
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83. Karma-mala-Sec note 59. 
fH. Kala ...... niyati-Sce note 17. 
The whole idea of the limitation of the powers of Siva 

may be expressed in a tabular form : 

Sakti as existing in Siva Sakti as existing m the 
limitation ofman 

I. Sarvakartrtva-omnipotence Kala-limited authorship or 
efficacy. 

2. Sarvajfi.atva-omniscience 

3. Pilqmtva or Nitya-tripti
perfection or fullness 

4. Nityatva-eternity 

Vidya-limitation in respect 
of knowledge. 
Raga-limitation in respect 
of desire, i.e., desiring this or 
that particular. 
Kala-limitation in respect of 
time. 

5. Vyapakatva or Svatantrya Niyati-limitation in respect 
-all pervasiveness or freedom of space and cause. 

85. ''I svarad va ya-dar5ana'' means the system of philcsophy 
which does not believe in atry other principle (advaya) than 

, lsvara, the Lord. This is the characterization of the Saiva 
philosophy of Kashmir which maintains that Siva is the whole 
and sole reality. There is 'no second' (advaya), i.e., no other 
principle than Siva. He appears both as the world or the 
field of experience and the experient. 

86. Brahmavadins refers to the Vedantists. Literally, 
it means advocates of the Brahman doctrine. 

87. Pafi.ca-vidha-krtya-the five-fold act. For details 
see note 4. In Siltra I 0, the five-fold act is described from the 
epistemological point of view. 

88. Suddhetara-adhva= (lit.), (course other than the 
intrinsic) i.e., the asuddhadhvii, the non-intrinsic course, the 
extrinsic manifestation. Suddhiidhva is the intrinsic or 
supramundanc manifestation; asuddhiidhvii is the mundane 
or extrinsic manifestation. Sadiisiva, Isvara, and 
Suddhavidya are in the region of Suddha-adhva or supra-
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mundane manifestation. The tattuas from maya to the five 
gross elements are in the region of asuddha-adhva, the 
extrinsic course or mundane manifestation. 

89. This is called 'vilaya', because the real nature of 
self is veiled in this state. · 

90. In the matter of knowledge, the object known in a 
way becomes one with the knowing subject. The actual 
pramiti (knowledge), divested of the accidents, of the jJTamqa 
(the known object), will be found to be one with the pramiitr 

(the knowing subject). 
91. Here the five~fold act is described particularly from 

the point of view of the esoteric experience of the yogin. 
92. Vimar.fana or camatktira is the experience of 'Ah ! I 

know this'. It is like the delight of an artistic expenence; 
hence it is called camatkiira which means an intuitive flash 

of artistic experience. 
93. The knowledge of the object is called smnlziira here, 

because the object is withdrawn. The object as an object 
disappears and only its knowledge remains. 

94. Hathapiika: There are two ways by means of which an 
object of experience is brought to sameness with the real essence 
of the experient, viz., ( 1) Jiinti-praJama and (2) hii!/zapaka 
praJama. The first one is a slow, gradual process; the second, 

i.e., ha~hapaka is a dogged, persistent process. It is not 

gradual. 
95. Alamgriisa : alam+griisa : alam means paripiir~zanipa-

taya, nis-samskaratay~, i.e., fully perfectly, when no impression 
or germ of sarilsara as separate from consciousness is allowed 
to remain; griisa is grasanam (lit., swallowing)-here it means 
svatmasatkaranam-bringing it to sameness with the Self. 

96. Man;ras : Mantra is a sacred word or words which, 
when uttered and meditated upon, become efficacious (in· 
all sorts of ways ; here in bringing about liberation). 

97. See notes 72-73. 
98. 'a' to 'kl?a'. These include all the letters of the 

Devanagari script. These letters according to the Saiva 
philosophy represent various saktis. 
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99. See notes 72-73. 
100. See note 47. 
101. Avikalpa is the distinction-less consicousness. It 

1s the opposite of vikalpa. It is mere awareness withont 
a 'this', or 'that'. 

102. Brahmi, lit., means pertaining to Brahma. The 
other laktis arc, :rvlahdvari, Kaumari, Vai~t:~avi, Variihi, 

Indrat:~i, and Camunda. 
103. The idea is that so long as the soul is in the pafu 

(bound) stage, the saktis cause to appear the sr~!i and 
sthiti-the emanation and maintenance of bheda or difference 
only, and smil!ziira or complete disappearance of abheda or 
non-difference or one-ness. At this stage, consciousness of 
difference is created and maintained, and consciousness of 
oneness is completely withdrawn. At the pati stage, when 
bondage of the soul dissolves, the reverse of the previous 
condition happens. Here the saktis bring about SN!i and 
st!titi, emanation and maintenance of ablteda, non-difference 
or one-ness of all, and sarizlziira or complete withdrawal of 
blzeda or difference. Pati stage is of two kinds-( 1) aniidi
siddlza eternally present as in the case of Siva and (2) Yogi

daia-that ·which appears at the stage of J'ogin. It is the 
latter which is meant by pati-dasa here. Prof. Leidecker has 
given a very fantastic interpretation of this. See note 173, 
pp. 138-39 of his translation. The text has been completely 
misunderstood by him here. 

104. Bhairavamudra 

Bhairava-mudra has been defined thus :-

a:r~~~lfT Gf~{ ft>Cfifllq"T. ~~crf-.m: 
~tf ~T ~hcftmrr ~cicr;::.:fli orTftmT 1 

"' "' 
This is a kind of psycho-physical condition brought about 

by the following practice : 

"Attcn tion should be turned inwards; the gaze should 
be turned outwards, without the twinkling of the e es. This 
1s the mudra pertaining to Bhairava, 'kept secret ii~ all the 
Tantras." 
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105. Suddha (pure) vikalpa-This is the vikalpa in which 
the Sadhaka feels-"Sarvo mama yam vibhaval.1"-all this glory 

of manifestation is of (my) Self in which he identifies himself 
with Siva. It is a total consciousness and the means for passing 
into nirvikalpa or consciousness free from differentiations. This 
is why it is called suddha vikaljJa. 

106. Mahesata-This is an abstract noun of '"Haheia' 
which means the great Lord (Siva). Mahesata or Mahes
varya, therefore, means the power or status of the great Lord, 
Siva. It connotes the state in which the soul is perfected and 
identified with Mahesa, the great Lord or Siva. 

107. Vikalpas-See note 47. 
108. Vamefvari-The author here gives the reason as to 

why this sakti is known as viimduari. The word viima is 
connected with the verb ( 'uam' which means 'to spit out, emit, 
eject'. The Sakti is called Vamesvari, because she emits or 
sends forth the universe out of the Absolute. The word uiima 
also means 'left, reverse, contrary, opposite'. This sakti 
is called Vamesvari also because while in the Siva state there 
is unity-consciousness, in the state of Samsara, the co11lrm;• or 
opposite condition happens, viz., there is difference-conscious
ness, and also beca.use every one considers the body, prat:~a, 

etc., to be his Self. This play on the word viima cannot be 
retained in the translation. 

1"09. khecari, gocari, dikcari and bhtlcari are only sub
species of Vamesvari sakti. Khecari is connected with the 
pramatii, the empirical subject, the limited experient; gocari 
is connected with his a1zta(zkara1)a, the inner psychic apparatus; 
dikcari is connected with the bah i;rkarm;a, the outer senses; 
bhiicari is connected with the blziiuas, existents or outer objects. 
These saktis indicate the processes of the objectification of the 
universal consciousness. By klzccari J'akti, one is reduced from 
the position of an all-knowing. consciousness to that of 
limited experient; by gocari sakti, he becomes endowed with 
an inner psychic apparatus, by dikcari sakti, he is endowed with 
outer senses; by bhiicari, he becomes confined to bhiiuas 0~. 
external objects. 
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llltccari is one that moves in kha or tikiisa. Klza or iikasa 

IS, here, a symbol of consciousness. The sakti is 
called khecari, because her sphere is kha or consciousness. 
Gocari is so called, because her sphere is the inner 
psychic apparatus. The sarilskrta word 'go' indicates move-

' ' mcnt, and thus light-rays, cow, senses are known as go' 

because they arc connected with movement. The mzta(lkaraT}a is 
the seat of the senses and sets them in motion; it is the dynamic 
apparatus of the spirit jmr excel/wee. Hence it is said to be 
the sphere of gocari. Dikcari is literally the sakti that moves 
in dik or space. The outer senses have to do with the 
consciousness of space. Hence the outer senses are said to be 
the sphere of dikcar'i. The word bhz7 in biicari means 'exis
tence' (world). Hence existent objects arc the sphere of 
bh iicari sakti. The various psyco-physical powers of the 
individual expcricnt have, here, been described as expressions 
of various saktis. 

II 0. There arc three aspects of anta[lkara!za, viz., buddhi, 
ahmizkara and mauas. Budd hi ascertains; ahari1kiira brings 
about identification of the Self with the body etc., and 
assimilation of experience with oneself, and manas determines 
a thing as this or that. 

Ill. ai!lVmJ•asakti is the sovereign power of the Lord. 
This is also His Sviitanl7J'a-fakti, His absolute free 'Will. 

l I 2 and 113. Flashing forth or sphurattii is here another 
name of jJrakiUa. Doership or kartrtii is another name of 
vimarfa. Regarding the distinction between prakasa and 
vimarsa, see note 20. 

114. prii~w, aj){illa, samii1ta faktis. 

There are five jJrii!Ws--priiFa, ajJuua, samiina, udiina, l!J•iina. 

These are, however, z•tf)•us or vital air. Priil)as are the viiyus 

that carry out the functions of vegetative life. They are 
dis~inct from the body. Like vitalism, Indian philosophy 
mamtains that life is some thing different from mere matter. 
Life is maintained by various prii!tas. Breath is the most 
palp~ble and concrete expression of prii!la. Priil)a is a compre
hensiVe word covering all the ·functions· of vegetative life. 
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It is, however, divided into various divisions according to 
various f~nctions. Roughly, prii~za is the vital vii;•u that goes 
out, apiina is the vital viiyu that goes in downwards towards 
the anus. Samiina is the vital viiyu that is said to be located 
in the interior of the body. It helps in assimilation of food, 
etc. Hence it is known as samiina. T)iina means going in all 
directions. It is everywhere in the body. 'Udana' means 
'going upward'. The meaning of udii11a and rryiina is, however, 
different in this system, inasmuchas they are, here, treated as 
saktis not as viiyu. 

115. Kaliis means organs or phases, here those phases 
which bind the soul to the world. 

116. puryaffaka. This is a synonym of the siikfma· 
sarira, the vehicle of the samskiiras which is not cast off at 
death like the sthiila-sarira or the physical body. 'Puri' means 
a city and a~~akam means a group of eight-purya~~aka, 

meaning the city of the group of eight. This group of eight 
consists of the five ta11matras, monas, buddlzi, and ahatilkiira. 

117. Udana sakti. It is the iakti which appears when 
Prii~la and ajJiitla enter the sufumnii and lose their separate 
identity. It is then known as udana which moves up through 
the madhya-dhiima or stlfUmtrii and brings about the trlrya or 
fourth state of consciousness. 

118. madhya-dlzama is the middle tiiidi or SUfUnmii. There are 
two niidis running in a parallel way on to the Su!?umna. They 
are not physka:l but pral)ic, and are known as idii and pi11galii. 
Pral).a flows through the idii and apiina flows through the 
pingalii. Su!?umna is a priil)ic 11iidi running inside the spinal 
column. Normally the fJriil)a and ajliina sakti alone are active. 
\\Then, however, through the practice of yoga, 1 rii~ra and 
ajJiina currents are equilibrated the su,wmnii Mdi becomes 
open, and the udii11a current flows through it and brings about 
the 1111)'11 state of consciousness. 

119. Tw~va literally means the fourth. I'\ormally man's 
c~~1sciousness f~nctions only in three states, viz., waking 
(Jagrat), dreammg (svapna), and dreamless sleep (su!?upti). 
W?en udiina !akti · becomes ·active in. ·~he madhJ•a-dlzama or 
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SUfumnii, one develops the consciousness of IU'J'O or 
fourth state in which one has unity-consciousness and 
sense of difference disappears. This consciousness is 
of bliss. 

129 

the 
the 
full 

In the first or waking condition, the body, priir;a, manas 
and senses are active. ln the second or dreaming condition, 
the Priina and manas alone are active. In the third or the 
state of deep sleep, even the manas stops functioning, and iitmatl 
or pure consciousness is in association with met·e void. 
In the turya or fourth state, iitman is detached from these 
limitations, and remains pure consciousness and bliss (cida
nandaghana). It is integral awareness in which the sense of 
difference has disappeared. This state is brought about by 
udana-sakti. 

120. T,Yiina-1akti-l\1acrocosmically it pervades the entire 
Universe and microcosmically it pervades the entire body 
When the kundalini becomes awakened, and brings about the 
turyatita condition. 

121. luryiitita means transcending the fourth state. It is 
a state beyond the tuTJ'a. It is a state where pure conscious
ness is like an ocean without any ruffle whatsoever, and is full 
of bliss. It is the consciousness of Siva himself or one who 
has reached that stage in which the entire universe appears 
as his self. 

122. pati-This refers to the condition in which the 
individual soul realizes his identity with the universal Self or 
Pati or Siva. 

123. In the 9th sutra, the samsiiritva has been described 
from epistemological point of view; here (in the 12th sutra), 
it has been described from the microcosmic point of view 
both in the individuals pasu dasii (bound state) and pati dasii 
(liberated state). 

124. It is not clear as to which Pratyabhijfia-tika is 
referred to here. Perhaps it may be the untraced vivrti on. th 
PratyabhijiHi-karikas by Utpalacarya. · e 

125. Cilia means the limited indt'v1'dual 
consciousness, 

the psychological status of the individual. 
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126. Citi means the universal consciousness, the absolute 

consciousness. 
127. Cetana in this context means the consciousness of 

the Self. 
128. Utapaladeva or Utpaladirya flourished in about 

900-950 A.D. This quotation is from his stotriivali in praise 
of Siva. 

129. The traditional trinity consists of Brahma, Vi~n,u, 
and Siva. Since in this system, Siva is mostly the term used 
for the Absolute, Indra has been substituted for Siva in the 
trinity. 

130. This is a quotation from the Spanda-karika ofVasu
gupta. The full verse is as follows : 

~~ ~ lfMIT: ~0~11f<n'1: I 

~sf'Cf'fiRl<t ~TCf ~ II 
i.e., the mantras having res~rted to tha~ power (of citi) 
alone become all-knowing and all-powerful and then proceed 
to achieve their objects, even as the senses of the individual 
(achieve their objects by the power of the individual, not 
by themselves). 

131. Samavesa means samadhi in which there is unity
experience i.e. in which the entire universe appears as Self. 

132. deha-Jm'i~za-nila-sukhiidi~u. 

deha-prii(la arc examples of the 'subject' m which delza 
is relatively outer and jJriirJ.a, inner; 11ilasuklziidi~u arc examples 
of 'object' in which again nila is outer experience, and suklza 
is inner experience. 

133. Vyutthiina means literally 'rising up', i.e., rising up 
from the condition of contemplation to every-day normal 
experience. 

134. Prii(za-sakti here means the primal energy, not 
praJ;~avayu or the breath of that name. The transformation 
of consciousness into prii(W is a step towards its progressive 
materialization. This prii(la is also known as mahiiprii(W. 

135. AfadhJ'a, from the point of view of Sambhu or 
Siva is his universal consciousness which is the innermost 
or central reality of all existence; it is the pure I -consciousness 
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of Siva. From the point of view of Sakti, it is jiiii1la-kriyii

know1edge and action-the spiritual urge to know every
thing and to do everything. From the point of view of ~u or 
the individual it is the susum7!ii 11iidi which is in between idii ' . 
and pitzgalii niidis ot· samiina between priit}a and apiitla. Here 
madhya-niidi refers to Jtqumnii. The 7!adis and cakras referred to 
inyoga are not to be taken as physical constituents like the 
nerves and ganglia. They are parts of the priiiJamaJ•a-ko~a the 
vital sheath in the s iikpna-Jarira (the subtle body). Only their 
impact in the physical body is felt through the nerves and 
the ganglia. 

136. Brahma-ratzdhra; adhovaktra. According to yoga, 
there are cakras or centres of pral)a located in the priit}a-maya
kosa. These are called cakras, because they are like wheel 
in appearance. They absorb and distribute pra:r:ta or vitality 
to the pra:r:tamaya-kosa, and through it to the physical body. 
Their names together with the nearest physical organs are 
given below : 

No. 

-1-.-
2. 
3. 
4. 
5. 

6. 
7. 

Nearest physical organ 

-Spinal Centre of region below the genitals. 
Spinal Centre ofregion above the genitals. 
Spinal Centre of region of the navel. 
Spinal Centre ofregion of the heart. 
Spinal Centre of region at the base of the 

throat. 

Cakras 

Muladhara 
Svadhisthana 
Mal)ipt1~a 
Anahata 
Visuddha 

Between the eye-brows 
Top of the head 

Ajiia I Sahasrara or 
Brahmarandhra 

137. Adho-vaktra (lit., the lower organ) is the merjhra-kamla 

( it~;n;:~ ) which is situated below muliidhiira at the root of 
the rectum. 

138. Palasa is the 'butea frondosa' or the Dhaka tree 
as it is otherwise called. Su~umnii is compared to the mid-rib 
of the paliifa leaf, and niidis springing from it arc compared 
to the fine vcinlets joined to the midrib of the paliiJa. 
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139. "When, however, the exalted samvit ..... ....... above." 
This refers to the development from the Siimbhavopaya and 

Saktopaya points of view. 
140. brahmanadi is the same as the madlz.ya-7liidi or su~umnii. 
141. "When the central braltmaniidi develops". This 

refers to the development from the al).avopaya point of view. 
142. priiT)iiyiima means breath control. There arc vanous 

methods of breath control in books on ;·oga. 
143. mudrii-The word literally means 'seal', 'mark'. 

In yoga, it means certain positions of fingers practised in yogic 
discipline. In a wider sense, it also means control 
of certain organs that help in concentration; also 
concentration. See Gheranda-sarhhita-Trtiyopaddal). 

(Lesson Third). 
144. bandha-This is a yogic practice in which certain 

organs of the body arc contracted or locked. 

145. See note 47. 
146. turya (lit., fourth) is the same as turi.)'a. Sec note 

79. It is the state in which there is pure consciousness of 
iitman, and the sense of difference disappears. In this Udiina 

sakti is active. 
147. turyiitita-This is the state higher than tur:)'a. Unity 

consciousness that began in turya is consummated in turyiilita in 
which the whole universe appears as the Self. See lsvara
pratyabhijiia-vimarsii;ti, Vol. II, pp. 246-24 7. In tUTJ'iilita, 

vyii1la sakti sakti is active. 
148. 'katha' upanisad really belongs to the black Yajur

veda. The original reading is 'icchan' (wishing; seeking); 
the reading here adopted is asna1t (eating, tasting). In this 
context asnan means 'wishing to taste.' 

149. There are two states of clear Self-consciousness, 
viz; Siintodita, and 11ityodita. In the first, there may be 
diminution of the clarity of self-consciousness some times, but 
in the second, Self-consciousness is complete and permanent. 

150. Ordhva-Kaundalini-This is the condition where the 
prii"Qa and apana enter the su~umna and the kundalini rises 
up. Kundalini is a distinct .fakti that lies folded up in three 
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and half valayas or folds in Muladhara. When she rises 
from one-three-fourths of the folds, goes up through su.jllmnti, 
crosses Lambika and pierces Brahmarandhra, she is known 
as Urdhva-Kundalini, and this pervasion of hers is known as 
vikasa or vi!a· Lambika is the pranic cross-road of four 
praQic channels, near the palate. The first two channels 
are for the flow of jJra~w for all the jivas. The third channel 
is that through which the yogin rises from miiladhiira by means 
of iirdhava-kwulalini to Brahrandhra, as described here. The 
fourth channel is for those accomplished yogi11s whose prana
vayu rises directly to Brahman-randhra without having to 
pass through mliladhara. 

151. Adha(z-kwzdalini. Its field is from Lambika down 
to one-three-fourths of the folds of kundalini lying folded in 
the m iiladhara. PraQa goes down m adha~-kundalini from 
Lambika towards mr1ladlzara. This is known as sa1ikoca or vahni. 

152. $a!flza-vaktra. Prof. Lei decker translates vaktra 
as mouth, and thinks that 'sixth month' is unintelligible. 
Vaktra in this context does not mean 'mouth'. It means here 
simply organ. The ears, eyes, nose, mouth, and the anus are, 
in this system, known as panca-vaktra or five organs and 
meqlzra-kanda near the root of the rectum, which is below 
muladhara is the ~a~~ha-vaktra, the sixth organ. 

153. Valmi-vi!a Valmi refers to adha}:l-kundalini 
and vi~a to urdhva-kundalini. The entrance into the adha}:l
kundalini is sailkoca or vahni; rising into iirdhva-kundalini 
is vikasa or visa. Vahni is symbolic of praQa vayu and vi~a 
of apana vayu. When pran.a enters the su~umna and goes 
down into adhal_1-kundalini or mliladhara, then this condition 
is known as vahni. Entering into the full portion of the root 
and half of the middle of adha(z-kwzdalini is known as vahni 
or sankoca. Vahni is derived from the root 'vah'-to carry. 
Since praQa is carried down upto mliladhara in this state, it is 
called vahni. The aveia or entering into the remaining half 
of the madhya or middle and full portion of the agra or tip 
of the adha(z-kundalini right upto the lowest spot of iirdhva

kwtdalini is known as vz1a. 
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154. The word 'vi~a' docs not mean poison here. It is 
derived from the root 'vi~' to pervade. Vi~a, therefore, 
refers to jJrasara or vikiisa. Poison is also called 'vi~a'. 

because it pervades the whole body. 

What is meant to be conveyed IS that when the 
pral).a and apana enter the su~umna, the cit/a or individual 

consciousness should be stopped or suspended between the 
vahni and vi~a or in other words between the adlzab-kundalini 
and the ftrdhva-kwtdalini. 

Fii;•upuma-full of vayu means that the citta should 
be restrained in such a way that vayu may neither pass out 
through the nostrils nor through the male organ and the anus. 
Citta and viiyu are inter-connected. Restraint of one brings 
about the restraint of the other. 

\V'hen the citta can be restrained between the adha(l a11d 
lhe iirdhva kundalini in this way, then one has the joy of sexual 
union. This is 'inverted' kama. Sexual union is external; 
this union is internal. 

155. This refers to the yogic practice of the school. 
Perfection is accomplished by the development of "madhya'' 
which in the case of Q.{JU or the individual jiva means the 
development of pral)a-sakti in the s~umnii which is in the 
madhya or between the idii and pingalii diidis. One way of the 
development of madhya is the sarikoca and vikiisa of the sakti. 
The literal translation of sankoca and vikiisa can hardly do 
justice to the yogic practice indicated by these. Sankoca 
connotes the following disciplin~. Even while mind is going 
forth towards external objects by means of the senses, even 
while the senses are actively functioning in grasping forrn, 
colour, sound, smell, etc., attention is withdrawn from them and 
turned towards the inner reality which is the source and back~ 
ground of all activity. . 

Vikasa means concmtration on the inner reality even while 
the. sense-organs are quite open, e.g., the practice of the 
bhatravi mudrii. 

Sankoca implies withdrawal of attention from external objects; 
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vikiisa Implies concentration of attention 01l the inner consciousness 

and not allowing it to go out at all even when the eyes, ears. 
etc., are open to their respective objects. It means remain
ing steady within like a gold pillar, even while the senses are 

directed towards their objects. 
Sa1ikoca and Vikasa have to be further developed by the 

technique of prasara-vifranti at the level of iirdhva-kwzdalin'i. 

Prasara is, here, practically synonymous with vikasa and vifranti 

with sarikoca. The yogin develops the pra7J.a-fakti in the 
su~umnii, and by restraining it between the eye-brows, he attains 
to tirdlzva-kundalini level. Here he practises prasaravifranti. 

This practice of sarikoca and vikiisa has to be developed 
in adlza{z-kundalini also. Entering completely into the root 
and half of the middle of adha{z-kwzdalini is known as sa1ikoca 
or vahni, and entering into the remaining half and wholly into 
the tip of the ad!za{z-kwzdalini right up to the position where 
the Urdlwa-kundalini ends is known as vikasa or vi!a or 
wzmilana samadhi. 

156. anacka : aca = a, i, u, r, !, e, o, ai, au, i. e, all the 
the vowels; 'anacka' is sounding ka, ha, etc. without the 
vowel. The real meaning of the yogic practice of anacka sound
ing is to concentrate on any mantra back to the source where it 
is unuttered. 

15 7. Leidecker has given a very confused translation of 
this verse. The following points have to be noted in this verse. 
This is in praise of jagadambii-the world-mother; 'tava' 
(your) refers to 'jagadamba'. 'Anackaka ... cchido'; 'vidhrta-cetasa{z ', 
and 'diiritandhatamara{z' arc compounds qualifying 'hrdaya-
pankajasya'. 'Vidyailkuro' is connected with 'tava'. Or 

'daritandha-tamasal.1 may be taken 'as qualifying 'tava'. 
158. 'dvadasantaQ.' =a measure of twelve fingers; 

literally, it means the end of twelve fingers. 
159. The pra!J.a starts at the point of hrdaya (pral).ollasa) 

and ends (visranti) at dvadasfanta, i.e., at a distance of twelve 
fingers from it. 'Nibhalana' means fixing the citta or mind 
at the start of pral).a at the heart, and at its cessation at a dis
tance of twelve fingers from the heart. 
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160. 'Beautiful one' refers to the dcvi (the goddess). 
161. unme!a (lit., unfolding) is a technical term of this 

yoga. Only half of the verse has been quoted in the text. 
The full verse is as given below :-

"Eka-cinta-prasaktasya yatalJ. syat-aparodayal_t. Unme~alJ. 
sa tu vijeya}:! svayam tam-upalak~ayet". This means while 
one is engagesd in one thought and another arises, then resting 
mentally at the junction point between the two is known as 
unme!a. One can see that for oneself". The nature of mind 
is to pass successively from thought to thought, but if one rests 
mentally immediately after one thought and just before another 
thought arises, one develops the quality of wzmc!a. It means 
resting in the spanda between two thoughts or images, i.e., 
resting in the consciousness which is the background of both 
the thoughts or images. This is the explanation according 
to $iiktopiiya. 

According to Siimbhavopiiya, the emergence of the piira
miirthic bhiiva or the highest reality, while one is engaged in 
meditating on the object of one's devotion is known as unme!a· 

162. Three methods have been recommended here for 
rising to the highest bliss by concentrating on aesthetic enjoy
ment, viz., (I) rasadharal).ii-concentrating on the savour of 
eating and drinking, (2) sabda-dhiira1)ii concentrating on the 
aesthetic enjoyment of music, and (3) ma7zo-sarhkalpa-dhiira1)ii
concentrating on whatever pleases the mind. 

163. For the meaning ofsamave5a, seep. 205 of the first 
iihnika of the first volume ofTantraloka by Abhinavagupta 

au4"iil:i'4i~d"''E4, 
fCidstqfol+i'i\il'ild, I ... 
Hd!lqdl ~-... 
<l'lll..,'3ifc:li f<prrfir;r: II (V. I /2) 

Avesa or Samavesa means mergence of the helpless, 
limited self into and becoming identical with supreme Siva 
who is at one with the original Sakti. Samiivesa means shedd
ing one's limited nature, getting absorbed into the Supreme, 
and acquiring its nature. 





Vide Note No. 167 
- ND BHUV\NAS ACCORDING TO ABHI='l'AVA-GUPTA KAT ... AS A I I • 

EX PLAN A TORY NOTE ON 'f-.:.. 
4~1:: DIAGRAM 

The whole manifestation 
phases. The lowest is : is dividec] into ftve Kaliis or 

1. NIVl~TTI KALA. It is fi,~"llled mainl, of Jnithivi 
tattm and has I G }l~u~mz~s _ ~r planes of exisience. The 
lowest plane of }\ lVJl/z llala I~ called li(;f- 11·_711-lra bluu:aua. 

' ) . bl l r fi a.o I " 
It IS t us 1)RzzAwTa111aS_t1,1Ha~ KA~~emLa~\aJa rTe1 ~rs to i~ 'li.aliiUII)'iide(l'. 

2. •. . A ' · us is tl ·~and ft"alt1 . fi I l Ji l- . le se . countmg rom t 1e owest . ta a, VIZ. Nivrtti kalii. Tlus 
consists of 23 tattvas, from ;ala-lattva Upto 1,;·akrti lattva, and 
contains 56 blwvanas. · 

3. VIDYA KAL!\. This third flalii contains seven 
taftvas, fro~ fmrllya tattvl_! upto. miiyii Lattva, and 2e blwvanas. 

4. SANTA KALA. Tlus fourth Kalil contains three 
taft vas, viz. §uddh_a Vjr6•q, Uvara_ and Sadii-.Viva, and l H b!uwana_s · 

5. SANTATPA KALA. This fifth /(alii is compnsed 
of only .~iva <~nd Sakti iatlva and ~1as no blmzmw. 

Pamma Siva transcends all /1 aliis. 
The total ofb/wva•1as is 16+56+28+18 i.e. 118. 



164. Nimilana-samiidlri is the inward meditation with 
closed eyes in which the individual consciousness is absorbed 
in the universal consciousness. In this even the trace of object 
as object disappears and it becomes one with chit. This is 

real introversion or antarmuklratii, and leads to full !-conscious
ness or jJ r7.r1Jii/zantii. 

165. Krama-mudrii or 1Hudrii-Krama. This is defined in the 
text itself by the Krama-siitra. In this, the mind swings 
alternately between the internal and the external. The 
internal appears as the universal consciousness, and the exter
nal no longer ap~ears as merely the world, but as the form of 
Siva or universal consciousness. Mudra, here is not used in 
its ordinary sense of certain postures and positions of finger, 
etc. The sense in which it is used here is given further on in 
the text itself. 

166. samuit-dcuatii-cakram-From. the macrocosmic point 
of view, the samuit-deuatiis are the khecari-cakram, gocari

cakram, dik-cari-cakram, and bh ilcari-cakram described earlier· 
From the microcosmic point of vi~w this consists of the 
internal and external senses. 

167. Kiiliig,zyiide(l carama-kalii-parya1ztasya-from kalagni, 
the lowest phase of manifestation upto the highest phase of 
manifestation known as santa-kala. Kala here means 
phase of mamfestation. See the annexed chart of 
manifestation. 

168. parii-bhattiirikii here refers to the highest vimarJa. 
There are three kinds of vimarsa, viz., para, apara and 

pariipara. 
Para is the vimaria of Siva in which there is abheda 

or complete non-difference; apara is the vimaria of a~u or the 
empirical individual in which there is bheda or difference; 
parapara is the vimaria of Jokti in whch there is bhediibheda 

in which the sense of difference is transcended ultimately. 
169. Camatkara is the wonderful joy of creativity. Here 

it means aham-vimaria-the bliss of perfect Selj-consciousne:s 

i.e. the bliss of the consciousness of the entire manifestation as I. Thls 
aham-vimaria is the result of the feeling of one-ness of being with 
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prakasa (consciousness-existence). Regarding jn·akiisa and 
vimarsa, see note 19. The ultimate is jJrakaia-uimar.fa-maya. 
It is both the universe in its manifested and unmanifested state, 
and also its permanent substratum. 

170. K~emariija gives here the ascending stages of reality. 
The first is samuedmzam-cognition. The second is the expc
rient who has self-consciousness. The third and deeper stage 
of reality is that of Sadasiva whose consciousness is not 
identified with the limiting adjuncts of body etc., but whose 
body is the whole universe. The highest stage of reality is 
Siva whose consciousness of Self is inclusive of entire 
manifestation and identical with his jJrakii:itl. 

171. jagadiinanda is a technical word of this system and 
means the bliss of the Self appearing as the universe. The 
universe in this system is not a fall from the bliss of the Divine; 
it is rather the bliss of the Divine made visible. C:f. the follow

ing verse of Abhinavagupta : 
(Verses 50 and 51 oJ 5th ahnika ofTantraloka Vol. III.) 

lJ'Jf <filsftr oqq.,..C§~I if1fuT mcra: ~ 
"' ' 

ll ~ 011 t!OC:Hifct ffi q {I'll ¥l d c( F=rn- II c. c.·~, ........ 
~ '+ti"'011<ft1i 'I'~ CfiTftr ~: I 

"' m ~·~~~1~~¥lf¥l"Hi ~~f"Cictl'i 11 "' ... 
That in which there is no division or limitation, for it 

flashes forth all round, in which the consciousness is intact, 
i.e. in which it is consciousness alone which expresses itself 
whether as knower or means of knowledge or as known, that 
which increases and expands by the nectar of divine joy, 
in which there is no need for imagination or meditation. 
Sambhu told me that that was jagadfmanda. The com
mentator says : 

";;rtRIT f"1~11~1?JI(¥!011 ~ ~01101~) lJ'Jf ~ \iftm· 

01~'1110<;:"1 1"'4¥1" ... 
That is jagadiinanda where the universe appears as a 

visible form of the bliss of the Self. Sambhu referred to m 
the above verse was the chief guru of Abhinavagupta in 
Trika system. 
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172. According to Tantra there is a correspondence 
between the para-sakti, the ultimate divine creative power 
which brings about the sum total of all objects and the paniviik 
which is the ultimate divine word bringing about the sum 
total of words. By means of mantras which consist of words 
or letters, one can establish contact with the various .iaktis. 
Every word is a viicaka or indicator and every object is viicya 
or the indicated. The vacya or object is nothing but the 
intent of the divine word, the divine word made visible. 

The divine words or letters are, however, a-mcryrya out of 
the scope of maya. \.Yords are of two kinds, viz.,m iiyrya 
(pertaining to maya) and a-miiyrya (not pertaining to maya). 
Mayiya words are those on which the meaning is imposed 
by convention; a-miiyrya words are those which are nirvikalpaka, 
whose meaning is just. the real, which do not depend on fancy, 
imposition, supposition or convention, which are 
cinmaya. 

173. akula:-"kulam .iaktir-iti proktam, akulam Siva ucyate" 
(Svacchanda tantra) i. e. kula is sakti and akula IS Siva. 
Kula (total) or the entire manifestation is .iakti. One who 
is not lost in this total (manifestation) is akula i.e. Siva. The 

letter 'a' from the point of view of mfttrkii-cakra is of the nature 
of Siva. 

174. pratyiihiira here does not mean 'withdrawing the 
citta from the elements', as Prof. Leidecker makes out 
in his note, 227. The word 'pratyiihiira' has been used here 
in the technical sense of Samskrta Grammar which means 
the 'comprehension of several letters or affixes into one 

syllable, effected by combining the first letter of a sutra with 
its final indicatory letter'. Thus the pratyiihiira, 'aca' means 

a, i, u, r, !, e, o, for it combines the first letter 'a' and the 

final indicatory letter 'c' of the following sutras-~, ~~ 
"' "' 

t:l;~.~~ 
So here the pratyahara of 'a' the first letter, and 'ha' 

the final letter would be 'aha', which suggests 'aham', meaning 
'I' or Self. 'Aha' includes all the letters of the samskrta 
language, and since each letter is indicative of an object, 
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'aha' suggests the sum-total of all objects, viz., the universe. 
The entire universe lies in the highest Reality or Siva in an 
undifferentiated state. 

175. hindu : This means a drop, a point, a dot. In the 
definite calm of the Highest Reality (anuttara), there arises 
a metaphysical Point of stress. This is known as hindu. In 
this, the universe to be lies gathered up into a point. This 
hindu is known as ghmzibhiitii fakti-the creative forces compact
ed into a Point. It is as yet undifferentiated into objects. It is 
the cidghana or massive consciousness in which lie potentially 
in an undifferentiated mass all the worlds and beings to be 
manifested. Therefore, the text says that 'a' and 'ha', 
joined into 'aha', and thus together summing up the entire 
manifestation lie undifferentiated into a Point in the Highest 
Reality. A point is indicative of non-differentiation. 
From the point of view of language, the 'binclu' in Samskrta 
is indicated by anusviira-the nasal sound marked by a dot on 
a letter. Bindu is thus the anusviira, and this completes 'aha' 
into 'aham' ( ~ ) . This anusvara, after having joined , 
'a' and 'ha' in oneness shows that all manifestation though 
appearing emanated and different is actually residing in 
Siva, and is not different form Him. 'A' represents Siva . 

• 'ha' represents Sakti; the anusvara represents the fact that 
though Siva is manifested right upto the earth througi 
Sakti, he is not divided thereby; he remains undivided (a vi~ 
bhaga-vedanatmaka-bindu-riipataya). 

176. 'malzahrada' -the great or deep lake refers to the 
Supreme Spiritual awareness. It has been called a great 
~r d:ep lake, because it is clear, uncovered by anything 
mfimte and deep. , 

I 77. Cakravarti has a double sense here- ( 1 ) ruler of th 
cakr · f e a .l.e. circle or group o sense-deities and (2) universal 
s0vere1gn. 

I 78. When the senses are divinised they become sarizvit-
devatii-cakra i.e., kara7J.esvari. ' 
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A 
A-symbol of· Siva. 
ABHASAN A-appearance; esoteric meaning-'sr.ff.i'- ema

nation. _ 
ADHAH-KUNDALINl-the field of Kundaliriz from Lambikii 

to one-three-forths of its folds in the .kfuliidhiira (see 

note No. 151.) 
ADHO-VAKTRA-lvferjhra-Kando, situated at the root of the 

rectum. 
ADI KOTI-the first edge or point; i.e.-, the heart from-

which the measure of breath is determined. 
AHAM-BHA V A-I-feeling; !-consciousness. 
AHANT A-'1'-consciousness; I-ness. 
AKHY A.TI-ignorance. 
AKVLA-Siva. 
ALAl\tiGRASA-bringing experienced object completely to 

saxneness with the consciousness of the Self, when no 
impression of sari1sara as separate from consciousness 
is allowed to remain. 

AMAYlYA-beyond the scope of .Llft!J•a; Amiiy'iya Sabdas are 
the words whose meaning does not depend on convention 
or supposition, where the word and the object are one. 

ANACKA-lit., sounding the consonants without the vowels; 
esoteric meaning-'concentrating on any mantra back 
to the source where it is unuttered'. 

ANANDA-bliss, the nature of Sakti. 
AN ANT ABHATT ARAKA-the presiding deity of the lvfantra 

experients. 
ANASRIT A-SIVA-the state of Siva in 'vhich there is no 

IS negated objective content yet, in 
from Him. 

which the umverse 

A~ AVA 1\tiALA-mala pertaining to 
of the fiva; primary limiting 

a~m i.e., innate ignorance 
condition which reduces 
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universal consciousness to a }iva and brings about sense 
of imperfection. 

ANTA KOTI-the last edge or point; it is dvadaianta a measure 
of twelve fingers. 

ANT ARMUKHI BHA VA_._introversion of consciousness. 
ANUGRAHA-grace. 
ANUTTURA-the Highest, the Supreme, the .Absolute (lit., 

one than whom nothing is higher). 
APANA-the vital vayu that goes in downwards towards the 

anus. 
AP ARA-lower or lowest. 
APAVARGA-liberation. 
ARHAT-Jaina. 
AR THA-object; end; sense-object; 
ASAT -non-being. 
ASYANATA-Shrunken state; dried 

dification. 

meaning; notion; aim. 

state; congealment; soli-

ATMASATK~-assimilate to the Self. 
ATMA--VISRANTI-resting m the Self. 
A VYAKTA-unmanifest. 

B 

BAHIRMUKHATA-extroversion of consciousness. 
BAHIRMUKHIBHAVA-externalization; extroversion. 
BAINDA VI KALA-Bai11davi-pertaining to Bindu or the 

Knower Kala-will-power. Baindavi Kala is that freedom 
of Parama Siva by which the knower always remains 
the knower and is never reduced to the known. 

BALA-Cid-bala, power of the true Self or Universal Conscious
ness. 

BANDHA-bondage; yogic practice in which certain organs 
of the body are contracted and locked. 

BHAIRAVA-Parama Siva; the Highest Reality. This is 
an anacrostic word, 'bha'. indicating 'bhara1Ja' main
tenance of the world, 'ra; 'ravat;za' or withdrawal of the 
world, and 'va', 'vamana', or projection of the 
the world. 
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BHAV A-existent-both internal and external; object. 
BHOGA-cxperience, sometimes used in the narrow sense of 

'enjoyment'. 
BHOKTA-experient. 
BHOCARI-sub-species of VameJvari, connected with the 

blltivas or existent objects. Bhu means existence; hence 
existent objects arc the sphere of 'bhr7cari'. 

BHUMIKA-role. 
BHUV ANA-becoming; place of existence; world; place of 

being, abode. 
Blj.AVASTHAPANA-plantation of the seed, esoteric mean

ing, 'vi/aya'-concealment of true nature. 
BINDU-a point; ·a metaphysical point; ghattibhut.i sakti, -the 

compact mass of Sakti gathered into an undifferentiated 
0 
~ ..g point ready to create; also jJarah jJramtitti-the highest 

c:: .S Self or Consciousness; the am7svcira or nasal sound indiB> 
.~ "' cated by a dot on a letter indicating the fact that Siva 
s.. Ill 
;:: in spite of the manifestation of the universe is undivided. 

(See Note No. 175). 
BRAHANADI-sa,rumna or the central pra~1ic ntidi, 

BRAHMARANDHRA-the Sahasrava Cakra. 
BRAHMAVADA-in this system-Sankara Vedanta. 
BUDDHI-Sometimes the higher mind; the super-personal 

mind; the acertaining intelligence. 

c 

CAMATK.i\RA-bliss of the pure !-consciousness; delight of 
artistic experience. 

CAR V AKA-the materialist. 
CARVAKA DARSANA_:.materialistic philosophy. 
CETANA-conscious. 
CETY A-knowable; thinkable; object of consciousness. 
CHEDA-cessation of jn·a~la and apana by the sounding of 

mwcka sounds. 
CIT-the Absolute; foundational consciousness; the unchang

ing principle of all changes. 
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CIDANANDA~lit., consciousness and bliss, the nature' of ulti
mate reality; the bliss of universal consciousness. 

CINTA-thought: idea. 
CITI-the consciousness-power of the Absolute that brings 

about the world-process. 
CIT! -CAKRA-SarilVi t-Cakra-the senses. 

D 

DARSANA-seeing; system of philosophy. 

DESA-space. 
DIKCARI-sub-species of Vamefva~i, connec,ted '~ith the 

Bahiskarana or outer senses. Dlk means space. Outer 
· h · t do with space; hence they are the sphere senses ave o 

of 'dikcari'. 

G 

. f Vame1vari connected with the 
GOCARl-sub-spec1es o ' 

f th experient. 'Go' means 'sense'; ania[l-
anta(lkara1Jfl o e 
k . the seat of the senses; hence Gocari is connected 
,nrn~a JS · 

""-,<th arttal_lkaratza. 
GRAHAKA-knower; subject. 

GRAHYA-known; object. 

H 

HA-symbol of Sakti. 
HATHAPAKA-persistent process of assimilating experience 

to the consciousness of the experient. 
HETU-{;ause. 
HETUMAT-effcect. 
H~DAYA-heart; central consciousness (in raga). 

I 

lCCHA-Will, the Sakti of Sadasiva. 
lDANT A-'This' -consciousness. 
lSVARA-TATTVA-the 4th lattva of the system, counting 

from .Siva. In this the consciousness of 'I' and 'This' 
is equally prominent. The consciousness of Sadti-Siva 
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is 'I am this'. The consciousness of Huam is 'This am I.' 
Jiimza is predominant in this tattua. 

J 
JAGADANANDA-the bliss of the Self or the Divine appearing 

as the universe; the bliss of the Divine made visible. 
(See Note-171 ). 

JAGAT-the world process. 
JAGRAT-the waking condition. 
JlV A-the individual; the individual soul; the empirical self. 
JlVANMUKTI-liberation while one is alive. 
J N ANA-knowledge, the Sakti of Iiuara. 

K 

KALA-limited agency; creativity; phase of manifestation; 
part letter or word (in ha-kaliiPllTJ'antmn). 

KALA-time. 

KALAGNI-the lowest bhuuana or plane of existence in Nivrtti 
Kala. (See Note No. 167). 

KANCUKA-covering. 
KARA~A-cause. 
KARl\JA IviALA-mala due to viismzas or impressions left be

hind on the mind due to karma or action. 
KARYA-effect. 
KHECARI-sub-spccies of v·ame.lvari Snkti, connected with 

the j1ramlitii, the empirical self. Khecari. is one that moves 
in 'klw' or liklifa, symbol of consciousness. 

KHYATI-jiiana; knowledge; wisdom. 
KRIYA-action, the Sakti of Suddha-vid)'ii. 
KULA-Sakti. 

KULAMNA.Y A-the Sakta system or doctrine. 

M 

MADHYA-the Central Consciousness-Smiwit; the pure !
consciousness; the Su~wmzii or central pra~zic 11iidi. 

MADHYADHAMA-Su~um11ii, the central-11iidi in the priiTJa
ma,Ya-kofa. 
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MADHYAMi\.-Sabdo in its subtle form as existing in the 
mind or a11tabkara~1a prior to its gross manifestation. 

MADRY AMIKA-follower of the madfz.Jnmaka system of 
Buddhist philosophy. 

MAHAMANTRA-the great ma11tra i.e., of pure consciousness. 
MAHARTHA-the greatest end; the highest Yalue; the kaula 

discipline. 
MAHESVARA-the highest lord, Parma-.~iva-the Absolute. 
MAHESVARYA-the power of A1ahe1vara. 
MALA-dross; ignorance which hampers the free expression 

of the spirit. 
MANTRESVARA-the experient who has realized lsvrra tattva. 
MANTRA-the experient who has realized the Suddlza-vid;•ii

tattva; sacred words or formula to be reflected on and 
chanted. 

MANTRA-MAHESVARA-thc expericnt who has realized 
Sada-Siva tattva. 

MAY 1\_-from 'rna' to measure, the finitising or limiting principle 
of the Divine; a tattva below Suddlza vid,yii, the source 
of the five kaficukas; the finitising power of Parama Siva. 

MAYAPRAMAT.A-the empirical sdf, governed by 1Hii)•ii. 
MAYIYA MALA-mala due to JVIayii which gives to the soul 

its gross and subtle body, and brings about sense of 
difference. 

MEYA (PRAMEYA)-object. 
MIMAMSAKA-the follower of the lvfimiirizsii system of 

philosophy. 
MOKSA-liberation. 
MVDRA-mud (joy) ra (to give). It is called mudrii, because 

it gives the bliss of spiritual consciousness or because 
it seals up (mudra11iit) the universe into the being of the 
turrya consciousness; also, yogic control of certain organs 
as help in concentration. 

MUDRA-KRAMA or KRAMAMUDRA-the condition in 
which the mind by the force of samiivefa swings alter
nately between the internal (Self or Siva) and the exter
nal (the world which now appears as the form of Siva.) 
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]'vlUKTI-liberation. 

N 

NAIYAYIKA-the follower of Nyaya philosophy; logician; 

dialectician. 
NIBHALANA-perception; mental practice. 
Nll'vlE~A-lit., closing of the eye; absorption of the world. 
NIMlLANA-SAtvlADHI-the inward meditative condition in 

which the individual consciousness gets absorbed into 

the Universal Consciousness. 
NITYATV A-eternity. 
NIYATI-limitation by cause-effect relation; spatial limi

tation. 

p 

PANCA-KRTYA-the five-fold act of sr~!i, sthiti, smilhiira, 
vilaJ•a and a11ugraha. 

PA:NCARATRA-the philosophy of Vai::;Qavism, the follower of 
such philosophy. 

PANCARi\ TRIKA-followers of Pai/cartitra system. 
PARA-highest. 
PARAiviARSA-experience; comprehension. 
PARAMA SIVA-the Highest Reality; the Absolute. 
PARAPARA-intermecliate stage; both identical and different; 

unity in diversity 
PARA-PRAMATA-the highest Experient; Parama-Siva. 

PARA-SAKTI-highest Sakti of the Divine; Citi. 
PARA VAK-the unmanifest Sakti or vibratory movement of 

the Divine; Logos; cosmic ideation. 
PARICCHINNA-li'mited. 
PARI~ Al\'IA-transfor'mation. 
PARAJ\1ARTHA-highest reality; essential truth; the highest 

goal. 
PASA-bondage. 
PASU-one who is bound; the individual soul. 
PASYANTI-the divine view of the universe in undifferentia-

ted form; Vak Sakti going forth as 'seeing', as manife~ 



ting, ready to create in which there is no differentiation 
between viicya (object) and viicaka (word). 

PATI-lord; Siva. 
PRAKASA-lit., light; the principle of Self-revelation; con

sciousness; the principle by which every thing else is 
known. 

PRAK~Tl-the source c-f objectivity from Buddhi down to 
earth. 

PRALAYAKALA or PRALAKEV ALIN-rcsting m miiyii 
tattva, not cognisant of anything. 

PRAMAl':olA-means of knowing; proof. 
PRAMATA-the knower, the subject, the experient. 
PRAME.YA-object of knowledge; known; object. 
PRA~A-generic name for the vital Sakti; specifically it is the 

vital viiyu in expiration; vital energy; life energy. 
PR.Al':o1.i\. Yi\MA-breath control. 
PRASARA-lit., expansion, manifestation of Siva in the form 

of the universe through His Sakti. 
PRATH-to expand; unfold; appear; shine. 
PRATHA-the mode of appearance; the way. 
PRA TYABHIJNA-re-cognition. 
PRATYAHARA-comprehension of several letters or aff-Ixes 

into one syllable effected by cdmbining the first letter 
of a siitra with its final indicatory letter. (see Note No. 

174). 
PRITHIVI-the earth tattva. 
Pl)RL'!ol'AHANTA-the perfect !-consciousness, non-relational 

!-consciousness. 
POR~ATV A-perfection. 
PURYA~TAKA-lit., 'the city of the group of eight'-i.e., 

the five tallmiitras, buddhi, alzamkiira and nzanas'; the 
silkpnasarira consisting of the above eight constituents. 

R 
RAGA-limitation by desire. 
RAJAS-the principle of motion, activity and disharmony

a constituent of 'Prakrti. 
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RAKTI-relish; enjoyment esoteric meaning-'sthiti'-main

tenance. 

s 
SABDA-word. 
SABDA-BRAHiviA-Ultimate reality in the form of vibration 

of which human word is a gross representation. 
SADA-SIVA-the third tattva, counting from Siva. At this 

stage the !-experience is more prominent than the 'this'
experience. This tattva is also known as Siidiikhya inas
muchas 'sat' or being is posited at this stage. Icchii or 
Will is predominant in this tattva. 

SAHAJA-natural (from the point of view c;>f the Universal 
Consciousness). 

SAKALA-All the jivas from gods down to the mineral who 
rest in mii)'ii tattva. They have no knowledge of the real 
self and their consciousness is only that of diversity. 

SAKTI-PATA-descent of the divine Sakti; grace. 
SAKTI-PRASARA-Sakti-vikiisa; emergence from Samiidhi and 

retaining that experience. 

SAKTI-SANKOCA-w~thdrawal of 
activity and turning it towards 
Note No. 155). 

attention from sense
the inner reality~ (see 

SAKTI-VIKASA-concentration of attention on the inner 
consciousness even when the senses are open to their res
pective objects. (see Note No. 155). 

SAKTI-VISRANTI-Merging back into Sam~dhi and resting 
in that condition. 

SAMADHI-collectedness of mind; contemplation. 

SAMANA-the vital Vt!J•u that helps in assimilation of food etc. 
SAMAPATTI-Sometimes synonym of Samiidhi, consummation, 

attainment of spiritual at-one-ment. 

SAlVlARASA-One having the same feeling or consciousness. 
SAMARASYA-identity of consciousness. 

SAMAVESA-being possessed by the divine; absorption of the 
individual consciousness in the divine. 

SAUGATA-follower of Buddha. 
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SAMHARA-withdrawal ; re-absorption. 

SAM. SARA-transmigratory existence; world process. 
SAMSA.RIN-a transmigratory being. 

SAMSRTI-transmigratory existence; the world process. 
SAi\1VIT -consciousness; supreme consciousness. 
SAAiVIT-DEVATA-from the macrocosmic point of view; 

samvit-dcvatiis arc klzccari, gocal'i, dik-cari and blziicari. 
From the microcosmic point of view, this consists of 
the internal and external senses. 

SANKHYA-the system of philosophy that believes 1n two 
fundamental realities, viz., Puru~a and Prakrti; the 
follower of such system. 

SANKOCA-contraction; limitation. 
SAR VAJN'ATV A-omniscience. 

SAR V AKART~ TV A-omnipotence. 
SASANA-Sastra; philosophical text. 
SA$THA-VAKTRA-lit. the sixth organ; medlzra-kanda, near 

the root of the rectum. 
SAT --existence which is consciousness. 

SATTVA-the principle of being, light and harmony-a 
constituent of Prakrti. 

SIVA-the name of the divine in general; good. 
SIVA-TATTVA-the first of the thirty-six tat/vas. Main 

ch~racteristic 'cit'. 

SRSTI-lelting go; emanation; manifestation. 

STHITI-maintenance. 

SUDDHA-VIDYA-(sometimes written briefly as Vidyii)
the 5th tattva counting from Siva. In this tattva, the 
consciousness of both 'I' and 'This' is equally prominent. 
Though the universe is seen differently, yet identity 
runs through it as a thread. There is identity in diversity 

at this stage. Kriyii is predominant in this tattva. The 
consciousness of this stage is 'This is This' : 'I am I'. 

SUDDHADHVA-the pure path; extra-mundane esistence; 
manifestation of the first five tattvas viz., Si11a, Sakti, 
Sadiiiiva, 1svara and Suddha-vidyii. 
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SUNYA-void; the state in which no object JS experienced. 
SUNY A-PRAl'viAT A-having the experience of only void; 

jJra!aplkala. 

SU$UPTI-the condition of dreamless sleep. 
SVAPNA-the dream condition. 
SV AR DP APATTI-a ttaining to one's real nature or true Self. 
SVATANTRA-of absolute will; of unimpeded will. 

SVATANTRYA-the absolute ''Vill of the Supreme. 
SVATMASATKR-to assimilate to oneself; to integrate to 

oneself. · 

SVECCHA-Siva's or sakti's own will, synonymous with 
:.!viitmtfiJ'a. 

SVARDPA-one's own foi·m; real nature; essence. 

T 
T A~viAS-the principle cf inertia, and delusion-a constituent 

of Prak{ti. 

TANTRIKA-follower of Tantra. 

TANUT;\-bccoming gradually less; reduction; a state of 
subtleness. 

T ARKA-SASTRA-logic and dialetics. 

TATTVA-thatncss; the very being of a thing; principle. 
TRIKA-the system or philosophy of the triad-( I) Siva, 

(2) .~akti, and ( 3) nara'-the bound soul. 
TURIY A-the fom·th state of consciousness beyond the state 

of waking, ch·eaming and deep sleep, and stringing together 
all the states; integral awarer:ess. 

TURY A-lit., the fourth, the state of consciousness beyond the 
three states of waking, dream and dreamless sleep, and 
stringing together all the states; integral awareness. 

TURYATlTA-the state of con;ciousness transcending the 
TmJ•a state. 

u 
UDANA-thc vital V£D·u that goes upward; the Sakti that 

moves up in Sul?umati at spiritual awakening. 
UDV AMANTI-lit., vmmtmg; extrernalizing; manifesting. 
UNI\1E$A-lit., opening of the eye-the start of the world 
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process; in Saiva ;•oga-unfulding of the spiritual consci
ousness which comes about by concentrating on the 
inner consciousness which is the background of ideations 
or rise of ideas. 

UN M I LANA -unfolding; manifcsta tion. 
UPADANA-matcrial cause. 

!:!,PADHI-limiting adjunct or condition. 
URDHVA-KUNDALINI-the risen up kundalini when the 

Priina and .apiina. enter the Su!umna. 

v 
VACAKA-word or indicator. 
VACYA-object or the indicated. 
VAHA-the priilJa flowing in the idii niidi on the right and 

apiina flowing in the pingala niidi on the left arc together 
known as Vii/Ill (lit., flow). 

V AHNI-a technical word of Saiva-Yoga, meaning 'entering 
completely' into the root and half of the middle of adha{l-
kundalini. (from the root, Vah to carry) .. 

VAIKHARI-Sakti as gross physical word. 
VAI$1YA VA-the follower of Vi!~lll; follower of Vai.{~wva philo

sophy. 
VAMESVARl-the divine Sakti that emits ('vam' to 'emit') 

or sends forth the universe out of the Absolute, and 
produces the reverse ( viima) consciousness of difference 
(whereas there is non-difference in the divine). 

VIBHUTI-splendour; power. 
VIDYA-limited knowledge. 
VIGRAHA-individual form or shape; body. 
VIGRAHI-the embodied. 
VYANA-the vital Vtij•u that is everywhere or the pervasive 

pral)a. 

VIJNANAKALA-the experient below Suddha Virb•ii but 
above .i\1aya; has pure awareness but no agency. 

VIKALPA-differcnce of perception; diversity; distinction; 
option; an idea as different from other idea; ideation; 
fancy; imagination. 



GLOSSARY -OF TECHNICAL TERMS 153 

VIKALPA-K$AYA-the dissolution of all vikalj;as. 
VIKALPANAl\ti-the differentiation-making activity of the 

mind. 
VIKASA-unfoldment, development. 
VILAPANA-dissolution; esoteric meaning-'anugraha'

grace. 
VILA Y A-concealment. 
VIl\tiARSA-lit., experience; technically-the Self-conscious

ness of the Supreme, full of jiiana and kriyii which brings 
about the world-process. 

VUviARSANA-intuitive awareness; esoteric meaning-
sarithiira-absorption. 

VI$A-a technical word of Saiva Yoga, meaing 'entering 
into the remaining half and wholly into the top of adha[l
kzmdalini right upto the position where urdhva-kundalini 
ends. (from the root vi:?, to pervade). 

VISVA-the universe; the all. 
VISVAMAYA } . 
VISVATMAKA -Immanent. 

VISVOTTIRNA-transcendent. . . 
VYAMOHITATA-delusion. 
VY AP AKA TVA-all-pervasiveness. 
VYUTTHANA-lit., 'rising'., coming to normal consciousness 

after contemplation. 
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Abhra-lava gi 
Abhava 67 
Abhava-brahma-vadin 54 
Akara g6, 97· 
Abhcda 36, 46, 59, 68. 
Abhcdat 40. 
Abhcdalocana 70 
Abhcdcna 42. 
Abhcda-niscaya 70 
Abhcda-prathatmaka 70 
Abhcda-\"i~aya 68 
Abhcdya 65 
Abhinnamapi bhinnam 39 
AbhijiHina 6I 
Abhimana 78, 99 
Abhinivi~\a 55 
Advaya-pratha 70 
Adhal,1-Kundalini 87 
AdhiHhita 4I 
Adho-vaktra 81 
Adhyavasli.ya gg, 100 
Adhavasiyate g8 
Adhyli.roha 73, 74· 
Agni 75 
Aharil-bhliva 97 
Aharil-pratiti 54 
Ahm'!ta 40, 97 
Aha;Hiicchli.dita 40 
Akhil 8o 
Akrama 86 
Aikligrya 83 
Aisvarya 95 
Aisvarya-Sakti 7 I 
Ajiiiina 67, 71 
Akiikit-cintakatva 83 
Akhyati 45 , 5 2 
Akhyati-maya 43 
Akrtaka 97 
Akrtrima 95 
Akrama 99 
Akula g6 
Alarilgrasa- 66 
Amayiya g6, Ioo 
Ambhal.1 44 
Amok~a 57 
AQ.u 59 
Apagama 42 
Artha 57, 73 
Amrtattva 85 
Amrta-syandini 84 
Anabhyli.sa I03 
Anacka 88 

Ananta 99 
Ana'Jayini 7I 
Anasrita-riipata 48 
Anasrita-Siva 43 
Ananta-bhattli.raka 4I 
Ananya-cetaQ. 8g 
Ai1scna 75 
Anta-Koti 88 
AntaQ. 88, 92, 93, 97 
AntaQ.-karal).a 6o, 6g, 70, IOO 
AntaQ.-pra.Sli.nta-pada 57 
Antal:t-svariipa 92 
Antaratman 85 
Antarlak~ya 86 
Antar-mukhatli. gi 
Antar-mukha-riipa 57 
Antar-mukhi-bhava 73 74 
Antar-nigiiQha 86 ' 
Anubhava 35, g8 
Anubhayatma 58 
Anubhava 84 
Anubhiiyamana 66 
Anugraha 62 
Anugrhyatc 66 
Anugrahitrta 63 
Anupravda 86, IOO 
Anupravda-krama 87 
AnupraQ.ita 35 
Anuriipa 40 
Anusandhana g8 
Anuttara 35, g6, 97 
Anyccchaya 39 
Apagama 74 
Aparicchinna 36 
Aparijiilina 46, 66, 74 
Apavarga 54 
Apli.na ?I, 88 
Aprakasana 67 
Aprathayanti 67 
ApurQ.aril-manyata 6o 
Artha 46, 58 
Artha-kriya-karitva 97 
Artha-grahaQ.onmukhi 49 
Arthli.vabhlisa 68 
Arthaugha 62 
Asama go 
Asankucita 59 
Asat 54 
Asattva 35 
AsphuraQ.a 99 
Asphuta 68 
Asphuta-idat'ltamaya 40 



Asadharana 68 
Asc~a-pasa-rasi 8o 
Asesa-sakti 38 
Ascsa-sakti-cakra-garbhii;~i 67 
Asesa-visva-camatkara-maya 95 
Asubha 6o 
Avabhasita 78 
Avacchadita 66 
Avacchinna 70 
Avalcha 58 
Avarohakmma 81 
Avaroha-pada 75 
Avastha 46, 72 
Avasthiti 58 
Avastavata 38 
Avasam 68 
Avibhaga 97 
Avicala 8o 
Avikalpa 83 
Avikalpa-bhumi 68 
Avikalpa-pararr.arsa 83 
Avyakta 55 
Ayogya 51, 103. 
ii bhasana 64 
iibh.iisamsc 63 
A bhasayati 63 
ii.bhyantara 92, 93 
Acchadana 77 
iicchadita-svabhaval; 75 
i\di g6 
iidi-k~anta-rupa 67 
Adi-koti 88 
.A,di-pada 8g 
Adyanta-Koti-nibhalana 82 
iigama 45, 55 
ii katik~a-siinya g6 
Akuitcan '-krama 85 
Akuta 75 
Amada 91 
Amnaya 56 
Amnayakatva 84 
Ananda 52., go 
Ananda-purJ;~a go 
Anada-prasara g6 
AI;~ava-mala 51, 6o 
iirhat 55 
ii rti-vinasana 62 
Asvad:~ go 
A5raya 54 
Asyanata 44, 93 
Atman so, 51, 53, 54, 56 
Atmanal:t. 53, 59 
Atmanam 68 
Atmopasaka 57 
Atmasat 92 
Atma.sat-kt 77 
Atma-tattva 55, 56 
Atma-visranti 97 
Avda 6g, 87, 95, g6, g8, 100 
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Avda-vasa 93 
Ji. vrtta-cak~u 85 
Ayati 88 
lccha 4', 52, 59, 62 
Icchii-'Sakti 6o 

Jdam 54 
ldanta 40 
ldanta-nirbhiisana 93 
lndra 76 
lnd1 iya-dvara 85 
!Sa 48 
Isvarata 97, 1 oo 
Hvaratii-pada 83 
ISvaratii-pr'ipti 94 
1Svaradvaya-dar5ana · 61 
ISvara-pratyabhijiUi. 34, 103 
ISvara-tattva 41, 55 

Ucciirana 88 
Uccheda 54 
U tpaladcva 76 
Uttin)a 42 
Udaya 81 
Udaya-vihiinti-sthiina 97 
Udbodhita 78 
Udbhava 100 
Udvamanti 58 
Udana- sakti 72 
Unmajjana 78 
U nmagnatva 77 
Unmcsa 86 
Unmesa-dasa 8g 
Unmdatma 101 
Unmi~ati 35 
Umisat-vikiisa 83 
Unn{ilana 56, 67 
Unmilayati 39 
UnmukhikaraJ;~a 85 
Upadda 66 
Upapanna 36 
Upayukta 36 
Uparaga 99 
U pasamhara 57, 102 
Upadana 39 
Upadhi 54 
Uparoha 37 
Upaya 57, 82, 84, go 
Ubhaya-rupa 58 
Ubhaya-saltkoca 49 
l}llasa go 
Urdhva-Kundalini 87 
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Ekatra 100, 101 
Ekatatman go 

Kakilra 88 
Kakaradi-vicitra-saktibhil.l 68 
Kathavalli S5 
Kathinatva 44 
Kaiicuka 5::! 
Ko1rana-cakra 86 
Kar::u:1dvari 77 
Karanonmilana-nimilana-Krama 100 
KaraJ:la-Kdyanusrti-paratantrya 84 
KarlfL\·a 97 
Kartrtatma 71 
Kartratii-siinya 41 
Karma 51 
Karmcndriya 6o 
Kala 5::!, Go, 6g 
Kaladi-\·alital.l 59 
Kavalayan 7 5 
Kak~ya-stotra 86 
Kadacitkatvam 78 
Kadacitki 7S 
Kayal.1 H 
Kara1~a 35 
Karya-KaraJ)a-bhava 36 
Karma-mala 6o 
Kala 38, 52, 57, 6o, 63 
Kalagni 95 
Kiiicit-Kart rtva 6o, 6g 
Kiricit-ji'iatva 6o 
Kuladi 56 
Kiirmaflga-sa:·Ikoca 85 
Krtrima 53 
Krsa 5a 
Kevala S7 
Krama 59, 9::!, 94, 99 
Krama-mudrii 92 
Krama siitm 77, 91 
Kramiibhasakatva 94 
Kramabhasa-riipatva 94 
Kridiitva So 
Kriya 49, S4 
Kriya-sakti 52, 6o 
K~akara g6 
K~anta g6 
K~iti 42, 77 
K~il)a-vrtti Sg 
K~iva 91 
K~obha S4 

Khani 8 5 
Khccari 6g 
Khccari-cakra 6g 
Khyati 45 

Gul)a 54, 55 
Gocari 69, 70 
Gocari-cakra 70 
Gopayitvii 47, 71 
Gopita 6g, 70 
Grhita-sai1koca 72 
Grasatc 75 
Grasana-kramc1~a 93 
Grassamiinal~ 76 
Grasyamiiniit 92 
Griihaka 38, 40, 42, 44, 45, 46, 51 
Grahaka-bhiimika 67, 74 
Grahakata 51 
Grahya 38, 40, 41, 42 
Grasakatva 76 
Ghiirl)amana 91 

Cakravartin 102 
Cakrdvara 1 oo 
Caturatma 51, 52 
Camatkara 65 
Caramakala 53 
Carvaka 95 
Cit 35, 36, 52 
Cit-prakasa 67, 72 
Cit-pradhanycna 47 
Cit-samanya-spandabhuQ. 101 
Citi 34, 35, 38, 39, 43, 47, 73, 74, 75, 

77. ,s, 102 
Citi-cakra 102 
Citi-bhumi 93 
Citi-5akti 49, 62, 6g, g2, gg, 100 
Citi-sakti-pada 74 
Citi-sakti-mayi 99 
Citi-sakti-svarupa 93 
Citta 46, 47, so, 73, 74, 87 
Citta-nivc5ana Sg 
Citta-pradhfma 50 
Cittamaya so 
Cittvam 39 
Citta-hctuka 46 
Citta-sa•nskaravati so 
Cidagnisiidbhava 66 
Cidatman 51, s6, 71 
Cidatma 51, 59, 62 
Cidananda 6g, 82 
Cidananda-ghana 33, 57, 72 
Cidananda-labha 79, So 
Cidekatva-prathii So 
Cidaikya 43, 91 
Cidaikatmya 45, 79, So 
Cidaikatmya-pratipatti -Bo 
Cid-gagaua 91 
Cid-gagana-cari 6g, 70 
Cid-gagana-cari-svarupa 6g 
Cidrasa 93 
Cidrasasyanata 44 



Cidriipa 62, 99 
Cidvat 59 
Cinmaya 45 
Cinmayi 74 
Cinta 46 
Cetana 43, 44 
Cetana-pada 47, 48, 73, 74 
Cetasa 86 
Cetya 47, 4g 
Cetyamana 79 
Caitanya so 
Caitanya-visi~~a 53 

Channa 73, 75 
Cheda 88 

Jagat 35, 36, 8o 
Jagadananda g6 
jagdhi go 
Jada 51 
Jantaval}. 76 
Jiigrat 71 
]iva 45, 46, 54 
Jivanmukta So 
Jivanmukti 72, 7g, 82 
Jiiiina 49, 52, 54, 57• gg, IOO 
Jiiiina-garbha 84, 88 
Jiiiina-sakti 6o 
Jiiana-santiina 54 

Tatpadiiviipti g8 
Tattva 46, 54 
Tattva-garbha-stotra 4g 
Tattva-dmi 73 
Tattvopadesa 103 
Tadagra 87 
Tadiitmatii go 
Tadab]ledasiira 41 
Tadrasapliivana g8 
Tanuta 48 
Tanmadhya 87 
Tanmayatva go 
TanmayikaraQ.a g8 
Tanrnula 87 
Tamas 49 
T~rk~-Siistra 34 
Tattvtka-svarupa 49 
Tiintrika s6 
T~ratarnya s6 
Ttr~krta 54 
Tunya 58, 92 
Tunya-satta 93 
Turya a3 
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Turya-dasa 72 
Turyiitita 83, _ 
Turyiitita-dasa 72 
Tu~ti gu 
Trika 56 
Trika~ii.ra 36 
Trimaya 51, 52 
Trisiro-bhairava 44 
Trisiro-mata 44 

Daksina 88 
DarpaQ.a 39 
Dadana 53, 57 
Darsana-vid 56 
Dahati 78 
Diimodara 77 
DiirQhya So 
Daritandha-tamasal.t BB 
Dahya 78 
Dikcari 6g 
Dik-cari-cakra 70 
Dik-caritva 70 
Dubkha 54 
Drgadi-devi 6-t-
Dcva 62 

Dda 38, 5 1, ~~· ~~. 68, 71, 72, 77• 
Dcha 37, so, :J • 8 g8 99 102 

78, 79, Br, 3! - ' . 'a 
Dchiidi-pramatrtablumana 7 
Dehi 38 
Dravatva 44 
Dviidasiinta 88, 8g 
Dviriipa 51 

DharaQ.i 42 
Dhira 85 

Nagaravat 39 
Nata 53 
Na~ta 65 
Niidi-sahasra 81 
Niinii 40 
Niisa-puta 87 
Nija-svariipa So 
Nityatva 6o 
Nityodita 67, 91, 94 
Nityoditaltva _91 ,_ _ 
Nityodita-san;t~vesatma g3 
Nityodita-stlutl 91 
Nibhiilana 83, 8g 
Nimajjana 77, 78, g8 
Nimi~ati 35 
Nimiiana-samiidhi gr 



Nimilana-svari.ipa 8 
Nimcsa 86 
Niyac.chan roo 
Niyati 5'2, 61 
Nirbhasayati 77 
1\;ilinflk~a 8g 
Nivartana 85 
Nihita-citta U3 
Nila 57, 63, 75, 79, 98 , 99 
Naiyayika 54 
Nila 57, 63, 75, 79, 98, 99 
Naiyiiyika 54 

159 

Paiicakrtra 33, 6r, 62, 64 
Paiicakrtya-karitva 63, 64, 66, 7<!, 82 
Paiicakasvariipa 52 
PaiicatriiJSat-tattva 5'2 
Pati 49 
Pati-dasa 68, 7'2 
Pati-bhiimika 70 
Pati-hrdaya-vikasina 70 
Pada 6'2 
Padma-sa1hputa 89 
Para-bhairavatmata roo 
Para-5akti-pata 56 
Paramadcva 57 
Parama-pada 17 
Parama-yogin 9'2, 95, roo 
Parama-siva 4'2, 43 
Parama-siva-bhattaraka 42 
Paramananda 93 
Paramiinandamaya 42 
Paramartha 33, 36, 95 
Paramarthanusarin 49 
Paramdata 88 
Paramdvara 41, 59, 7 r, 72, 73, g6 
Para 74· 
Paradvaya 37 
Parak Bs 
Paraiici 85 
Para-dasa 84 
Parananda go 
Parapara 40 
Paraprakrti 54, 55 
Para-bhattarika 95 
Paramar5a g6 
Paramr~ta 65 
Para-riipatvcna 67 
Para-vak-sakti 67 
Parijnana 37, 46, 66, 71, 73, 74 
PariQ.ii.ma 55, 86 
ParipiirQ.a 35, g6 
Parirnita 42, 68 
Parimitata 6o 
PariSilana 77, 87, 8g 
Palasa-parQ.a-madhya-sakha-nyaycna 

8r 

Paiicariitra 55 
Paiicariitrika 55 
Paratantrya 84 
Paramiirthika 6g, 70, 74, 96 
Par:h·a-nadi-dvaya-cchidal.t 88 
Piisa-dravaQ.a 93 
Pf1sava-pada 7 r 
Pita 75 
Purya~taka 'j'2, 71, ror, 
PiirQ.a 70 
P-iin)a r::,8, 95 
Piirnat\·a 6o 
Pun)atapadana 66 
Piirl)iinandaghana 102 
Purl)ahantii 98 
Purnahantavch 94 
Pur~ahanta-svariipa 9'2 
Pur~aham-vimar5a 67 
Prthivi 44, 52 
Prakrti 35 
Praka:ia 35, 51, gG, 97 
Prakiisana 36 
Prak5.5anc 63 
Prakiisamana 78 
Prakasananda-sara 94 
Prakasaikycna 63 
Prakasaikyaghana 4'2 
Prakii.bikatmycna 45 
Prakii.bika-riipa 42 
Prakiisaika-vapu~al.t 4'2 
Prakiibika-sad bhava 95 
Prakasabhcden 43 
Prakiisamiitra-pradhiinatvc 47 
Prakiisa-paramada-pradhanatvc 47 
Pratibha 99 
Pratipatti 63, Bo 
Pratipatti-diin;lhya 79 
Pratipadita 84 
Pratyag:itman 85 
Pratyabhijiiii 33 
Pratyabhijiia (ISvara-pratyabhijiUi) 

8-j.. 
PratyabhijJ1iita 37, So 
Pratyabhijiiakara 62, 79 
Pratyabhijniitika 73 
Pratyabhijiiahrdaya 103 
Pratyahara-nyaya 97 
Prathatc 98 
Pratha 99 
Prathamanatii-siira-pramatrtii 79 
Pranata 62 
Pramatr 36, 37, 41, 44, so, 69, 76, 

95. 99 
Pramatrta 78 
Pramiitul). 68 
Pramatr-saptaka 52 
Pramal)a 37 
Prameya 36, 41, 42,-70, 74 
Prameycndhana 75 



Pasu 81, 88 
Pasu-dasa 49, 68 
Pasu-bhumika 6g 
Pasu-hrdaya 70 
Pasyanti 55, 67 
Pana go 
Pralaya 95 
Pralaya-kcvalin 41 
Pralayakala 41 
Praliycta 84 
Pravda 92, 93 
Prasatiga 74 
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Bhakta-jana 59 
Bhakti 65 
Bhagavat 56, 62, 63. 
Bhagavati 36, Gg, 99 
Bhagavan 54, 62 
Bhana kallata 86 
Bhatta Damodara 70 
Bhavanmaya 76 
Bhava 42, 44. 49, 69, 70 
Bhavabhasakatva 75 
Bhava-rasi gr 
Bhitti 8o 
Bhittibhnta 99 
Bhinna 36, 42 
Bhinna-vedya-pratha Go 
Bhinna-:arin-cdya-gocara roo 
Bhuvana 44 

Prasara 6g, 74 
Prasara-samana-riipa g6 
Prasara-visranti-dasa 87 
PrasaraQ.a-krama. 64 
Prasrtattvat 102 
Pratipak~ya 73 
PriiQ.a 37, 50, 51, 52, 54, 62, 68 

Bhiicari Gg 
Bhucaritvcna 70 
Bhucari-cakra 70 71, 77, 79, 81, 88, g8., 102. 

PriiQ.a-sakti 81, 86 
PraQ.ii yam a 83 
PraQ.ollasa-visranti 8g 
Plu~yati 75 

Phcna-piti~a 102 

Bandha 46, 71, 83 
Bala 77, 97 
Bala-Hibha 77 
Bahih 62 
Bahiidrsti 86 
Bah~rrri.:ikha 57, 92 
Bah~rrnukhata 74 
Balurmukhibhava 62 
Bahi~karaQ.a 6g, 70, roo 
Bahi~karaQa-dcvatatmana 70 
Bahya 92 
B~hya-vastu 57 
B~hya-svariipa 92, 93 
Bmdu 97 
Bijavasthapana 64 
Buddhi 81 
Buddhi-tattva 54, 81 
Buddhi-vrtti 54 
Buddhindriya Go 
Bodha-sudhabdhi 102 
Bauddha 55 
Brahma 39 
Brahma-nadi 82 
Brahmarandhra 81 
Brahrna-vada 38 
Brahrna-vadin 61 
Brahma ?6 
Brahrna~raya 8 1 
Braluni 68 

Bhiiti 75 
Bhiidhara 65 
Bhumi 3-b 55, 56, 74 
Bhumika 53, 56, 57 
Bhcda 41, 51, 58, 59 
Bhcda-kavalana-svabhava 7-l 
Bhcda-vada 38, 39 
Bhcda-vi~aya 68 
Bhedalocana 70 
Bhcdm abhasanc 63 
Bhairava-mudra 68 
Bhairaviya-mudra 86 
Bhoktrta 100 
Bhoga· 37 
Bhrubhcdana 87 

Madhya 81 
Madhyc 86 
Madhyama 67 
Madhyama-dhama 72 
Madhyama-nadi 81 
Madhya-vikasa 8o, 82 
Madhya-sakti 82 
Madhya-sakti-vikasa 82 
lVfanas go 
lVfantt•a 41, 67, 77, 97 
Mantra-mahdvara 41 
Mantrdvara 41 
Mantra-virya g8 
Mantra viryii.tmika 95 
Manu~ya-deha 73 
Manorii<;lha go 
Mala 57 
Maliivrta 59 
Mahanandamaya go 
Mahii,phala 38 
Mahiimantra 67 



Mahatnantra-viryatmaka 94 
Mahartha-dr~ti 64 
Mahavyapti 56 
Mahahrda g8 
Mahdvara 62, 95, 99, 102 
Matraya 75 
Matra-pada 75 
Madhyamika 54 
Manasi 84 
Maya 35, 41, 49, 57 
Maya-dasa 81 
Maya-pada 75 
Maya-pramatr so, gg 
Maya-pramatrta 75 
IVfaya-sakti 45, 49, 99, 1oo 
Mayiya so, 51 
Mayiyal.t pramata so 
l'vfayiya mala 6o 
Mahdvari 102 
Mahdvarya 38, 63 
Mimarhsaka 54 
Mukti 46, 51, 71 
Muktidal.t 53 
Muda 93 
Mudraryat 93 
Mudra 83 
Mudratma g4 
Mudriikrama 92 
Mii<;lha-jana 68 
Miirdhanyatva 84 
Melana-riipa 58 
Mcycndhana 7 5 
Meya-jata 63 
Mok~a 37, 57 
Mok~a-lipsa 57 

Yantrarya 83 
Yukta So 
Yukti gt, 103 
Yogi 38, go 
Yaugapadyena 86 

Rakti 64 
Rajas 4g 
Rajyati 64 
Raiijita 57 
Ramaryiya-vi~aya-carvarya 8g 
Rasa go 
Rahasya 64 
Raga 52, 6o 
Riipa 57, 86 

Lagnata So 
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Laukika 67 
Laya 100 

V amana-yukti 93 
Vamanat 6g 
Varrya 67, 88 
Varnatmaka 67 
Vah~i 75, 78, 87 
Vacaka 96 
Vacya g6 
Varna 88 
Vamacaratva 6g 
v amdvari 6g 
Vayupiirrya 87 
Vasudeva 54 
Vaha 82, 88 
Vaha-ccheda 82 
Vikalpa 68, 6g, 83 
Vikalpana 46 
Vikalpa-kriya 68 
Vikalpa-k~aya 82 
Vikalpa-dasa 49 
Vikalpa-maya 46 
Vikalpa-hana 83 
Vikasa 86, 87 
Vigalana 74 _ _ 
V igali ta-dehadi-u padhi-sankoca-

bhimana 95 
Vigraha 44 
Vigrahi 44 
Vicchedana 88 
Vijnana-bhairava 89 
Vijiiana-bhattaraka 38, 87 
Vijnanakala 41, 55 
Vijnanakalata 47 
Vijrmbharya go 
V~tararya g3 
V1dya 41, 52, 6o 
Vidyankura 88 
V!dyapramata 47 
Vtdya-raga 57 
Vidravita So 
Vidhrta-cetasah 88 
Vibhava 6 9 · 
Vibhinna 63 
Vibhu 100 
Vibhuti 59 
Vimarsa 37, 97 
Vimadana 65 
Vimadamaya 95 
Vimarsamayi 35 
Vimuktaka 70 
Vilaya 61 
Vilaya-karita 63 
Vilaya-pada 65 
Vilapana 64 
Vivararya-krt 1 o 1 



Visc~a 38 
Visranti 57, 97 
Visrama Sr 
Visva 34, 36, 37, 38, 39, 40, 41, 43. 

44. 45. 63, 77. 95. g6, !02 
Visva-grasana 75 
Visvamaya 43, 65 
Visva-sarira 42, 44 
Visvadhara 86 
Visva-vamana 6g 
Visvatman 6g 
Visvatma-satkara 79 
Visvatma-satkara-rupa 78 
Visva-vyapti-sara 72 
Visvottirr;ta 42, 56 
Vi~a 33, B7 
Vi~aya-grama <J3 
Vi~aya-pasa 78 
Vi~r;tu 76 
Vi~vaka 86 
Visphulinga 54 
Vispharar;ta 86 
Virya-bhumi 97 
Vcd-vid 55 
Vcdya 86 
Vedanatmaka 97 
Vaicitryat 40 
Vailak~ar;tya 38, 8g 
Vaiyakarar;ta 55 
Vai~r;tava 57 
Vyavacchinna 70 
VyavatiHhate 35 
Vyavahara 62 
Vyakhya 74 
Vyana-sakti 72 
Vyapakatva 6o 
Vyamohita 68 
Vyamohitatva 66, 67 
Vyamohitata 66, 7r 
Vyutthana gr 
Vyutthana-dasa 79 
Vyutthita so 

Sakti 66, 67 71 s- 86 97 
Sakti-darid;a 6'1 3 ' ' 

~akt~-j)iita 34, 67, 103 
~akt~-vikasa 6r, 82, 86 
~akt~·sa..-tkoca 59, 82, s4 
e>a~tl:sphara-riipa g6 
Sanka 65 , 67 
Sabda 46 
Sabda-brahma .... 
Sabda-rasi g6 33 

Sabda-rii.Si-svarupa 97 
Sab_da-sai\gati 7 4 
Sar~r~ 52 , 73 
Sarm 72 
Sankara 33 , 103 
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Sastriya 67 
Siva 33, 42, 46, 52, 6r, 94, 95, 102 
Sivatmaka 67 
Sivatmakatva 46 
Siva-dharmin 97 
Siva-prapti-hctutva 102 
Siva-bhattaraka 35, •!2, 45 • 5 r' 72 
Siva-maya 102 
Siva-rupatayft 73 
Siva-siitra so, 98 
Siva-svariipiibhinn~tv~ r 02 
Suddhiidhva-pramatrta 48 
Suddha-bodhatmiinal.t 4 r 
Suddhctariidhva 62 
Suddha-vikalpa-sakti 69 
Subha 6o 
Sunya 52, 54 
Sunya-pada 69 
Slinya-pramiita 41 
Sunyi.idi-pramatrta 48 
Siinya-bhu1•a 54 
Sunya-bhiimi so _ 
Siinyiiti-siinyiitmataya 43 
Saiva 57 
Sri-spanda 45 
Srutyanta-vid 54, 55 

!)a~-trinsat-tattva-maya 73 
!;iaHha-vaktra 87 

Sakala 41, 42, 52 
Sat 55 
Satatam So 
Sattva 49 
Sadguru 66 
Sadbhiiva 96 
Sadasiva 34, 43, 48, 55• 77 
Sadasivdvaratii 95 
Sadasiva-tatt1•a 40 Sc 
Saitkoca 45, 47, 48, 49, 51, 6o, 77, 3 

Sai1kociitma 43 
Sankocini 47, 49, 74 
Saitkoca-kaHi 74 
Sailkoca-pradhanya 48 
Sai1koca-bhul~ 87 
Satikocavatyal.l 59 
Sankoca-vikiisa 87 
Sailkucita 43, ·!5, 51, Go, 62 
Saiikucita-ase~a-visva-rup'll~ 44 
Sailkucita-cidrupal~ 44 
Sankucita-griihaka-rupa 48 
Satikucita-sakti 72 
Saparya 66 
Sapta-paiicaka 52 _ 
Sapta-pai\caka-svabhava 5 r 
Sabahyabhyantara 92, 93 



Sarilkalpa 99, 100 
Samkalpyate 98 
Sarilpupkara 97 
Sarilbandha 38 
Sarilruddha 101 
Sarilrii9ha 97 
Sarilvit-cakra 92 
Sarilvit-santati 58 
Sarilvitti 38, So 
Saritvitti-dcvata-cakra 102 
Sarilvid 81 
Samvid-dcv.tta-cakra 9 h 95 
Sarilvcdana 95 
Sarilsaya So 
Sarilsara 33, 34, 37, 51 
Sarilsara-bija-bhava Gs 
Sarilsara-bhiimika G2 
Sathsfn·a-hctu 53 
Sathsarin 5!h Go, GI, 72 
Sarilsiiritva GG, G7, G9, 71, 72 
Saihsara-vamacara G9 
Sarilskara Gs, 79 
Saihskiiratrnana 7G 
S.J.msrHi 54 
Samhar.-mti 58 
Sarilhartrta G3 
Samhara 3-t-.sB, G1, G8, 77, 95, Ioo 
Samhrti G7, 92 
Samhriyarnii.~;ta Gs 
Sarnadhi 9 I , 94 
Sa:niidhi-labha 9I, 94 
Samadhiprayatnopiirjitc 48 
Samadhi-rasa-saihskiira 9 I 
Samadhi-vajra Gs 
Sarnadhi-sarilskaravat 91 
Samiina 71 
Sarnapatti 91 
Sam:i.vda 3-b 79, 83, !)I, 93 
Samavch-b aii~ 78 
Samavc:ia.-samarthya 93 
Samiivista 92 
Sa.rga GB, 77, 95, 100 
Sarvantaratamatva 8o 
Sarviipek~a-nirodha 97 
Sarvakartrtva 6o, 70 
Sarva-kiir~;tatva 38 
Sarvajiia 57 
Sarvajiiatva Go 
Sarvadcvamaya 44 
Sarva-mantra-jivita-bhiita 95 
Sarvamaya 45 
Sarva-vigraha-vigrahi 44 
Sarva-vira-bhattliraka 67 
Sahajc 47 
Sahaja-Camatkara 70 
Sah lja-sarilvitti-devatii-cakra I O.J 

Siik~iit-krta 93 
Siik~iit-krta-para-sakti-sphara 92 
Siik!li 35 
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Siidhaka 92 
Siimiinya 38 
Sarilkhya 55 
Samiiniidhikara~;tyiitma 4I 
Siimarasya 37 
Siimriijya I oo 
Siiram 85 
Siirviitmya-svariipa 70 
Siirviitmycna 75 
Siivadhiinatii 38 
Siddhi 34, 36, 37 
Siddhiinta 53 
Sukha 37, 54, 57, 79, 84, 98, I02 
Sukhopiiya 38, 83 
Su~upta 71 
Siiksma 101 
Sutra 72, 73, 74 
SHti 58, 61, 62, G7, 68, 92, 94, 95 
SHta 35 
Saukhya go 
Saugata 54 
Saubhiigya 89 
Sthiipakatii 63 
Sthiti 34, 57, 58, 61, 68, g2 
Sthiti-dcvi 65 
Sthitayal;t 53 
Sthiila 101 
Spanda 86 
Spanda-sandoh 63 
Spanda-siistra 45, So, 8-t
Sphuta-idailliiha!Itii 4 I 
Sphurati 36, 42 
Sphuratta-siira 71 
Sphuranti 99 
Smarananda 87 
Smaryate g8 
Sra!ltrta 63 
Sva-cit-pramatrta 83 
Svaccha 36 
Svacchanda-siisana 62 
Svajyoti~tva 49 
Svatantra 34, 35, 36, 37, 38, 102. 
Svapna 71 
Svaprakiisa 36 
Svabala G7 
Svabhiiva 52 
Svayambhiil.J. 85 
Svariipa 47, so, 51, 52, 57• 67, 71, 

77, 81, go, 93, 95• 96. 
Sva-svariipa 66 
Sva-svariipiibheden 77 
Svariipiipatti 74 
Svariipa-j niina 51 
Svariipasraya~;ta 77 
Svariipa-vikiisa 62 
Svariipa-vikiisa-maya 63 
Sva-sakti 66 
Sva-sakti-vyiimohita 72 
Svasakti-vyiimohitatii 69, 72, 74 



Sva-sthiti-pratibandhaka 83 
Svatantrya 51, 56, 59, 6o, 74, 78, 97 
Svatantryat 75 
Svatantryatma 49 
Svatantrya-sara g6 
Svatantrya-hani 39 
Svanubhava 76 
Svanga-kalpa 70 
Svatmaikycna 43 
Svatma-camatkara 95 
Svatmabhavana go 
Svatmasiitkr 59, 75 
Svatma-svarlipa 57 
Svadhi~thita 92 
Svccchaya 39 
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Ha-kala g6 
Hakiira 88, 97 
Hathapaka 66 
Har~a 93 
Hataka-stambha 86 
Hctu 34, 35, 36, 37 
Hctuhctumadbhava 35 
Hrt-pravda 85 
Hrdaya 83, 88 
Hrdaya-nihita-cittal.l 83 
Hrdaya-parikajasya 88 
Hrdaya-visranti 88 
Hrdayakasa Bg 
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Absence 67 
Absolute 35, 36 
Absolute freedom 96 
Absolute will 56 
Absorption 63, 83, 86 
Accepted g8 
Accomplishing 77 
Accomplished 87 
Achievement 98 
Action power Go 
Actor 55 
Activities g8 
Adequate 88 
Adore 76 
After-effects 9 I 
Application 62 
Agency 41 
Agitation 84 
All-penrading 35 
Appear 35, 61, 62, 72 
Appearance 63 
Apprehend 4I 
Apprehension 66 
Approp?riate 61 
Ascertamment 70, 71 
Ashes 76 
Aspirant 92 
Assemblage 67, 96 
Assimilate 75, 77, 78 
Assimilation 93 
Assuming 99 
Attainment 74, 82, 91, 94 
Author 63, 79 
Authorship 6I, 63, 6.h 66, 
Awareness 37 
Autumn 91 

Background 99 
Beginning 82 
Behold 85 
Being 55 

Burn 75 
Burned to sameness 65 

Cancellation 97 
Ccau~e. 34, 35, 36, 37, 39, 54, 74 

av1t1es 87 
Ceaselessly s8 
Centre 81, 82, 8g 
Central 82 
Cessation 58, 88 
Characteristics 74 
Cling 55 
Closing 86 
Cloud (s) 75, 91 
Cognition 54, 70 
Comprehend 56 
Conceal s6, 59, 66 68 6g, 81 
Concealing 47, 70, '71 ' 
Concentrated 83, go 
Concept go 
Conclusion 102 
Condition.61, 69, 72, 79 
Congr.egatJOn g6, 97 
ConsciOusness 33, 35, 3a, 41 , 43 , 44, 

52, 53, s6, 58, 59, 6I, 67, 68, 
72, 79, 85, 89, 92, 94, 95, g6, 
97, 99 

Consciousness of I 41 
Consciousness of perfect I 67 
Consonants 68 
Consl!me 76, 78 
Cont!nuum of Cognitions 54 
Contmued existence 34 
Contemplation 48, So 
Contemp~ative experience 79 
ContractiOn 45, 47, 48, 85 
Contracted 43, 44, 45 , 47 
Contrary course 6g 
Controlled 88 
Copious 76 
Cosmos 6g 

Blinding darkness 88 
Bliss 33, 42, 58, 68, 72, 79, 82, 87, 

go, 95· 96 
Blue 75 79, g8, 99 
Birth 67, 

Covered 52, 59, 6o, 75, 76 
Covering 77, 79 
Creature (s) 70, 76 
Cutting 82 

Body 44, 45, so, 53, 56, 62, 68, 72, 73, 
77· ,a, 79. 95· g8, 99· Io2 

Bondage 46, 7 I , 84 
Bound subject 6g, I02 
Brought about 87 

Cyclic consciousness 92 

Death 67 
Deep sleep 72 



Deity 70 
Deities 68, 94-
Delightful 87 
Deluded 66, 68, 7 I, 73 
Deluding 70 
Delusion 67, 6g, 7I, 72, 74 
Deposit 101 
Descend 56, 7 5 
Descent of Sakti 67, 103 
Desire g6 
Destroyed 65 
Develop 8 1 , 82 
Development 82 
Device 66 
Devoid 41 
Devote 59, 63 
Devotion 65 
Devouring 76 
Devours 75 
Difference 56, 68, 70, 74 
Different 36, 40, 41 
Differentiation 40, 41 
Differentiated appearances 70 
Diminish 8g 
Disappear 54 
Disclose 68 
Discipline 83 
Dispense with 82 
Dispel 88 
Display 56, 6g 
Dissolve 91, 93 
D!ss?lution 64, 74, 82 
D1stmct 41 
Distinction 38 6 I 
D!stri~u.te 93 ' 
D1versmes 58 
Divine 56, 61 
Divine consciousness 35, 36 
Divinity 34 
Doership 6o, 71 
Doubt (s} 67 
Dominated 41 
Dream 72 
Dualism 38 3g 
Duality 5g' 
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Empirical stat_e 62 
Empirical subJeCt 68 
Enclosed 59 
End 82 
Enjoyer 100 
Enter 8g 
Entities 43 
Entrance 87, g2, 93 
Entry IOO 
Esot.ric mode 6.! 9_ 
Essence 38, 59, 61, 67, 71, 93• 94• :J> 

gG, g8 92 
Essential nature 58, 63, 7'• 77• 
Essential truth 73, 95 
Eternal 35 
Eternally active 93 
Eternally sounded 67 
Eternity Go . 
Etymological explanation 88 
Ever present 86 
Excess 49 
Existent 35 
Expansion 62, 87, go, gG 
Experience 37, 58~ 64, g8 
Experiencing consciOusness 79 
Experiencing as Self 64 
Experienced 79 
Experienced as oneself 65 46, 
Experients(s} 4'• 42, 43• 44• 45• 

52 , 53 , 56, 68, 76, 79 
Explicit 40 
Exponent(s} 55 
Extended 96 
External 92, 93 
External expansion 86 
External form 58 
External sight 86 
External thing 58 
Externalize 63 
Externalization 93 
Extraordinary status 8g 
Extrinsic course 62 
Extroverted 92 
Extroversion 74 
Evil Go 

Fear 67, 85 
Fetters 78, 82, 93 
Field of experience 42 
Fire 75, 78 
Fire of consciousness 6.1, 

Earth 44, 78 
Effect 36 
Effectuation 34 
Effort 48 
Emaciated 58 
Emanated 64, 65 
Emanation 58 61 62, 63, 68, 77, 

92 , 94 ' ' 

Firmness 79 
Fitness 68 
Five-fold act 61, 63, 64 
Five-fold process 82 
Five processes 33, 62 
Flash forth 58, 99 

Embodied 38, 44 
Emc~g~nce 77, 78 
Empmcal knowledge 58 
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Flashing forth g6 
Flash of delight 65 
Fluctuation 8g 
Fluidity 44 
Foam 102 
Followers 53, 54 
Foot 37 
Force So 
Form 35, 73 
Foundation 86 
Four-fcld 51, 52 
Free 96 
Free will 34, 35, 37, 39, 52 
Free-willed 36 
Fuel 75, 78 
Full consciousness 93 
Function (s) 54, 70 
Fundamental principle 54 

Gaze 92 
Glory Gg 
Gold pillar 86 
Good 6o 
Grace 62, 63, 66 
Gradations 56 
Gradually 87 
Greatness 59, 61 
Ground 81 
Group 70 
Guidance 66 

Habit 83 
Happiness 84 
Head 37 
Heart 70, 71, 88 
Heptad 52 
Hidden 86 
H!ghest cause. 55 
Highest e;,.-penent 35 
Highest lord 59 96 
H!ghest Reality 33, 55 , 69 , 96 
H1ghest stage 84 
Highest truth so 
Highest type 92 

Ideation 99, roo 
ldentical4o, 41, 42, 43, 45, 46, 53, 54, 

63, 78, 79 
ldent!fication 70, 79 
Identity 37, 42, 45, 79, !)I 
!-consciousness roo 
1-feeling 97, 98 
Ignorance 66, 67, 71 

Immanent 56 
Immanent self 85 
Immergence 78 
Immersion 98 
Immortality 85 
Imperfect 6o 
Impression so, 8o 
Incidental connc.'Cion 85 
Incipient 41 
Inclusive role 78 
Indicative 96 
Indicated 87 
Independent 102 
Individual 41 
Individual consciousness 50 
Individual soul 55 
Infinite 99 
Infolding 100 
Innate 71 
Inner organ Go, 6g, 71 
Innermost reality 81 
Inner peace 58 
Instruction 66, 103 
Intention 76 
Internal 92, 93 
Interior 85 
Intoxicated 91 
Introversion 9 r 
Introverted 74 
Investigation 98 
Inward cessation 57 
Inward experience 86, 97 
Inward movement 73 
Inwardness 92 
Inwardly 88, 96 

Joy go, 93 
Joyfully 91 

Keen arguments 103 
Knowledge 36 37, 45, 46, 51, 54, 

56, 57, 6o, 71, 73, 74, 75, 88, 
99, roo 

Knowledge-power 6o 
Knowable roo 
Knowable object (s) 70, 74 
Knower 83 
Knowership 48 
Knowing subject 71, 74 

Lack of knowledge 74 
Lasting consciousness 79 
Left 88 
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Mass of entities 9 I 
MMai~tenance 58, 62, 63, 65, 68, 92 

an~fest 68, 75, 7s 
Man1fested 4S 
Man!festing 64, 68 
Manifestation 34, 36, 52, s8, 67, 70, 

93, 96 
Manifester 52 
Manifoldncss Gs 
Manifold 40 
Mark 6t 
Material cause 39 
Means8 _37, 38, 57, 58, 77, 8o, 82, 84, 

:J 
Measure 88 
Meditate go, 91 
~ental activities 84 
Mental apprehension 46 

entally a9 
Merging 37 
Merged 68 
Method 91 
Middle 87 
Mindful 38 
Modt; 54 
Multtplicity 42 

Nature 52 8 99 ' 5 • 70, 72, 81, 93· 94· 98 
Natural bliss 95 

Nectar 8.~ 
Nectar of awareness 102 
Nescience 45 
Non-abandonment 39 
Non-being 5-~ 
Non-difference Gfl, 70, 71 
Non-different ,~o, 43, 71, 102 
Non-differentiation g6, 97 
Non-duality 59 
Non-existent 35, 36 
Non-manifest 55 
Non-liberation 57 
Non-limitation 3!l 
Non-limited Go 
Nose 87 
Nothing 45 

Object (s) 3G, 38, ,lo, ,p • 42• 46:, 52 
6o, 62, 63, 64, Gs, 68, 71, 7:J 

Objective experience 97 
Objective existences Gg, 71 
Objective existents 6g 
Objects of sense 78 
Obscure 68 
Obstruct !l3 
Occasion 63, 85 
Omnipotence Go 
Omnipresence Go 
Omniscient 57 
One-pointedness 83 
Opening 86 
Openings Us 
Organs of action _6o 
Organs of perceptiOn 6o 
Outer organ 6g 
Outer senses 70, 71 
Outward 85, 92 
Outward 85, 92 
Outwardly 62 

Pain 54 
Particular 6 8 
Partly 67 
Penetration 93, g8 
Pentad 53 
Perception 71 
Perception of difference 70 
Perfect gG 
Perfect I 92 
Perfect !-consciousness 94 
Perfect bliss 102 
Perfect Self 93, 98 
Perfection Go, 66, 73 
Permanence 91 
Permeated 87 
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Personal exp.!rience 63 
Pervade 56, 7'2 
l,crvading 41-
Pcrvasion 56, 59 
Phase 72 
Philosophy 6 I 
Pierce 85 
Place 37, 101 
Pleasure 37, 54, 58, 79, 98, 102 
Point 88 
Poised 84 
Ponder 63 
Power {s) 65, 67, 73, 77, 86, 87, 93 

94, g8 
Positions 53 
Practice 77, 82, 87, 8g 
Produce 88 
Predominance 47, 48 
Predominant 47, 48, 50 
Primary doership 97 
Principle(s} 52, 55, 56 
Process 85, 93 
Pure path 48 
Pure stage 68 
Pure state 84 
Pursuers 57 
Pursuit 84 

Realization 93 
Reality 49, so, 59 
Real form 68 
Real nature 47, 62, 70, 71, 74, 77, 

81, 83 
Re-absorption 58, 61, 65, 92, 94, 95 
Reciprocally adapted 40 
Reciprocal adaptation 40 
Recogn!se 61, 102 · 
Recognised 37, 52 
Recognition 33 
Reducing 68 
Reeling 91 
Reflection 96 
Regulation 87 
Relishes 63 
Relishing 64 
Renounce 84 
Resolution 99, 100 
Respective objects 86 
Rest 58, g8 
Resting 34, 69, 86, 87, 97 
Restraining 83 
Restraint 87, 88 
Reward 38 
Reveal 56 
Reverential service 66 
Reverted 86 
Reverted eyes 85 

Rigorous 82 
Right 88 
Role 53, 56, 57, 81 
Root 87 
Rooted 100 
Ruler 102 

Sacred tradition 84 
Sa\•our go, 91 
Screen 39 
Seal 93 
Secondary distinctions 41 
Seekers 50 
Self 33, 37, 44, 51, 53, 54, 68, 69, 78, 

94 
Self-consciousess 94 
Self-existent 85 
Self-luminous 36 
Self-luminous character 50 
Sending forth 58 
Sense (s) I oo 
Sense activities 84 
Sense objects 93 
Sc:nse organs 86 
~ense of identification 95 
Set ablaze 78 
Settled conclusions 53 
Seven pentads 51, 52 
Sexual union 87 
Simultaneous 86 
Simultaneously 86 
Sixth organ 87 
Shadow 37 
Shine forth 6g 
Sole cssense 41 
Solidification 93 
Solidified form 43 
Solidity 44 
Sounding 88 
Sovereignty 52, 6o, 97 
Sovereign will 78 
Space 35, 38, 63 
Sparks 54 
Split 65 
Sprout 88 
Stage (s) 56, 57, 68, 75 
Stability I oo 
State (s) 46, 69, 72, 87 
Status 55, 73, 74, 100 
Staying 83 
Steady 86 
Steadiness g8 
Stilled 88 
Strengthening 87 
Subjects (s) 36, 38, 40, 42, 44 ,45. 

46, 68 
Submergence 77 



Substratum 54 
Subtle 87 
~uccess!on 92, 94 
Succession-less 99 
Successive appearance 94 
Supreme happiness 89 
Supreme power 38 
Supreme state 84 
Systems 55 
System of philosophy 53· 

Taste s5 
Temporary 78 
Theories 38 
Threefold 51, 52 
Throw 87 
T~underbolt of Contemplation 65' 
TT!me 35, 38, 63 . 

lp 87 . 
Tortoise 85 
Totality g3 
Thisness 41 
Tradition 53 
Transcend 42 , 5s 
Transfo~mat!on. 55, 56· 
Transmigrating being Go. 
Transmigration 51. 
irue nature 51, 75, go, 102.-

ruth 46, 103 
Twofold 52 
Twofold form 51 
Turning back s5 

Uncertainty s7 
Und~rs~~ding 63, 103 
UndiminiShed 84 
Unfeigned respect 71 
Unfit 103 
Unfold 72 82 100 
Unfolding' g2,' g6, 100 . 
Unfoldment 61, 62, 63, 82 
Unparalleled 84 

l'lO 

Unity of consciousness 43, So
Universe 34, 35, 36, 39, 4-0o 4'1:", 4:2", 

43 , 44, 45 , 46, 56, 72, 75, 76, 
n. ,a, 79, as,. 93,. 94, 95, g6, 
102. 

Universe-bodied 44 
Universal causality 50 
Universal consciousness 50 
Universal doership 7·1 
Unlimited 36 
Unreality 38 
Untarnished 83 

Veiled 68, 75 
Veiled form 73 
Venerable 59 
Vibration (s )· 87,. 101. 
Vitalized 35 
Void 42, 43, 48, 59; 54: 
Vowel-less 88 

Waking 72 
Want of discipline 103 
Want of knowledge 46 
Whirl 57 
Whole 71 
Wholly 76 
Will 39, 59, 86 
Will power 6o 
Wise, man, 85 
Withdraw 58 
Wi~hd,rawal 63; 65; 68, 77; 85~ 
Withdrawing 77 
Withdrawn 65 . 
Word (s) 46, g6, 97 
World (s) 43 
Worldly opinions 67 
World process 92 

Yellow 75 
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Page Litte For Read 

4 12 avoided has avoided 
13 8 kancukas kaiicukas 
13 16 trU~t<fl~~t<llf m~«~"tCJT~~t<I1J~ 
18 1 earning earning 
22 23 vatantra svatantra 
23 38-40 sutra 4 : lie lzaviHg .•.• The individual having 

a eotztracted form. contraction on consciousness 
as his nature lzas the universe 
(as his body) in a contract-

24 6 contracted by the object ..• 
edform. 
contracted in accordance with 

26 31 platztation 
the object. 
setting 

42 15 pralaya the insensible 
43 19 manifestations viz., tattvas, 
43 21 which that 
46 13 versa verse 
48 9 stages. stagest 
50 9 aw:r aw:r: 
51 24-25 grasp it at all (i.e. be a subject at all.* 

54 3 
cannot experience it) * 
~~ ~ :~r~!frNflr: ~@~:\~H~!fTNf~: 

57 10 erw:r~'frtif~q~ ,;nf~lJCftr- er;:ro:rr'tll~lflmO<f!f~~~~: 

58 7 
~qrqr: 

emperical empirical 
58 17 tllriya turryii 
59 21 His will, His free will, 
60 13 ~IU iiT)ava 
62 9 ;rrerr~ifl!f ;rmr~cnif~ ~ 
65 1 :q ~'liT{T!{~l£qjqfcrJJ- :;:rmcnro~qql~ fct~;m~ 

~ 

~Wf~l{q 

65 7 ~r<ftr !iJii'lftf_ 
68 29 -mudra -mudra 
69 13 -pratyabhijna -pratyabhijiia 
69 14 Ahnika Ahnika 
74 19 the citta giving up the citta which has been 

explained before, giving up 
75 8 ~""lif ~""lif 
76 18 119 129 

81 2 ifi{FrtifT ~rn-tifl 



2 
82 19 extermity extremity 84 10 a~nfq- a~nfq 85 25 be the be) the 96 29 !JTPOT '1<!1l{- !JT"'oT;JJlJ1lJ-98 28 . 
99 12 

<f:qj l~'l<fir cr~fcllifir: 
cit-fakti citi-fakti 99 22 jiHinadhikara, VII J iiiinadhikiira, VII Ahn. 

99 Ahn. 
28 Aim, Ahn, 100 16 

100 22 
of it, of her, 
withdrawing. Over withdrawing-over 101 15 Then word Then the word 102 22 Lord Power 103 20 teachers teach:!rs 106 1 Siva Siva 108 13 Samkara Samkara 108 14 Samkaropani~t Samkaropani!lat 108 15 

110 Sarhkara Sa1nkara 9 Supramundans Supramundane 113 26 
liS knower' knower 11 where whose 115 20 All, existence All existence 116 
116 

6 read in 3rd col. as Mere Void 10 cause effect cause-effect 118 9 mean 120 means 
23 Sankhyas Sailkhyas 120 32 

125 put puts 
126 

29 crf{~~it~ itq qffit~: mf~f;ritq);itqqf~t~: 
129 

15 verb ('vam' verb 'vam 
131 

24 self Self 
132 

32 Dhaka 1;>haka 
136 

26 fakti sakti is !akti is 
139 

22 rasadharal')a rasadhiirat;Jii 
139 

11 m ayrya miiyrya 
141 

32 sutras siltras 
143 

17 ALAMGRASA ALAMGRASA 
143 11 plantation setting 

20 BRAHANADI BRAHMAN ADI 144 10&15 Vameivari Vamefvari 
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