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[Dharana 68]
VERSE 91
avren afaarien faant= faf@ g2
fraramn fadw EqfigaRg & @A 0 &g 0

Varpasya savisargasya visargantam citim kuru /
Niradharena cittena spréed brahma sanatanam [/ 91

TRANSLATION

When one fixes his mind freed of all props on the end of the
visarga of a letter coupled with visarga, then (being completely
introverted), he enters the eternal Brahman.

NOTES

Abhinavagupta says that visarga connotes the creative power
of the Supreme:
ST T UTH TRATFATAT |
faaiterer At #ifast wiwesad
(Tantraloka, III, 143)

«Anuttara is the highest plane of Reality. That is known as
akula. His state of manifestation or emanation (visarga) is the
kauliki power kauliki $akti of the Supreme Lord.

Sivopadhyaya quotes another verse to show that visarga is the
creative power of the Supreme and it is out of this visarga that
the entire cosmos emerges:

AFEE TN 47 Fiferant wicweedr |
¥ qaT fawmieg aearq safag s i

«The highest Sakti of Akula (Siva) is known as Kauliki. The
kauliki $akti is the same as visarga. It is from visarga that the
entire world has emanated.

Visarga is represented in writing by two dots placed per-
pendicularly one upon the othér immediately after a letter and in

speech it is represented by the sound h. The sound £
represents the creative energy.
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Now when the aspirant fixes his mind on the end of the visarga
which is the symbol of manifestation, his mind is detached from
all manifestation and easily slips into the void. He is now
steeped in the silence of Brahman.

This dharana starts in Anava and ends in Saktopaya.

[ Dharana 69]
VERSE 92

AT CARTEHTA saw (g faeamEad |
farcern fafa: wfe: Tred av@e@ 1 &} 0

Vyomakaram svam atmanam dhydyed digbhir anavrtam |
Niraéraya citih §aktih svariipam darSayet tada |/ 92

TRANSLATION

When one concentrates on one’s self in the form of a vast
firmament, unlimited in any direction whatsoever’, then the citi
dakti freed of all props reveals? herself (which is the essential
Self of the aspirant).

NOTES

1. One has to concentrate on one’s Self as a vast sky
unlimited by any form, adjunct or direction.

2. 1In such a frame of mind, the citi akti—the divine power
of consciousness is freed of all thought-constructs and shines
in its nirvikalpa state which is the essential nature of Self. Thus
the aspirant is established in his essential Self.

This is Saktopaya.

[Dharapa 70]
VERSE 93
frfsaay faframat dengemie &
ada Saat geear wa@ fagen afq: o e

Kificid angam vibhidyadau tiksnasiicyadina tatah /
Tatraiva cetanam yuktva bhairave nirmala gatih // 93
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TRANSLATION

If one pierces at first any limb (of one’s body) with sharp-
pointed needle etcetera, and then concentrates on that very
spot, then (owing to the intensity of one-pointed awareness)
one has access to the pure nature of Bhairava.

NOTES -

In intensity of attention whether due to pleasure or pain,
there is one-pointedness of the mind and in that state the nature
of the essential Self is revealed.

This dharana starts with Anava upaya and ends in Sambhava
state.

[Dharana 71]
VERSE %4

faeea:pfamifa sarawtaafafa
fawermmwEn fawcdefomat wda 0 e 0

Cittadyantahkrtir nasti mamantar bhavayed iti |
Vikalpanam abbavena vikalpair ujjhito bhavet // 94

TRANSLATION

One should contemplate thus : “Within me the inner psychic
apparatus consisting of citta, etc. does not exist”’. In the absence
of thought-constructs, he will be (completely) rid of all thought-
constructs (vikalpas) and will abide as pure consciousness
(Suddha caitanya) which is his essential Self.

NOTES

When one becomes fully convinced by bhavana (contempla-
tion) that he is not his psychic apparatus consisting of manas,
buddhi, ahamkara (mind, the ascertaining intellect, and the €go)
with which he is always identified, then his mind ceases to
form vikalpas (thought-constructs) and his essential nature
which transcends all vikalpas is revealed.

This is Saktopaya.
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[Dhérana 72]
VERSE 95

wray fawifgat am s wo feaag
TeaTfaas aeaAl AT qAHAF 1 &Y 1

Maya vimohini ndma kaldyah kalanam sthitam |
Ityadidharmam tattvanam kalayan na prthagbhavet // 95

TRANSLATION

“Maya is delusive, the function of kala is limited activity
(of vidya, itis limited knowledge, etc),” consideringthe functions
of the various tattvas (constitutive principles) in this way, one
does not remain separate any longer.

NOTES

Abhinavagupta thus defines Mayasakti:

‘“‘Sarvathaiva svariipam tirodhatte avrnute vimohini sa”

LR VEIEZ:
““She veils the essential Self and thus proves delusive.”

‘S AF WIASEAATATHANET |
T g w0 a1 aEmafwiasgewa o
LP.V.IIL 1,8

“The power of Maya shows itself in manifesting undiluted
diversity and in bringing about the identity of Self with the not-
Self such as Sanya (void), buddni and the body.”

The yogi fully understands that Maya subjects every one to
her charm. She brings about a sense of difference in life which
is essentially one whole, and through her kajicukas (coverings).
viz. kala, vidya, raga, kala, and niyati, effects limitation in
respect of activity, knowledge, desire, time, causality and
space.

Being fully aware of the limited functions of the tattvas and
the delusive power of Maya, the yogi does not lose sight of the
wholeness of Reality and, therefore, does not cut himself adrift
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from it. Rather by unmilana samadhi, he views the entire mani-
festation as the expression of Siva and is thus chockful of a deep
sense of relatedness.

If the reading Kalayan na prthag bhavet is adopted, the
meaning would be “(such a) person (nd) becomes isolated
(prthak) and is established in his essential Self.”

This is Saktopaya.

[Dhérana 73]
VERSE 96

RITHIv8T aReamased UH T4 |
a7 UF ARIHAT daeaaa daa i 8 N

Jhagiticcham samutpannam avalokya $§amam nayet |
Yata eva samudbhiita tatas tatraiva liyate // 96

TRANSLATION

Having observed a desire that has sprung up, the aspirant
should put an end to it immediately. It will be absorbed in that
very place from which it arose.

NOTES

When the mind of the aspirant becomes introverted, and he
considers his essential Self as completely separate from desire
which is only a play of the mind which is not-self, then desires
dissolve in the mind even as waves rising on the surface of the
sea dissolve in the sea itself.

If another desire arises, the best means of putting an end to
the desire is to shift the attention from the desire to the under-
lying spiritual Reality, the creative moment between the two
desires, known as unmesa.

This is Saktopaya leading to Sambhavopaya.

[Dharana 74]

VERSE 97

TqT AREST AT A AT, FEAQNER 7|
AEAAISE AATHATACH EA-HAT RET 1 &9 1
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Yadi mameccha notpanna jiianam va, kas tadasmi vai |
Tattvato’ham tathabhitas tallinas tanmana bhavet // 97

TRANSLATION

When desire or knowledge (or activity) has not arisen in me,
then what am I in that condition ? In verity, I am (in that
condition) that Reality itself (i.e. cidananda or consciousness-
bliss). (Therefore the aspirant should always contemplate “I
am cidananda or consciousness bliss™). Thus, he will be absorb-
ed in that Reality (tallinas) and will become identified with it

(tanmana.

NOTES

The desire, knowledge and activity of the ego are not the
desire, knowledge and activity of the essential Self. When the
aspirant realizes and practises the bhavana of the essential Self
who is always pure consciousness-bliss, he will rise above his
ego and will be dissolved in his essential Self.

This léAS‘dktopﬁya.
[Dharana 73]
VERSE 98

geommaE Wi s faw fRawa )

A RATEAE TR A 1 85

Ichhayam athava jiiane jate cittam niveSayet |
Atmabuddhyananyacetas tatas tattvarthadarSanam // 98

TRANSLATION

When a desire or knowledge (or activity) appears, the aspirant
should, with the mind withdrawn from all objects (of desire,
knowledge, etc.) fix his mind on it (desire, knowledge, etc.) as
the very Self, then he will have the realization of the -essential

Reality.
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NOTES

When the mind is withdrawn from the object of desire,
knowledge, etc. and is fixed on the desire, knowledge as the
very Self, as a S$akti of the divine, then the mind is rid of
vikalpas, and the aspirant has the realization of Reality.

This is Sambhava upaya.

[Dharana 76]
VERSE 99
fafafaet WA frems smer )
aeaa: sefaasawEt frm: | ee u

Nirnimittam bhavej jiianam niradhiram bhramatmakam /
Tattvatah kasyacin naitad evambhavi $ivah priye /] 99

TRANSLATION

All knowledge is without cause, without base and deceptive.
From the point of view of absolute Reality, this knowledge does
not belong to any person. When one is given wholly to this
contemplation, then, O dear one, one becomes Siva.

NOTES

This bhavana is the device for entering the heart i.e. the mystic
centre of reality. Abhinavagupta designates it as Sarvatma-
sarikoca in Tantraloka (V, 71) and Jayaratha in his commen-
tary, quotes this verse as an example of sarvarma-sankoca.
This consists in rejecting everything external and entering com-
pletely within oneself by means of nimilana samadhi—"‘ecstasy
with closed eyes.” The reality of every object is rejected and also
its association with the subject (kasyacin naitad).

In this way, both jidta (knower, subject) and jieya (known,
object) are rejected. Only jiana or vijfigna remains which is
Bhairava. Vijiiana is the base of everything subjective or objective
and that is the sole Reality.

This is Saktopaya.
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[Dharanpa 77]
VERSE 100

fagwt wddgy faniar wfea gafaq |
WAT ARG @4 WEAT-HATASSA: || Qoo |

Ciddharma sarvadehesu viseso nasti kutracit |
Atasca tanmayam sarvam bhavayan bhavajij janah // 100

TRANSLATION

The same Self characterized by consciousness is presentin all
the bodies; there is no difference in it anywhere. Therefore, a
person realizing that everything (in essence) is the same (con-
sciousness) trifphantly rises above transmigratory existence.

NOTES

Ksemaraja has quoted this verse in his commentary on the
first satra of Siva sitras and has aptly pointed out that caitanya
or consciousness does not mean simply jiiana or knowledge but
also kriya or autonomous activity.

A person who realizes that the Self characterized by con-
sciousness is the same in all from Sadasiva down to the tiniest
worm has become identified with that essential Self and
acquires the consciousness of samata (essential oneness). He is,
therefore, liberated and is no longer subject to birth and death.

This is Sambhavopaya.

[Dharana 78]

VERSE 101
FRRIAWHgRIA GG |
afg fafeafaat pear aswawafosad 1 q0q 0

Kamakrodhalobhamohamadamatsaryagocare |
Buddhim nistimitam krtva tat tattvam avasisyate [/ 101

TRANSLATION

If one succeeds in immobilizing his mind (i.e. in making it
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one-pointed) when he is under the sway of desire, anger, greed,
infatuation, arrogance and envy, then the Reality underlying
these states alone subsists.

NOTES

When an aspirant is under the domination of any strong
emotion, he should dissociate his mind from the object of the
emotion and concentrate deeply on the emotion itself, without
either accepting it or rejecting it. He should withdraw his mind
from everything external and turn it within even as a tortoise
withdraws its limbs within its shell on the occasion of a great
danger. When he is thus intensely introverted, the passion be-
comes calmed like a charmed snake; all vikalpas are shed like
leaves in autumn. Such abrupt introversion puts the aspirant in
contact with the infinite spiritual energy surging within known
as spanda and then he is filled with the bliss of divine conscious-
ness (cidananda). This means is known as atma-sankoca or
Sakti-sankoca. Thus even a strong passion may lead a cautious
yogi to spiritual bliss.

This is Sambhavopaya.

[Dharana 79]
VERSE 102
gy favd s an faawsag
SWET SUT: §E AT gEgTE: | Qo 1

Indrajalamayam vi§vam vyastam va citrakarmavat /

Bhramad va dhyayatah sarvam pasyata$ca sukhodgamah //
102

TRANSLATION

If one perceives the cosmos as mere jugglery conjured up by
some magician or as the configuration of a painting, or as
illusory as the movement of trees, etc. (appearing to people seated
on a moving boat), and contemplates deeply over this fact, then
he will experience great happiness.
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NOTES

Jayaratha, in his commentary on V. 71 in Tantraloka, quotes
this verse also as an example of Sarvatmasarnkoca.
This is Saktopaya.
[Dharana 80]
VERSE 103

 fad faferde:d = ga@ av afdfedq
wefa sraat wed T asawafsmd o qo3 1

Na cittam niksiped duhkhe na sukhe va pariksipet |
Bhairavi, jidyatam madhye kim tattvam avasisyate // 103

TRANSLATION

Neither should one dwell on suffering nor on pleasure. O
goddess Bhairavi, it should be known what Reality subsists in
the middle of both (the opposites).

NOTES

Both pleasure and suffering are the characteristics of antah-
karana or the inner psychic apparatus. That which is beyond
the pair of opposites like suffering and pleasure, which ' abides
unaffected by both, which witnesses both without being involved
in them—that is Reality, that is the essential Self. One should
concentrate on and be identified with that Reality.

This is Saktopaya.

[Dharana 81]
VERSE 104

fagm freRgeat aaawHfa waaa |
A WA JERAT AATEOAT GET WA N Q0¥ 1

Vihaya nijadehastham sarvatrasmiti bhavayan |
Drdhena manasa drstya nanyeksinya sukhi bhavet [/ 104
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TRANSLATION

After rejecting attachment to one’s body, one should, with
firm mind and with a vision which has no consxderatlon for
any thing else, contemplate thus, “I am everywhere”. He will
then enjoy (supernal) happiness.

NOTES

In this dhdranad, there are’two main ideas, one negative and
another positive. The negative one is, <“I am not my body, nor
am I confined to any particular place or time”. The positive
oneis, “I am everywhere.” By this practice, one becomes
identified with Siva-sakti and acquires cosmic consciousness.

In verse hundred, one has to practise the bhavana of cit or
consciousness in all bodies, in every form of existence. In the
present dharand, one has to practise the expansion of his own
consciousness in all forms of being.

Sivopadhyaya points out in his commentary a further differ-
ence between the idea contained in verse 100 and the-present one.
In the present verse, the bhavana recommended is sarvam idam
aham—<All this is myself” which is the paramarsa or con-
sciousness of sadasiva or I§vara. In verse 100, it is cir or con-
sciousness as such whose omnipresence has been emphasized.
In other words, the plane referred to in verse 100 is that of Siva,
whereas the plane referred to in the present verse is that of
Sadasiva or Isvara.

This is Saktopaya.

[Dhirana 82]
VERSE 105

qeTdt aew fammfasew ar sara? |
A @A W WrEatEtE ST o0 oy 1)

Ghatadau yac ca vijfidnam icchadyam va, mamantare /
Naiva, sarvagatam jatam bhavayan iti sarvagah /] 105

TRANSLATION

“Knowledge, desire, etc. do not appear only within me, they
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appear everywhere in jars and other objects.” Contemplating
thus, one becomes all-pervasive.

NOTES

In this verse, icch@ or desire has reference to action. This
verse points out the fact that jiana and kriya are not the
monopoly only of the human being. They are universal i.e.
common to everything in the universe. This dharana suggests
that if one contemplates over the fact of knowledge and desire
being common to every existent in the universe, he will acquire
the consciousness of unity. Man usually thinks that there is
nothing common between him and a jar ora tree, but if he
comes to realize that jigna and kriya are the common
characteristics of all manifestation, that all are co-sharers of this
divine gift, he will shed his insularity and feel his kinship
with all.

This dharana is Saktopaya.

As Abhinavagupta puts it in I§varapratyabhijfiavimarsini

g wATfe wETeR: TRt
(I.P.V.LL.5)

“It is one and the same Self that shines as one’s own self as
well as selves of others.”

And in this connexion, he quotes the following verse of
Somananda from Sivadrsti :

“geT HETeHAT af agFE T ST |
wziferarenan afs & v 3fe w=TEmET 0
AT W3 FHIAT STaTey @17 fag” |

“The jar (is one with myself at the time of my desire to know
and therefore) knows as one with myself. I am one with the jar
in knowing. I know as Sadasiva and Sadasiva knows as myself.
It is Siva alone who abides knowing Himself through all the
existents.”

After this quotation, Abhinavagupta makes the following
concluding remarks :
“q3F A9T AEFNATEIGIAITAAIET T FaIsfen d@agaad,
IR AR fagie) seviregETET ada fraseae
fvavamfaser ua wafa’ |
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“Thus those who have not been altogether soiled by the dust
of the chatter of logicians in the matter of this knowledge get
absorbed in f$vara (the Divine) when they realize through the
above the identity of theindividual Self with Is§vara (the Divine)
and merge everything such as jar, body, prana pleasure and
even their non-being in Him.”

[The verse 106 does not contain any separate dhdrana. This
only gives the special characteristic of a Yogi and re-inforces
the idea contained in the previous dharana.]

VERSE 106

mgmEEatata: amearn adfzgam
Afmi g faaaisfea dae8 a@amar u 908 0

Grahyagrahakasamvittih samanya sarvadehinam |
Yoginam tu viSeso’sti samband he savadhanata // 106

TRANSLATION

The consciousness of object and subject is common to all the
embodied ones. The yogis have, however, this distinction that
they are mindful of this relation.

NOTES

The object is always related to the subject. Without this
relation to the subject, thereis no such thing as an object.
Ordinary people get lost in the object; they forget the Self, the
knower. The real knower is the witnessing awareness from which
the subject arises and in which it rests. The yogi is, however,
always mindful of that witnessing awareness which alone is the
subject of every thing, which is always a subject and never an
object.

[Dharana 83]
VERSE 107
weanarsty dfafangamaag
AT FAMAET cawean aany fAdaqg 1 Qo9 0




Vijfianabhairava 97

Svavad anya$arire’pi samvittim anubhavayet |
Apeksam svasarirasya tyaktva vyapi dinair bhavet [/ 107

TRANSLATION

One should, leaving aside the need of his own body (in other
cases), contemplate that the (same) consciousness is present in
other bodies asin his own. Thus he will become all-pervasive
in a few days.

NOTES

A body is not necessary for thinking or for consciousness.
Everybody has an experience of consciousness apart from the
body. In dream, one has consciousness apart from the gross
body; in deep sleep, one has consciousness apart from the subtle
body (sitksma-$arira); in the fourth state of experience (turiya)
one has consciousness apart from the causal body (karana sarira).
So it is clear thata body is not a necessary medium for conscious-
ness. Knowing this from his personal experience, the aspirant
should contemplate that his consciousness is not confined to his
own body, but is all-pervasive. Thus he will realize the all-
pervasiveness of consciousness which is the nature of Bhairava.

This is Saktopaya.

[Dharana 84]

VERSE 108
o w7 gen fawear fawewaq 1
AICAITATCAE WA FAAEA U o5 ||

Niradharam manah krtva vikalpan na vikalpayet /
Tadatmaparamatmatve bhairavo mrgalocane // 108

TRANSLATION

Having freed the mind of all supports,® one should refrain
from all thought-constructs.? Then, O gazelle-eyed one, there
will be the state of Bhairava in the Self that has become the
absolute Self.




QT

!l 98 Vijiianabhairava

NOTES

1. <All supports’ includes both external support such as
perception of objects and internal support such as imagination,
fancies, concepts, pleasure, pain, etc.

2. He should be completely rid of Vikalpas. Savikalpa
(activity of mind with thought-constructs) is the state of the
psychological individual or the empirical self; nirvikalpa (activity
of consciousness without dichotomising thought-constructs)
is the state of the spiritual Self, the witnessing Consciousness of
all the states.

This is Sambhavopaya.
[Dharanpa 85]
VERSE 109
FaW: gEEAl 9 STE: TWET |
a qarg wamwt gfa agaigwafesa: 0 o

Sarvajfiah sarvakarta ca vyipakah parame$varah |
Sa evaham $aivadharma iti dardhyac chivo bhavet // 109

TRANSLATION

The Highest Lord is Omniscient, omnipotent, and omni-
present. “Since I have the attributes of Siva, I amthe same as the
Highest Lord.” With this firm conviction, one becomes Siva.

NOTES

This is the dhdrana of the first phase of pratyabhijfia or re-
cognition. Man is Siva already in essence. The essential Rea-
lity in him has put on the mask of jiva. When the jiva intensely
recognizes his essential Reality, the mask is thrown off. The
stage of vilaya or veiling disappears; anugraha (grace) is
operative now, and the jiva becomes Siva (that he was in reality).

This is Sakta upaya.
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[Dharana 86]
VERSE 110
EE L E ] TRFATTNETT: qWT & |
AR deaedan favawe m faifear: 0 990 0

Jalasyevormayo vahner Jjvalabhangyah prabha raveh /
Mamaiva bhairavasyaita vi$vabhangyo vibheditah /] 110

TRANSLATION

Just as waves arise from water, flames from fire, rays from
the sun, even so the waves (variegated aspects) of the universe
have arisen in differentiated forms from me i.e. Bhairava.

NOTES

This is the dhdrana of the second phase of pratyabhijfia. The
first phase of pratyabhijiia (recognition) consists in recognizing
the jiva (the empirical self) as Siva, the identity of the individual
Self with the Universal Self. The dharana of this phase has been
given in the previous verse (109). The second phase consists in
recognizing the fact that this glory of manifestation is mine.
This consists in recognizing the identity of the universe with the
Self. The present verse gives the dharana for this recognition.

This is also Saktopaya.
[Dharapa 87)
VERSE 111
A S w3 @ wfa aaea )
erwnfefacsor axr s Tom 0 999

Bhrantva bhrantva $arirena tvaritam bhuvi patanat |
KsobhaSaktivirimena para samjayate dasa /] 111

TRANSLATION

When one whirls his body round and round and falls down
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swiftly on the earth, then on the cessation of the energy of
commotion, there appears supreme spiritual condition.

[Dharana 88]

VERSE 112

TSR TSR e R e e AT\
ST feEraAR N-EwE W g 0 19R |

Adharesv athava’ §aktya’jiianaccittalayena va [
Jatadaktisamavesaksobhante bhairavam vapuh /| 112

TRANSLATION

If on account of lack of power fto apprehend objects of
knowledge or on account of (sheer) ignorance, there is dissolu-
tion of mind leading to absorption in (anasrita §aktj), then at
the end of the cessation of commotion brought about by that
absorption, there appears the form of Bhairava (i.e. His
essential nature) 112.

NOTES ON 111 & 112

Both of these verses refer to the condition of mind at the end
of some intense commotion. Verse 111 refers to a state of mind
brought about by commotion set up by physical condition.
Verse 112 refers to a state of mind brought about by commotion
set up by intellectual impasse.

When there is a deep stirring of the mind either by some
physical condition, or by some obstinate questioning or doubt,
then after the momentary commotion has ceased, the normal
mind is completely stilled; vikalpas (thought-constructs) are laid
to rest, and there is an invasion of truth from a higher plane of
consciousness. At such a moment is revealed the essential
nature of Bhairava.

The Dhdrana in 111 is Sambhavopaya, that in 112 is.
Saktopaya.
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[Dharana 89]
VERSES 113-114

dsarafas e oy aravaaragy |

#acd WTEA gAY A@AYn: wEHEEE: 10 993 0
wHrE AL FEAT YU A9T 7 |
HATHHES SAWf-angug a9 1 9% |

Sampradayam imam devi srnu samyag vadamyaham /
Kaivalyam jayate sadyo netrayoh stabdhamatrayoh // 113
Samkocam karnayoh krtva hy adhodvare tathaiva ca /
Anackam ahalam dhyayan vied brahma sanatanam // 114

TRANSLATION

O goddess, listen, I am going to tell you this mystic tradition
in its entirety. If the eyes are fixed without blinking (on the
reality within), isolation (kaivalya) will occur immediately. 113.

Contracting the openings of the ears and similarly the open-
ings of the anus and penis(and then), meditating on (the interior,
impactless sound—anahata dhvani) without vowel and w1thout
consonant, one enters the eternal Brahman. 114

NOTES

Stabdhamatrayoh netrayoh refers to Bhairavi or Bhairava mudra
in which the eyes are open outside without blinking, but the
attention is turned on the Reality within. In such a state one is
f;‘eed of all vikalpas (thought-constructs) and is identified with

iva.

Ksemaraja has quoted this verse in his Udyota commentary
on Svacchanda Tantra (vol. IL.p. 283), and intetprets it in the
following way:

“fretemegeuz fezasa: ma fanfaarfwemawsfomsafasersme”

“Rejecting the sight of the external world by Bhairavi mudra,
the aspirant enjoys peace inasmuch as his desires are abolished
and the entire net-work of vikalpas is destroyed.”

It should be borne in mind that the kaivalya (isolation) reco-
mmended by the non-dualistic Saiva philosophy is different
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from the one advocated by Sankhya yoga. In accordance with its
dualistic standpoint, Sankhya-Yoga believes that there is nothing
common between purusa and prakrti, and, therefore, kaivalya,
according to it, means complete isolation from Prakrti, and,
hence, from the universe. In Saiva philosophy, it means the
disappearance of the externality of the world and its contraction
in Siva with whom the experient is identified in Kaivalya.

The imperceptible, inaudible, unstruck sound without a vowel
or consonant would be s ie. the bindu (dot) only minus
the vowel ‘a’. The bindu by itself represents Siva. The inaudible
sound without consonant or vowel would be pure visarga =: i.e.
the visarga without ‘a’. This pure visarga represents fakti. Since
the interior sound being andhata cannot be heard and being
without vowel or consonant cannot be uttered, it can only be
meditated upon. Since bindu, without vowel or consonant re-
presents Siva, this particular meditation is meant to assist the
jiva (the empirical soul) to return to Siva.

By the above practice, the yogi enters brahma sandtanam i.e.
the Sabdabrahman who, as the origin of all sound and there-
fore of all manifestation, is eternal and above all difference
and manifestation. By practising the above dharapa, the yogi
acquires wonderful vitality which enables him to enter Brahman
who represents the union of Siva and Sakti and thus of dnanda
(supreme bliss) and svatantrya (supreme autonomy). This is
what Abhinavagupta says in paratrimsika:

parabrahmamaya-$iva-Sakti-samghattanandasvatantryasrstipara-
bhattarikarupe’nupravesah (p. 50)

The dharana in 113-114 is of Saktopaya.
[Dharana 90]
VERSE 115

wutfad wgvE feaeaaft fadrerons |
afaweana: qva waftaas @@ T 1 9% )

Kiipadike mahagarte sthitvopari niriksanat |
Avikalpamateh samyak sadyas cittalayah sphutam // 115
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TRANSLATION

If one stands above a very deep well, etc., and fixes his eyes
(on the space inside the well without blinking) his understand-
ing becomes freed of vikalpas (thought constructs) completely, and
immediately he definitely experiences dissolution of mind.

NOTES

If the yogi fixes his gaze (without the blinking of the eyes) for
a long time on the space inside a deep well or on the summit of
a mountain, he feels giddiness and has a sense of fear. In this
state, spanda or the inner dynamic Reality throws him off his
normal consciousness and if he has already developed mati or
intuitive understanding by pure living, it is freed of vikalpasand
in an instant, his normal consciousness is dissolved in a conscious-
ness of higher dimension, and he experiences surpassing peace.

This is Sambhava upaya.

[Dhérana 91]
VERSE 116

a4 aa ARt arfa arg areasasta Ay
aa aa fwravaean smawaera areafa 0 9%

Yatra yatra mano yati bahye vabhyantare’pi va |
Tatra tatra $ivavastha vyapakatvat kva yasyati // 116

TRANSLATION

Wherever the mind goes whether towards the exterior or
towards the interior, everywhere there is the state of Siva.
Since Siva is omnipresent, where can the mind go (to avoid
Him).

NOTES
This verse has two aspects, one metaphysical, the other

mystic. The metaphysical aspect maintains that everythingin the
universe-subjective or objective is Siva. The mystic aspect says

| ST
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that since everything is Siva, the aspirant need not be perturbed
if he is unable to concentrate on some mysterious Universal
Reality. Whatever attracts the mind, whether it is something
external like a jar or some colour like blue, yellow, etc. or whe-
ther it is something internal—an emotion, a thought, let that be
taken as Siva with full conviction and be made an object of
meditation. The result will be surprizing. The particular object
or emotion or thought being meditated upon as Siva can no
longer stand out as something different from Siva, something
isolated from the Universal stream of consciousness but is bound
to appear as that Universal Consciousness itself in that particular
aspect. It will thus drive away from the mind of the aspirant all
selfish and sensuous desire, it will free his mind of useless
vikalpas (thought-constructs) and will ensure his entry into the
divine consciousness.

This is Saktopaya.

The same teaching has been emphasized in Spandakarika
(11, 3, 4, 5).

[Dharana 92]
VERSE 117

aa TR Saed seaa faw: |
aea avaraufReafeaeaagwi@Eaar 1 999 1

Yatra yatraksamargepa caitanyam vyajyate vibhoh /
Tasya tanmatradharmitvéc cillayad bharitatmata [/ 117

TRANSLATION

On every occasion that the consciousness of the Omnipresent
Reality (caitanyam vibhok) is revealed through the sensory organs
since it is the characteristic only of the Universal Consciousness,
one should contemplate over the consciousness appearing through
the sensory organs as the pure Universal Consciousness. Thus
his mind will be dissolved in the Universal Consciousness. He
will then attain the essence of plenitude (which is the characteri-
stic of Bhairava).
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NOTES

Normally, every sensation appearing through a sense organ is
considered to be a characteristic function of that sense-organ.
This dharana says that every sensation whether external or internal
should be considered nmot merely as a psycho-physical fact
but as an expression of the Universal Consciousness. The aspirant
should contemplate over every sensation in this light. Just as
every reflection or image appearing in a mirror is nothing diffe-
rent from the mirror, even so the whole world that appears in
the Light of the Universal Consciousness is nothing different
from it. Apart from that Universal Consciousness, it has no
being whatsoever. When the yogi contemplates over every
manifestation in the above light, his mind is dissolved in that
Universal Consciousness which is the essential substance of this
universe, and thus he attains the nature of Bhairava.

This is Saktopaya.

[Dharana 93]
VERSE 118

AT WA W TEFT A TOEEA |
TAEN ST FEEATHAT T N 195 0

Ksutadyante bhaye $oke gahvare va ranad drute /
Kutiihale ksudhadyante brahmasattamayi dasa [/ 118

TRANSLATION

At the commencement and end of sneeze, in terror, in sorrow,
in the condition of a deep sigh or on the occasion of flight from
the battlefield, during (keen) curiosity, at the commencement
or end of hunger, the state is like that of brahma.

NOTE

The word gahvara means both a cavern or deep sigh. As
most of the conditions mentioned are psychophysical or emotio-
nal the word gahvara has been taken in the sense of deep sigh,
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Whether it is an insignificant condition like sneeze or hunger
or highly significant condition like terror, keen curiosity or flight
from the battlefield, whenever the ordinary normal consciousness
receives a sudden jolt or shock, it is thrown back to its inmost
depth and comes in contact with spanda, the pulsation of the
deepest consciousness, the source of his being. It is a sudden
and momentary state, but if the person is wide awake, he clings
to it. From that moment, his life is completely changed. He
becomes spiritually oriented; his energies are released from the
hold of the trivialities of life and are free to dive into the deeper
recesses of consciousness. If one seizes this momentous oppor-
tunity, one enters the sanctuary of the higher life. If one simply
lets it go by, one has lost the opportunity of his life, for this
condition does not usually return.

Spandakairika has mentioned a similar condition in the follow-
ing verse:

ufse: ggeet ar, & Fasdifa ar qae
HTaaT qoqs Tsead v gfafesa: o (122)

“When one is in extreme anger or experiences surpassing joy,
or is in astate of impasse, not knowing what to do, or has to
flee for his life, thenin that (supremely intensive) state (of mind) is
established the Spanda principle, the creative pulsation of the

divine consciousness.
This is Sambhava upaya.

[Dharana 94]
VERSE 119

qEgY TGATY FoE IA HATANG |
wadT fraa gen gadfa 9 0998

Vastusu smaryaménesu drste deSe manas tyajet |
Svasariram niridhdram krtva prasarati prabhuh // 119

TRANSLATION

At the sight of a land, when one lets go all the thought of the
remembered objects (and concentrates only on the experience
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which was the basis of that memory) and makes his body
supportless, then the Lord (who asthe experience was the basis
of the memory) appears.

NOTES

On remembering a particular object, the aspirant should
ignore the memory of the object and fix his mind on the original
experience which is the basis of the memory. At the same time,
he should detach himself mentally from the body, i.e. the psycho-
somatic organism in which the memory and the residual impres-
sions are stored. In this state, his mind will be freed of I-con-
sciousness and the deposit of the residual impressions (vasana) and
will be restored to its pristine form of pure Experience, pure
Consciousness. This pure Consciousness or Experience is the
nature of Bhairava.

This is Saktopaya.

[Dharana 95]
VERSE 120
aewr faaafed i gt w&@q 1 930 0
Kvacid vastuni vinyasya $anair drstim nivartayet |
Taj jiianam cittasahitam devi §iinyalayo bhavet //120
TRANSLATION

O goddess, if one, after casting one’s gaze on some object,
withdraws it and slowly eliminates the knowledge of that object
along with the thought and impression of it, he abides in the
void.

NOTES

The aspirant can eliminate the knowledge of the object along
with its impression either (1) by Siinyabhavana or (2) by bhairavi
mudra.

1. Sanyabhavana is the imaginative contemplation that the
whole world is unsubstantial, mere void. When the whole world
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is believed to be void, naturally a particular object in the world
will also become void.

2. Bhairavimudra is a pose in which the eyes are open exter-
nally without blinking, but the attention is turned to the inner
essential Self. Though the eyes are open, the aspirant sees
nothing of the external world.

This dharana teaches that the aspirant should fix his attention
only on his essential Self and withdraw it from everything else
so that the external world loses its hold on him.

This is Saktopaya.

[Dharana 96]
VERSE 121
wFgaAwgTwen agut W wfa: )

a1 afe: W 3 faed wragwt aa: f: 0939 0

Bhaktyudrekad viraktasya yadr$i jayate matih |
Sa Saktih $ankari nityam bhavayet tam tatah §ivah // 121

TRANSLATION

The sort of intuition (mati) that emerges through the intensity
of devotion in one who is perfectly detached is known as the
Sakti of Sankara. One should contemplate on it perpetually.
Then he becomes Siva Himself.

NOTES

One who is perfectly detached i.e. is not attached to sensuous
pleasures and is devoted to God develops mati. The word
mati is used in a technical sense here. It means pure spiritual
intuition that is dynamic. This mati is full of beneficent power
($ankari saktiy that can transform and consecrate life. That is
why this dharana recommends contemplation on mati.

There are four steps in this dharana. (1) one’s value of life has
to be totally changed. He should be completely detached from
sensuous pleasures and trinKets of life. (2) He should be devoted
to God. (3) Through the above two, the mind of the aspirant
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will become purified, and then will emerge mati which is spiri-
tual intuition full of the power to transform life. She can remove
all obstacles in the path of the aspirant. (4) The aspirant should
perpetually contemplate on this mati (nityam bhavayet tam).
She will completely transform his life, and then his mind will be
dissolved in Siva (tatak Sivah).

It should be borne in mind that bhakti or devotion does not
mean simply offering of flowers and burning incense. It means
viewing God in all life and dedication of oneself to the Divine in
word, thought and deed.

This is Sambhava upaya.

[Dharana 97)
VERSE 122
TR FAN AAATGY AT |
ama waar sarean fafaaysfa sowafa 0 933 0

Vastvantare vedyamane sarvavastusu $iinyata |
Tam eva manasa dhyatva vidito’pi prasamyati |/ 122

TRANSLATION

When one perceives a particular object, vacuity is established
regarding all other objects. If one contemplates on this vacuity
with mind freed of all thought, then even though the particular

object be still known or perceived, the aspirant has full tranqui-
llity.

NOTES

When the aspirant contemplates on vacuity with mind freed
of all thought, there is only the light of consciousness (cit-
prakasa) present and nothing else. There is no object to attract
his attention. The result is that his differentiation-making mind
is now at stand-still. The sense of difference disappears from his
mind. So even when the particular object which he had perceiv-
ed is still present in the field of his consciousness, his differen-
tiation-making mind is dissolved and he experiences wonderful
peace.
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The present dharand is Saktopaya.

Though there is some similarity between this dhdrana and the
dharana No. 95 described in verse 120, yet there is one particu-
lar difference between them. In Dhéarana No. 95 when one has
known or perceived a particular object, he withdraws his atten-
tion from that particular object and contemplates over the sanyata
or vacuity of that particular object and the impression connected
with it, whereas in the present dharana No. 97, the aspirant, after
perceiving one particular object, contemplates over the vacuity of
all other objects.

Both the dharands, however, pertain to Saktopaya.

[Dharana 98]
VERSE 123

fefasat eyan afg: & afy: we@Ed |
a nfsginfasrentatases: gat 739 1 933 |

Kimcijjfiair ya smrta §uddhih sa $uddhih $ambhudar$ane |
Na $ucir hy aéucis tasman-nirvikalpah sukhi bhavet // 123

TRANSLATION

That purity which is prescribed by people of little understand-
ing is considered to be only impurity in the Saiva system. It
should not be considered to be purity; rather it is impurity in
reality. Therefore one who has freed himself of vikalpas (dichot-
omizing thought-constructs) alone attains happiness.

NOTES

The purity criticized in this verse refers only to physical purity
like washing, bathing, etc. The Saiva system referred to is the
Trika system. This system does not lay any special store by
external physical purity. It considers only mental purity to be
real purity. Physical purity depends only on vikalpas—differen-
tiating thought-constructs and is centred round the body. There-
fore, the Trika system considers it only an impurity from the
higher spiritual point of view. It does not condemn physical
purity as such. It condemns it only when it is considered to be
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a passport to the spiritual life, when it is boosted at the cost of
moral and spiritual purity.

In reality, that cannot be considered to be purity at all which
is based on vikalpas and the body. In the real sense, he alone is
pure who has freed himself of vikalpas (nirvikalpak), and he
alone can enjoy real happiness.

According to Svami Laksmana Joo, the reading of this verse
should be «“Kificijjiair ya smrta $uddhih si $uddhih §éambhu-
darSane. Na $uchir na$ucis tasman nirvikalpah sukhi bhavet.”

“That which is considered to be purity by men of little under-
standing is in Trika philosophy neither purity nor impurity. One
who rises above vikalpas (alone) is really happy.” The real
purity is not of the body. It consists in rising above vikalpas and
getting absorbed in the supreme I-consciousness.

This dharana is Saktopaya.

[Dharana 99]
VERSE 124

aFE WAl WIE: ATty qe |
T & agafatado aQswtagar aft: n 93¢

Sarvatra bhairave bhavah samanyesv api gocarah |
Na ca tadvyatirekena paro’stity advaya gatih // 124

TRANSLATION

“The reality of Bhairava is apparent everywhere—even among
common folk (who do not possess any particular sense of dis-
crimination). One who knows thus, “There is nothing else
than He” attains the non-dual condition.

NOTES

This dharana does not require any particular practice of
meditation. Bhairava is an ever-present Reality to one who has
an intense deep-rooted conviction of two things—viz. (1) every
one uses the first personal pronoun ‘I’. Even ignormuses are
conscious of this ‘I’.
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As Maheévarananda puts it :
«gf srfea sreT wify sregrEtsfy @ fasmafa
gedq ANEHTT @ FEq THEN A watq e n”
(Maharthamaiijari, verse—4)

«He whom even ignormuses know, whom even portresses
of water know well enough, to whom alone every one makes a
bow, who is Master of $akti (power)—where is the person to
whom He is not evident.”

How does every person know Him ? He knows Him in the
I-consciousness which is common to all. The pseudo-I which
every body has to use willy-nilly is only a symbol of the non-
dual Eternal ‘I’ throbbing in the heart of every creature. This
Eternal ‘U is vijidna or cidananda—consciousness-bliss. This is
Bhairava. Thus He is known internally to every body.

2. He is known externally also through His Sakti—power or
Energy, His manifestation in the cosmos.

He who thus knows Bhairava both internally and externally
is fully convinced of the fact that there is nothing else than
Bhairava. He is a God-intoxicated person. To him, Bhairava
is an ever-present Reality. He is identified with Bhairava and
thus enjoys the non-dual state perpetually.

This dharana is an example of anupaya.

[Dhirana 100]
VERSE 125
aw: wat 9 fad = oW "wmEEEat |
T w&q\mﬁﬁtmgﬁw&a TR E AT

Samah §atrau ca mitre ca samo manavamanayoh /
Brahmanah pariplrnatvat iti jidtva sukhi bhavet // 125

TRANSLATION

Because of the conviction that everything is full of Brahman
(who is also the essential Self of all), the aspirant has the same
attitude towards friend and foe, remains the same both in
honour and dishonour, and thus because of this conviction (viz.,
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the conviction of the presence of Brahman everywhere), he is
perpetually happy.

NOTES

Because of the conviction of the presence of Brahman (the
Divine Reality) everywhere, the aspirant develops the conscious-
ness of samata (equality), and, therefore, has the same attitude
of goodness towards all is neither elated when he receives
honour, nor is depressed when he is subjected to dishonour.
The same idea occurs in Gita-V, 18 and XIV, 25. All mental
agitation disappears in his case. Being even-minded, he enjoys
perpetual happiness.

This is Saktopaya.

[Dharana 101]
VERSE 126
7 g4 WragerTa 7 T WAt
Trgafafiaat 7eq @@ sadfa u 935 0
Na dvesam bhavayet kvapi na rigam bhavayet kvacit |
Ragadvesavinirmuktau madhye brahma prasarpati // 126

TRANSLATION

The aspirant should neither maintain the attitude of aversion
nor of attachment towards any one. Since he is freed of both
aversion and attachment, there develops brahmabhava or the
nature of the divine consciousness (which is also the nature of
the essential Self) in his heart.

NOTES

The consciousness of samata (equality) is the main point in
both these verses (125 and 126). The only difference between
the two is that in dharana No. 125, the aspirant has to acquire
samata by contemplating on the positive presence of Brahman
everywhere, whereas in dharana No. 126, he has to acquire
samata@ by rejecting the attitude of both aversion and attach-
ment,
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Both these dharanas are Saktopaya.
[Dharana 102]
VERSE—127

T qIUTR TTY TTWIEATH |
AT VYA WTEg aI agEwa: 1 439 0
Yad avedyam yad agrahyam yacchiinyam yad abhavagam /
Tat sarvam bhairavam bhavyam tadante bodhasambhavah
) 1127
TRANSLATION

“That which cannot be known as an abject,! that which
cannot be grasped (i.e. that which is elusive), that which is
void,? that which penetrates even non-existence?® all that should
be contemplated as Bhairava. At the end of that contemplation
will occur Enlightenment.

NOTES

1. The Ultimate Reality has been called avedya or unknow-
able in the sense that it is vedaka i. e. the Eternal and Ultimate
Subject of everything and cannot be reduced to vedya or
object.

2. Void or Sanya, Sivopadhydya in his vivrti (commentary)
quotes the following verse to show in what sense the word
Siinya is taken in Trika philosophy :

‘gETrAAATT gaATaLIa: |
AU O A 0 qeErda: 1

“That which is free of all alambanas, of all tattvas, of the
residual traces of all k/esas, that is sianya or void. It is not void
as such in its highest sense.

The word alambana means ‘support’. It is either an
objective existent like a jar or blue colour etc. or an internal
existent like pleasure or pain or a thought etc. Bhairava or the
Highest Reality is called §iznya in the sense that He cannot be
characterized or limited by any of these objective or subjective
characteristics.
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He is free of all tartvas or constitutive principles. All consti-
tutive principles derive their existence from Him. Therefore,
He cannot be characterized by these.

He is free of all klesas and their residual traces. The klesas
are avidya or primal ignorance, asmitda or ego-sense, raga or
attachment, dvesa or aversion, and abhinivesa clinging to parti-
cular forms of life, fear of death.

The Highest Reality is called S§inya or void, because it is
free of all these, not because it is not Real.

3. Both existents and non-existents owe their stance to that
Highest Reality. It is the common ground of both existence
and non-existence. Sivopadhyiya quotes in this connection
the following significant verse from Maharthamafijari :

“F: gIATEATANY: FEAGWATT TEAFEA |
FEEFTOTITIN 1 THL0 F FEaAFaq 1" (Verse 32)

“What is the difference between an existent flower and a sky-
flower (which is non-existent). The universe derives its life from
the (divine) creative flash (sphurana or sphuratta) and that flash
is the same everywhere. It is the common ground of both the
existent and the non-existent.”

The power of the Supreme viz. svatantrya Sakti known as
sphuratta or mahdsatta is present everywhere and is the
common ground of everything existent or non-existent. In the
words of Utpaladeva :

|7 THTAT AgrEAT IwFTATfAAfTOY |
a1 FTIAAT NI g2d aeafes: i
(I. P.I Verse 14)

“This power of Universal Consciousness is the inner, creative
flash which, though in itself unchanging, is the source of all
change, it is mahasatta or absolute being inasmuch as it is free
to be anything, it is the source of all bhava or abhava (existent
or non-existent). It is beyond the determinations of space and
time. It being the essence of all is said to be the very heart of
the Supreme Sovereign.”

Abhinavagupta’s commentary on this is very enlightening.

He says,
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AT A WAAEq AT garHATE EEweaw 1 a1 9 @geufa-
Fufa sarAfa gfa w&dt |

The word satta or being is, in this context, used in a techni-
cal sense. It does not mean simply being. “It indicates the
essential nature of the agent in the act of being i.e. freedom in
all actions. It is called mahasatta, because it pervades even the
sky-flower (which is non-existent).”

This dharana, therefore, exhorts the aspirant that he should
contemplate on Bhairava as totally free of all distinctive thought-
constructs, as foundational Consciousness whose essential nature
is mahasatta, the absolute freedom to appear in any way. He
will then have full enlightenment.

This dhdrana is- Sambhavopaya.

[Dharana 103]

VERSE 128
faea fraend O saTOR FRANTGRA |
T wA: pea frevw wRTEA 0 93 0

Nitye nirasraye $anye vyapake kalanojjhite /
Bahyakaée manah krtva nirakaSam samaviset // 128

TRANSLATION

One should fix his mind on the external space which is
eternal, without support, void, omnipresent, devoid of limitation.
(By this practice) he will be absorbed in non-space.

NOTES

Two important points have been made out in this dharana.
Firstly, since it is not easy to concentrate on abstract void, the
aspirant has been advised to concentrate on the vast, illimitable
external space. Kham or akasa, the endless external expanse
of vacuity has generally been held to be the symbol of void,
Brahman, purity, immensity. Therefore, by prolonged practice
of concentration on the boundless external space, one acquires
the capacity of concentrating on supportless, objectless, vacant
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reality. After this, one can, with facility, concentrate on the
inner, supportless, objectless Reality, the spiritual consciousness,
the met-empirical Self or arman and thus can have the samavesa
or absorption into the nature of Bhairava which transcends all
spatial, temporal and empirical modalities.

Secondly, in the previous verse Bhairava has been designated
as Sanya or Siunya-dhama, the very abode of void. In the
present verse, He has been designated as ‘nirakasa’ transcend-
ing all void (atisinya) or asunya (non-void), the base and
foundation of the void itself and therefore mahasamanya,
mahasatta.

This dharana is Saktopaya.

[ Dhirapa 104]
VERSE 129

ga aa wA aifa aadAa aesrom |
afeasamateaear fasatgeaat waq 0 ke 0

Yatra yatra mano yati tattat tenaiva tatksapam |
Parityajyanavasthitya nistarangas tato bhavet // 129

TRANSLATION

Towards whatever object the mind goes, one should remove
it from there immediately by that very mind and thus by not
allowing it to settle down there i.e. by making is supportless,
one will be free from agitation (of the mind).

NOTES

The agitation of the mind can be removed by vairagya and
abhyasa, i.e. by disinterestedness and practice i.e. by withdrawing
one’s interest from other things and by repeated concentration
on the object of meditation. Both the negative and the positive
method should be practised together. The negative method
consists in withdrawing the attention from the object that dis-
tracts it and the positive method consists in concentrating on the
particular object of meditation.
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As Bhagavadgita puts it :

“gat aat frerfa aawEsganfeao)
qawaat fravigeeaag a9 agq 1"
(VI. 26)

“In whichever direction the fluctuating and unsteady mind
moves, it should be held back from that direction and brought
under the control of the Self.”

This is Saktopaya.

[Dharana 105]
VERSE 130
/YT |/ Eafa aqar masstas |
tfa s s=atsonfesa: 1 930 1

Bhaya sarvam ravayati sarvado vyapako’ khile/
Iti bhairavasabdasya santatoccarapac chivah [/ 130

TRANSLATION

Bhairava is one who with His luminous consciousness makes
every thing resound or who being of luminous consciousness joined
with kriyasakti comprehends the whole universe, who gives
everything, who pervades the entire cosmos. Therefore by
reciting the word Bhairava incessantly one becomes Siva.

NOTES

The hermeneutic etymology of the word Bhairava has been
given in various ways in Trika philosophy. The important
interpretations are given below.

The word ‘Bhairava’ is composed of four letters—‘bha’+ ‘ai’
+ ‘ra’ + ‘va’ (W1 4 T 4+ T 4 7). ‘Bha’ + ‘ai’ (T + ®) by the
rule of sandhi (i.e. euphonic junction of final and initial letters)
becomes bhai (®). This bhai together with ‘ra’, ‘va’ becomes
bhairava (%<). Each of these letters connotes certain important
ideas.

Bha (wr) is a word by itself which means “light’ i.e. the light
of consciousness in this context; ai (@), according to Trika
philosophy is symbolic of kriyasakti (the power of activity);
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rava connotes ravayati which, in this context, means vimarSati
i.e. comprehends. So according to this etymoloty Bhairava
means ‘‘He whose light of consciousness-joined with his power
of activity (“bh@ + ai i.e. bhai) comprehends (ravayati) the
entire universe is His Self”.

In Paratrim$ika, Abhinvavagupta gives another interpretation
of Bhairava viz.‘ ‘Bhairavo bharanatmako mahiamantraravatma-
kasca” (p.63), i.e. ‘Bhairava is one who supports and protects
the cosmos and (constantly) sounds the great mantra of ‘I’
(aham).”

In Tantraloka, Abhinavagupta gives many interpretations of
‘Bhairava’ of which the main ones are the following three :

1. He supports the cosmos inasmuch as He makes it appear
on Himself as substratum and maintains it and also appears in
the form of the cosmos (bhriyate savimarsataya). This interpreta-
tion is based on the root bir which means both dharana and
posana i.e. support and maintenance.

2. He constantly sounds the great mantra of ‘I’ (ravari-
patasca).

3. He offers intrepedity to those who are terrified by the
cycle of transmigratory existence (samsarabhiruhitakrt).

Each letter of Bhairava is symbolic of His three main activi-
ties; Bha is symbolic of bharapa or maintenance of the
universe; ra is symbolic of ravana or withdrawal of the
universe; va is symbolic of vamana or projection of the
universe.

The two adjectives of ‘Bhairava’ viz., sarvadah (bestower of
all) and vyapakah, (all-pervasive) are also connected by impli-
cation with two letters of Bhairava, viz., ra and va; ra is
symbolic of the root r@ which means to give, to grant, to
bestow. He is called sarvadah, because he bestows everything
(sarvam rati) ‘va’ is symbolic of va which means ‘to be diffused”
Bhairava is called vyapaka because of the diffusion of His
presence everywhere.

It should be borne in mind that the word wuccara in the verse
does not mean mechanical repetition of the word Bhairava.
Uccara in this context denotes the sounding of the interior
pranasakti which is the representation of samvid or consciousness.
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This pranasakti rises from the heart (centre) and through
susumna reaches dvadasanta or Brahmarandhra where it is united
with prakasa or Bhairava.

This Dharana is Saktopaya.

[Dharana 106]
VERSE 131

wg maafaanfs sfaafasaga:
fraar wat oifa agamsoEeHt 1 939 1

Aham mamedam ityadi pratipattiprasangatah/
Niradhare mano yati taddhyanapreranac chami // 131

TRANSLATION

On the occasion of the assertion, I am; this is mine, etc.,” the
thought goes to that which does not depend on any support.
Under the impulsion of the contemplation of that (tat), one
attains (abiding) peace.

NOTES

Niradhara or supportless is pirnaham, the absolute ‘I" which
is nirvikalpa (above all thought-constructs). Even when a man
considers the pseudo-I to be the Self, there is present behind
the pseudeo-I, the absolute ‘I’, the nirvikalpaka or the thought-
free Self which is ever-present consciousness—bliss both in the
ignorant and the wise. So when a man asserts the pseudo-I to
be the Self, his mind sub-consciously reflects the real, the
absolute, the thought-free I which is eternally vibrating in him
behind his psycho-physical I. The present dharana exhorts the
aspirant to lay hold of that absolute, thought-free I, and then
by the creative contemplation (bhavana) of that thought-free I,
(taddhyanapreranat) his savikalpaka mind will ultimately be
absorbed in nirvikalpaka state, and thus he will attain abiding
peace.

The word dhyana (meditation) in this context is equivalant to
bhavana (contemplation). This dharana is, therefore, Saktopaya.
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By Saktopaya, a Suddha vikalpa ultimately ends in nirvikalpa
which is the essential nature of Bhairava. The taf (that) in
taddhyana refers to niradhara. This dharana advises the aspirant
to lay hold of the niradhara and contemplate over that (tat) as K
his real Self. Surely this contemplation will also be a
vikalpa (dichotomizing thought), but it will be suddha vikalpa i
(pure vikalpa) which by Sakta bhavana will ultimately end in
nirvikalpa.

In Tantraloka 1 (Verses 214-215) Abhinavagupta points

out how by Sakta upaya, savikalpais finally transformed in
nirvikalpa.

ATHAIST WOAT HA1 AR HacRa |
afageqaar aamafr=eifz awga: 0 39y 0
AT FFeTEATHIFAT T: |

ureh: @ wrErarsfy e ffawerd: 1 gy n

“The consciousness of the empirical individual is limited to
buddhi, manas, and ahamkara. Though this functions in thought-
forms in the manner of maya whose main characteristic is the
making of differentiation, yet in reality, it is also inspired by
will, etc. If the limited ego of the empirical individual (ahamkrti
abhimana) adopts a vikalpa or thought (function of manas) like
the following, «I am present everywhere, everything is in me”
then adhyavasayakramena by constant, persevering determina-
tion (function of buddhi), his vikalpa though dominated by
maya ultimately ends in nirvikalpa (thought-free, intuitive
apprehension).”

This dharana pertains to Saktopaya.

[Dharana 107]
VERSE 132

frear fawfaaam sasvatasfig: |
weRT Sfae savad gFardtsaieda: 1 933 0

Nityo vibhur niradharo vyapakas$ cakhiladhipah |
Sabdan pratiksanam dhyayan krtartho’rthanuriipatah // 132
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TRANSLATION

“Eternal, omnipresent, without depending on any support, all-
pervasive, lord of all that is “—meditating every instant on
these words in conformity with their sense, one attains his
object (i.e. has fulfilment)

NOTES

By constantly pondering over the implication of these words,
the mind of the aspirant becomes chockful of the essential
reality of Siva. By comprehending perfectly the sense of nitya
and vibhu, the aspirant comes to realize that the essential nature
of Bhairava and so also of his essential Self transcends ‘time’,
and by meditating on the significance of vydpaka, he realizes
that it transcends ‘space’ also. By meditating on nirddhdra,
he realizes that the nature of Bhairava and so also of his
essential Self is nirvikalpa i.e. ‘transcendent to thought’.

So by meditating on these characteristics of Siva, he has Self2
realization. Thus he becomes krtartha, his aim in life is fulfilled,
for knowledge of Self is the highest aim one can entertain.

This dharana pertains to Saktopaya.

[Dharana 108]
VERSE 133

gacafArEwawiag ad wafeqad |
f acafarawmer gfa Teaised adtq u 33 0

Atattvam indrajalabham idam sarvam avasthitam |
Kim tattvam indrajalasya iti dardhyac chamam vrajet //133

[Dharana 109]
VERSE 134

srena fafasteen a3 1 7@ = & fan
wrTae afgwian s@: geafad s 1 93¢
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Atmano nirvikarasya kva jiidnam kva ca va kriya |
Jiianayatta bahirbhava atah §iinyam idam jagat /| 134

TRANSLATION OF VERSE 133

This whole universe is without any essential reality like a
magical spectacle. What is the reality of a magical spectacle ?
If one is fully convinced of the non-essentiality of the universe
in this way, he attains to peace.

TRANSLATION OF VERSE 134

In the unchangeable Self, how can there be knowledge or
activity ? All external objects are dependent on knowledge;
therefore this world is void.

NOTES ON VERSES 133—134

Both the above verses refer to the unreality of the world.

The first one says that the world is like a magic show; there-
fore, it has no reality. The second one teaches the unreality of
the world on the basis of non-knowledge and non-activity.
The Self is one mass of consciousness without any division or
differentiation. There can be no change init. Both knowledge
and activity are a kind of change. Therefore, knowledge
and activity cannot be possible in Self. All external objects of
the world are dependent on knowledge (and activity). As knowl-
edge and activity are unreal, so the world that is dependent
on these is also unreal, mere void. By contemplating in the above
ways, one acquires peace.

It has to be borne in mind that the knowledge and activity
mentioned in this verse refer to the knowledge and activity of
the limited, empirical individual whose knowledge and activity
are permeated by a sense of difference, and pertain to the world
full of changes.

In the essential Self there is absolutely no change or difference.
Therefore, the knowledge and activity of the empirical individual
belong only to the psycho-physical self, not to the essential
Self. The knowledge and activity ( jiana and kriya ) which are
the characteristics of the essential Self are Saktis ( jAanasakti
and kriya-sakti) by which alone there can be any knowledge
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or activity. Secondly, they arenot dependent on the antahkarana
(buddhi, manas and ahamkara) and jiianendriyas and karmendriyas
(organs of sense and action) just as the knowledge and activity
of the empirical individual are. Thirdly, they are not prompted
by any sense of difference.

Both the above dharanas are Saktopaya
[Dharana 110]
VERSE 135

q ¥ gt T A N wiaedan fawife )
sfafarafd agsnfea faaeaa: n 93w 0

Na me bandho na mokso me bhitasyaita vibhisikah /
Pratibimbam idam buddher jalesv iva vivasvatah |/ 135

TRANSLATION

There is neither bondage nor liberation for me. These (bondage
and liberation) are only bogies for those who are terrified (on
account of the ignorance of their essential nature). This (the
universe) appears as a reflection in buddhi (the intellect) like the
image of the sun in water.

NOTES

The Self is pure consciousness (cinmatram). It is not limited
by space and time. The question of bondage or liberation can
arise only in the case of an entity that is limited by space and
time.

Just as the image of the sun appears inverted in water, even so
it is the limited buddhi (in which the Self is reflected) that poses
as the Self and considers itself bound or liberated. Both bondage
and liberation are the imaginative constructs of buddhi. Self which
is pure consciousness transcends these imaginative constructs.

Abhinavagupta throws a flood of light on this question in
I$varapratyabhijiiavimarsini (IV. 1,2)

T FAGEEE T AGATATEHTCAAT |
TEHFTLIUHATE ArawaT aq 1’
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“In His light of Consciousness, the Lord makes, in the
objective world created by Himself, buddhi etc. function as
subject, i.e. as the substratum of pseudo I-consciousness,
because they can function as limited subjects.”

Abhinavagupta’s gloss on this Karika runs as follows :
ey wgea? fegn aforea gFosd @agdw 39T T@-
T TAGEAT] AAEE: AHIA[CAT GEHOT, T7EF T2AaFEII0T-
dgEafAaraar de agggafaieaes daen ygwaar aqfaay w3-
A afaereaTg FAFATAAGAET TUAAT  AIGA FHET
“5g [ETIsE 99 3fT |

“The Highest Lord, resting within His own self, in the
luminous mirror of His Self manifests within Himself by the
power of His perfect freedom, the objective aspect of the world
which is limited in its nature. In the midst of this creation, there
are the objects, such as prana, buddhi, body, etc. They are objects
and are to be referred to as this. But they can appropriately
function as subjects in relation to objects which are separate
from them. Therefore, as they cannotcompletely cast off objecti-
vity, so they shine as illumined with assumed and imperfect self-
consciousness, as ‘I am Devadatta,” I am Caitra”, etc.

When the aspirant is fully convinced that the question of
bondage or liberation arises only for the psychophysical self, not
for the metaphysical Self, he rises above the vikalpas of the
psycho-physical self and is immersed in the nature of Bhairava.

According to Svami Laksmana Joo, jivasya (of the empirical
subject) in place of bhitasyais a better reading, because bondage
and liberation are bogies for all empirical subjects.

This dharana pertains to Sambhavopaya.

[Dharana 111]

VERSE 136

thrms & gugatfaagay |
gatt-zarfor deasa Taeq: wweafT a9q 1 938 0

Indriyadvarakam sarvam sukhaduhkhadisangamam /
Itindriyani samtyajya svasthah svatmani vartate /| 136
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TRANSLATION

All contact with pleasure and pain is through the senses,
(knowing this), one should detach oneself from the senses, and
withdrawing within should abide in his essential Self.

NOTES

All pleasure, pain, etc, derived through the senses are not the
characteristics of the cidatma, the essential met-empirical Self,
but only of the empirical, psycho-physical complex miscalled
Self. When one is centred in his essential Self, one automatically
gets freed from the peremptory demands of the senses.

The previous dharana teaches that it is necessary to rise above
the activity of the buddhi (the intellect) and be poised in one’s
essential Self. The dhdrana mentioned in the present verse teaches
that it is necessary to detach oneself from the activities of the
senses also which lead us on towards the pleasures of the exter-
nal world. This is to be effected principally through Sakti-san-
koca which has been defined in the following words in
Pratyabhijiiahrdayam. .

R SgE-EhEEIT  SEUET  TF S
FHEFHT 1

« §akti-sankoca consists in turning in towards the Self, by
the process of withdrawal, of that consciousness which is
spreading externally through the doors of the senses (towards
the objects)”. Sakti sankoca is the technique of introversion or
interiorization. By this practice, one becomes svastha, i.e. poised
in oneself and the attractions of the world do not trouble him
any longer. He is freed from the opposites of pleasure and
pain and abides in his essential Self which is the nature of
Bhairava. In the words of Yoga-vasistha

gy fg Fazfaemarar anadifzaea:”
(VL. Su, 78, 31) “On the luminous emergence of cit (the spiritual

consciousness, the essential Self), the wayward activities of the
manas, buddhi and the senses come to an end.”

This is Saktopaya.
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[Dharana 112]
VERSE 137

AANHTNE 4 QIOTHT THTAF: |
QEFRFEINTETAT MTH /G fawremd 1 q3e 0

Jianaprakasakam sarvam sarvenatma prakasakah |
Ekam ekasvabhavatvat jiianam jieyam vibhavyate // 137

TRANSLATION

All things are revealed by jiiana i.e. the knowledge or Selfand
the Self is revealed by all things. By reason of their nature being
the same, one should contemplate on the knower and the known
as one and the same.

NOTES

“All things are manifested by knowledge (jiidna).” In this,
knowledge or jiiana stands for the jiiata or the knower. So the
verse means to say that all the things known (jieya) are
revealed by the jiana or knower (the jAata) and the knower
or atma is revealed by the known.

As Ucchusmabhairava puts it :

“qrge ATHT U qEgEAT 9 57 |
I3 AT g I ArecaqiTEa: 1"

“O dear one, so long as there are no knowers (selves, subjects),
how can there be the known (object) ? The known and the
knower are really the same principle. Therefore, there is nothing
which is inherently impure or insentient.”

When the aspirant seriously and earnestly contemplates over
this fact, he is implanted in the nature of Bhairava.

Sivopédhyiya quotes another verse to re-enforce the
significance of the present dharana :

“SHTARTH T T9H,_ THTAT]
= gt 7 g faweiq |
A=t famatsgfafa ey
wgfanaisten fadeew: 1
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«All manifestation is not separate from the light of conscious-
ness. The light of consciousness is never separate from I-
consciousness. The I-consciousness is nothing else than Self
and Self is simply cif or pure consciousness.”

Thus contemplating over the fact that the Subject, object and
cit constitute the same reality, one attains to the nature of
Bhairava.

This is Saktopaya.

According to Svami Laksmana Joo, there is another reading
of this verse prevalent in the Saiva tradition :

«Jninam prakasakam loke atma caiva prakasakah |
Anayor aprthagbhavat jiiane jiiani vibhavyate.” [/

«In the world, jiana or knowledge reveals things and the Self
is the source of all revelation. Since there is no difference bet-
ween the Self and Jiana (knowledge), the jaani (knower or Self)
is revealed in the jiiana (knowledge).”

CONCLUSION OF THE DHARANAS
VERSE 138

A Jaa afwcenr afa sgead |
e fird afeefid @an agad a3: 0 935 0

Mainasam cetana $aktir 4tma ceti catustayam |
Yada priye pariksinam tada tad bhairavam vapuh // 138

TRANSLATION

O dear one, when the ideating mind (manas), the ascertaining
intellect (buddhi), the vital energy (pranasakti) and the limited
empirical [—this set of four dissolves, then the previously
described (tat) state of Bhairava appears.

NOTES

Pariksinam or the dissolution of manas, buddhi, etc. means
that they are transformed and appear in the words of Sivo-
padhyaya citcamatkdram apannam as delightful aspects of the
pure, universal consciousness.
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This verse sums up the entire cosmic process. There is first
gradual nimesa or evolution of the universal Dynamic Cons-
ciousness (citi) into inconscient matter. This is the arc of
descent (avaroha). Citi assumes four forms for appearing as
limited individual life, viz., (1) Cetana, ascertaining intellect
(buddhi), (2) manas, ideating mind, (3) pranasakti or vital energy
which keeps the body and the mental faculties in proper form,
(4) the ego or the empirical self (designated as amma in the
present verse). All these which form the inner life of the
individual are usually summed up under the word citta, the
individual consciousness. Ksemaraja maintains very clearly in
sitra 5 of Pratyabhijiiahrdayam that «Citi (universal conscious-
ness) itself descending from the state of cetana (uncontracted
conscious stage) becomes citta (individual consciousness) inas-
much as it becomes contracted (sankocini) in conformity with
the object of consciousness.”

Gradual uwnmesa or evolution begins from the stage of the
animal. Here life is mostly bahirmukhi or extroverted. There
is only slight development of mind. Life at the human stage is
on the arc of ascent (adhydroha). Man alone is given the oppor-
tunity of mounting to the summit of the spiritual life provided he
is prepared to surrender his ego.

Tae Trika philosophy proclaims that citta (individual cons-
ciousness) can be transformed into citi (universal consciousness).
Pratyabhijiahrdayam says that cittameva antarmukhibhavena
cetanapadadhyarohat citi}y (sitra, 13)—+<“citta itself by inward
movement becomes citi by rising to the status of cetana.” The
status of cetana is the nature of Bhairava which is our own
essential Self. It is for this consummation that the various
dharanas have been recommended in Vijiianabhairava. When the
aspirant has reached a stage where he fully realizes that buddhi,
manas, prana and the ego are only formations of Maya for
carrying on the individual life, that they are only the instru-
ments of Self and do not constitute his essential Self, then he is
poised in his essential Self which is the nature of Bhairava, then
these instruments reflect the life of the Spirit and can no longer
hamper its expression.
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VERSES 139-140

freace fdwmAT wEHw wEEA: |
grawvafas afy aesrean amfassa: 193N
o dwAR g WE G T |
aran w0t waifo aOEaEETE: 0 ¥ |

Nistarangopadesanam $atam uktam samasatah /
Dvadaéabhyadhikam devi yajjiatva jiianavij janah |/ 139
Atra caikatame yukto jayate bhairavah svayam |

Vica karoti karmani $apanugrahakarakah // 140

TRANSLATION

O goddess, I have described hundred and twelve dharanas (yogic
practices) in which there can be no surge! in the mind. Knowing
them, one can be a perfect gnostic person-139. If one is establish-
ed even in one of these practices, he will become Bhairava in
himself. He can effect anything by word alone. He will have the
power to confer benediction or malediction2—140.

NOTES

1. Nistaranga—without any surge in the mind i.e. in which
the mind becomes nirvikalpaka—freed of thought-constructs.
Jayaratha in his viveka commentary explains it as svatmamatra-
visrantya S$antaripa (Tantraloka 1. 5, p. 349). i.e. resting in
one’s essential Self, full of peace.

2. Since he becomes identified with Siva, the source of all
power, he can effect anything he desires.

112 dharands have been described in order that the aspirant
may choose any according to his capacity. Bhairava says that
even if one dharana is properly understood and practised by the
aspirant, he will be established in his essential Self and will attain
perfect peace.

VERSES 141-144
srormamata atsforfarontas: |

afrert fry 3fa gEReEEtE: 0¥ 0
sirawfa fameatset gavafa 1 facad )
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St gar
%% aft agda qemms wgwaw 0 qez 0
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Ajarimaratam eti so'nimédigunénvitah /
Yogininam priyo devi sarvamelapakadhipah /] 141
Jivann api vimukto’sau kurvannapi na lipyate |
Sri Devi uvica
Idam yadi vapur deva parayas ca mahes$vara /] 142.
Evamuktavyavasthéyém Japyate ko japa$ ca kah /
Dhyayate ko mahanatha pujyate kas ca trpyati // 143
Hiyate kasya va homo yagah kasya ca kim katham /
Sri Bhairava uvica
Esatra prakriya bahya sthilesv eva mrgeksane // 144

TRANSLATION

O goddess, the aspirant (who has become efficient in any one
of the above dharanas) gains freedom from old age and morta-
lity, and becomes endowed with anima! and other powers. He
becomes the darling of the yoginis? and master of all melapakas3

141.

He is liberated even while living, and carrying on all the
activities (of life), he is not affected by them.

The goddess said “Great lord, if such is the nature of the
Supreme Sakti, 142 then in the admittedly established rules of
spiritual life, who would be invoked in recitation and what will
be the recitation? Who, O great lor , would be meditated on,
who would be worshipped, who is to be gratified ? 143

To whom is oblation to be offered ? For whom is sacrifice
to be performed 2 And how is it to be accomplished ?

Bhairava says in reply, O, gazelle-eyed one, this practice
(referred to by you) is exterior and pertains only to gross forms,

144,
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NOTES

1. Anima and other supernormal powers areé the following:

(1) Anima—the power of becoming as small as an atom.

?2) Laghima—the power of assuming excessive lightness.

(3) Mahiméa—the power of increasing the size.

(4) Prapti—the power of obtaining everything.

(5) Prakamya—the power of fulfilling one’s desire with-
out any resistance; irresistible will.

(6) VaSitva—the power of bringing all the elements and
material objects into subjection.

(7) ISitrtva—the power of producing and destroying the
elements and material objects. »

(8) Yatrakiamavasayitva—the power of fulfilling all
resolves.

2. Darling of the yoginis—one Sense of this expression is
that he becomes the master of the Sakris (powers) like jiana
(knowledge), kriya (activity), ananda (bliss). According to the
Kaula tradition, there is another sense of the yoginis. A male
practitioner of yoga was known as vira or siddha and a female
one was known as yoginl. From this point of view, the sense of
the above would be ‘He becomes the favourite of the yoginis.”

3. Melapakas—The word melapaka means uniting, conjunc-
tion. In this context, Anandabhatta interprets it as sakalasya
asya vedya-vedaka-adi-raseh khilikrtasvabhavah i. e. ‘one who has
risen above all the distinctions of the knower and the known
etc., and has thus acquired the nature of Bhairava.’ According
to the Kaula tradition melapaka means the gathering or union
of the siddhas and the yoginis.

4. The question of Bhairavi was “‘who is para devi or the
highest Sakti (power) of the divine 7’ The answer that Bhairava
‘has given is that para devi is only the $akti or nature of Bhairava
that everything in the universe is only an expression of that
pature and that out of the 112 dharanas described, if any one
masters even one dharand, he would attain that divine nature.

Bhairavi now puts a further question “If every thing in the
universe is only an expression of the divine and if the aspirant
by practising to perfection any one of the dharanas becomes
divine, then what becomes of the distinction between the devotee
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and the object of devotion which is an established tenet and
fully accepted by religion ?

The answer to this question of the devf is found in the next '
verse.

VERSE 145

WAl q@: 9 W wrEAT W fgoan
w9 WIS T AR AT S $qW 0 ¥y 0

Bhilyo bhityah pare bhave bhavana bhavyate hi ya |
Japah so’tra svayam nado mantratma japya idrSah // 145

TRANSLATION

That creative contemplation which is practised on the highest
Reality! over and over again is in this scripture japa® (recitation
in reality). That which goes on soundinrg spontaneously (inside)

\
\

in the form of a mantra (mystic formula) is what the japa is
about.?
\
|

NOTES

\
1. Pare bhave (the highest Reality) referred to in this verse
is the absolute I-consciousness. The import of this I-conscious-

ness is beautifully expressed in the following verse by
Utpaladeva :

sEwrrETenRfasfagwET fz #ifaa:
I 7 @7 fasnfea: qaigerfadgs: |
HEGeANY ] o q&q Svaarty 7 |
(Ajadapramatysiddhi-2 2-23)

“Resting of all objective experience within the Self is what is
meant by I-feeling. This resting (within the self) is called
autonomy of Will, primordial doership and universal sovereignty
because of the cancellation of all relational consciousness, and
of dependence on anything outside oneself.”

2. Japa is not the muttering of some sacred formula. Japa,
in its real sense, is the bhdvand or contemplation on one’s
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essential Self. Ksemaraja in his commentary on 111, 27 of the
$iva-siitras puts the idea of japa beautifully in the following
words : “FATEIRAATTANATAATATASATHT 91 S| “Japa consists
in the repetition of constant contemplation on the deity that is
one’s own essential Self.” In that connexion, he quotes the
present verse of Vijiianabhairava.

Abhinavagupta also gives expression to the same idea about
japa in Tantraloka (I, 90).

"eEEd ST S WATHTATESA: |

“Japa freed of all ideas of ens and non-ens is the constant
contemplation of Siva’s nature.”

Jayaratha commenting on this verse says:

g foqer  wEd  QUATREANEY  STET S
qUHEAE 9 | TG TF AEATAETEE qaTeRAIAT AHEAERIT
qersATEaTe: ged: 17 (L p. 315).

«Constant mindfulness of the nature of Siva which is paravak
or Self is japa, the essence of which consists in the mindfulness
of the reality which shines in between both bhava (ens) and
abhava (non-ens)”’. Immediately after this, Jayaratha also quotes
the present verse of Vijidanabhairava.

3. Japa (recitation) consists in the repetition of mantra.
What is the mantra here. The second half of the verse clarifies
what this mantra is. It is the svayamnada, i.e. it is the mantra
50’ ham (1 am Siva) which the inward pranasakti ceaselessly
goes on sounding by itself in every living creature. It is this
automatic mantra which has to be contemplated on, and it is
this that is real japa.

VERSE 146

e g frreren afgfromra fazesan )
7 g e wfEEgETiEEeTAr 1 ¢
Dhyanam hi niscala buddhir nirakara nirasraya |
Na tu dhyanam gariraksimukhahastadikalpana // 146
TRANSLATION

Unswerving buddhi* without any image? or support?® consti-
tutes meditation. Concentration on an imaginative representation
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of the divine with a body, eyes, mouth, hands, etc. is not
meditation.

NOTES

1. Buddhi is the immediate and determinative aspect of
consciousness.

2. Without any image means without an idol or yantra
(diagram), etc.

3. Nirasraya or without support means without the help of a
particular spot to meditate on such as hrdaya (centre) miladhara
or nabhi (navel), etc.

Abhinavagupta has defined dhyana (meditation) in a similar
strain in Tantraloka (I, 89). Jayaratha in his commentary on
dhyayate paramam dhyeyvam occurring in verse 89 says,
paramam dhyeyam  Sivalaksanam  paramakaranam dhyayate
svatmabhedena paramrsyate i.e. “the object of meditation is
Siva who is the supreme source of all manifestation and who
is to be meditated on as non-different from one’s own essential
Self.”” This is what is meant by dhyana or meditation in this
system. Immediately after the above comment, Jayaratha quotes
the present verse of Vijiidnabhairava.

VERSE 147

qaT A 7 qeareat wfa: fwad gan)
fafawea wgreifen an qan graTEs: 1 qve

Piija nima na puspadyair ya matih kriyate drdha |
Nirvikalpe mahavyomni sa pija hy adarat layah // 147

TRANSLATION

Worship does not mean offering of flowers, etc.! It rather
consists in setting one’s heart on that highest ether of conscious-
ness which is above all thought-constructs.2 It really means
dissolution of self with perfect ardour (in the Supreme Cons-
ciousness known as Bhairava).
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NOTES

1. Ft cetera includes burning of incense, lighting a candle,
blowing of conch and other gross forms of worship.

2. The highest ether of consciousness means vijiiana or the
supreme spiritual consciousness which is Bhairava.

In the same strain, Abhinavagupta gives an excellent descrip-
tion of worship in the following verse in Tantraloka :

qort et fafeerea st &t |
wgeataReTra A a1 (Iv. 121)

Jayaratha elucidates this beautiful verse in the following
words :

“fafiaereaTfa sqCERWIA T FyETaTaRatseF A RTEg-
quafaaTeRaT At dafa: T ar ge 1
(v, p. 123)
«Worship consists in the unification of the different streams of
sense experiences like form, colour, savour, etc. with the
infinite (ananta), free (svatantra), immaculate (vimala) conscious-
ness of Bhairava which is above the limitation of space, time, etc.
(de.fak&lﬁdyanavacohinna), entirely unconditioned (nirupadhi),
perfect and highest consciousness (parna—parasamvid).”
Immediately after the above comment, Jayaratha quotes the
present verse of Vijiianabhairava.

VERSE 148
sawanafeed Mega faarfEad |
wftamar am@ giageraguat | 95 |

Atraikatamayuktisthe yotpadyeta dinad dinam |
Bharitakarata satra trptir atyantapirnata // 148

TRANSLATION

By being established in even one of the yogas described here,
the plenitude of spiritual consciousnesss that goes on developing
day after day until it reaches its highest perfection? is known
here® as typti (satisfaction).
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1. This means the attainment of the essential nature of Self.

2. The highest perfection is the attainment of Vijiana (the
supreme spiritual consciousness) which is Bhairava.

3. ‘Here’ means ‘in this yogic tradition.’

VERSE 149

RFMAEE agt waesfawafeEs |
Ead WAAT A" @ gRTEaAsEn i Q¥

Mahasinyalaye vahnau bhuitaksavisayadikam |
Hilyate manasa sirdham sa homas$ cetana-sruca /| 149

TRANSLATION

When in the fire of Supreme Reality (i. e. Bhairava) in which
even the highest voidis dissolved, the five elements, the senses,
the objects of the senses along with the mind (whose characteristic
is dichotomizing thought-constructs) are poured, with cerana
as the ladle, then that is real oblation (homa).

NOTES

Three things are required in a sacrificial oblation (1) fire
(2) substances that are poured into the fire (3) a ladle in which
the substances to be poured are placed.

In a real spiritual homa, (1) the Supreme Reality or Bhairava
is the fire. (2) It is into this fire that the body constituted by the
five elements, the senses, the objects of the senses together with
the manas i.e. all that constitutes the Empirical personality is to
be poured and sanctified.

(3) Cetana functions as the laddle. That word cetana is
untranslatable. It is intermediate between citi, the supreme
Universal consciousness and citta, the individual empirical mind.
Cetana is the intuitive consciousness which serves as anusandh-
atri—that which leads and unites the citta with citi.

There is another reading in place of cetanasruca, viz. cetana ca
sruk, adopted by Ksemaraja which means cetana functions as
the laddle. There is no difference of meaning between the two
readings.
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VERSES 150-151

ariisa arawmfa gfevmamen |

AR ATITAT ATOTTeREER qrafa 0 Q4o 1
wEvehaRTETEacd WIEAT 937 |

FFAYT AW ATAET HT AT w¥F geafa 0 949

Yago'tra parame$ani tustir anandalaksana |

Ksapanat sarvapapanam tranat sarvasya parvati // 150
Rudrasaktisamavesas tat ksetram bhavana para |
Anyatha tasya tattvasya ka puja kas ca trpyati // 151

TRANSLATION

O supreme goddess, sacrifice in this system simply means
spiritual satisfaction characterized by bliss. O Parvati. the
absorption into the $akti of Rudras is alone real kgetra (place
of pilgrimage) inasmuch as this absorption destroys all sins
(ksapanat), and protects all (tranat). This constitutes the highest
contemplation. Otherwise in the case of the (non-dual)Reality,
how can there be any worship and who is it that is to be
gratified ?

NOTES

All the rituals of the ordinary religious life are interpreted in
Vijidnabhairava in a higher spiritual sense. Japa (recitation of
mantras) has been interpreted as contemplation on the highest
Reality (in verse 145). Dhyana (meditation) has been interpreted
as unswerving buddhi without the aid of any image or support
(in verse 146). Paja (worship) has been interpreted as firm
fixation of the mind on mahavyoma(highest Reality)(in verse 147).
Trpti has been interpreted as plenitude of spiritual consciousness
(in verse 148). Homa (oblation) has been interpreted as pouring
of the senses together with their objects in the fire of Supreme
Reality (i. e. Bhairava) (in verse 149).

Now in verses 150-151 ydga or sacrifice has been interpreted
as the bliss of spiritual satisfaction. Ksetra or place of pilgrimage
has been interpreted in a higher sense. The word Kjerra is
composed of two letters ksa and tra. ksa symbolizes ksapana
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or destruction of all sins by absorption in the sakti of the
Rudras, known as andsrita sakti, and tra symbolizes trana or
protection inasmuch as one who merges himself in this Sakti
receives her protection.

VERSE 152

AR e AT A fg ada )
AEANA AcEAEd TIEAA: TAAATLAR 1 JLR 1

Svatantranandacinmatrasarah svatma hi sarvatah |
Avesanam tatsvariipe svitmanah snanam iritam // 152

TRANSLATION

The essence of Self consists universally in autonomy, bliss, and
consciousness. One’s absorption in that essence is said to be
(real) bath.

NOTES

Bath is considered to be an important purificatory step in
every ritual. Bhairava says that the usual physical bath does
not lead to real purification. It is the spiritual bath which con-
sists in a plunge in the essential Self characterized by autonomy,
bliss and consciousness that alone can lead to real purification.

Abhinavagupta expresses this mystic bath beautifully in the
following lines in Tantraloka :

IrarfaatagarRafaEeaifad |

faqwenfa 3gea aso wmg=ad 0 (1V, 116-117)

“The intuitive perception of Reality ( jiiana ) that flashes forth
by its light is like fire. Both the objective and subjective spheres
of experience are like fuel. When this fuel of the objective and
subjective spheres of experience is burnt completely by the fire
of jiiana and the perception of the essential Self results in the
form of white ashes, then an immersion of the limited, empirical
self in that essential Self is alone said to be the real bath.”
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VERSE 153

%9 qeUd AT a1 aIhT: |
qvET qWE: §9: @ OAF: ¥ TG 0 QU3 0

Yair eva piijyate dravyais tarpyate va paraparah [
Yas$ caiva piijakah sarvah sa evaikah kva piijanam // 153

TRANSLATION

The offerings! with which worship is done, the objects® with
which the Highest Reality (para) together with His highest Sakti
(para) is sought to be satisfied, and the worshippers are all (really
speaking) one and the same.* Whence then this worship ?

NOTES

1. Offerings—Ilike flower, incense, etc.

2. Objects—like milk, honey, sweets, etc.

3. There is only one non-dual Reality. Flower, honey, and
the worshipper who worships with these are non-different from
Bhairava who is worshipped. When all are one and the same
Reality, what is the sense in this so-called worship?

VERSE 154

a sigson favissia gswar gleamsfa:
Frafert @1 AFREAT qUEH TUIAL 1 9L 0

Vrajet prano visej jiva icchaya kutilakrtih /
Dirghatma sa mahéadevi paraksetram parapara // 154

TRANSLATION

Prana or the breath of exhalation goes out and the breath of
inhalation (jiva) enters in, in a curvilinear form. They do so of
their own accord (icchaya). The great goddess (prapasakti or
kundalini) stretches up (dirghatma). Being both transcendent
and immanent, she is the most excellent place of pilgrimage.



Vijranabhairava 141
NOTES

As Kallata puts it prak samvit prane parinata. In all living
creatures, the divine consciousness is, at first, converted into
prana. This is known as pranasakti. Its two main forms in all
living beings are known as prana and apana. Prana is the breath
of exhalation and apana that of inhalation.

In Saivagama, the letter g (ha) is the symbol of pranasakti. In
Sarada script of Kashmir, the letter <ha’ is written in a curvili-
near fashion. Both prana and apana move in all living beings in
a curvilinear way. That is why prana and apana have been
designated as kutilakrtik (of curvilinear form) in the verse. The
letter Aa which is written in a curvilinear fashion, therefore, very
correctly represents pranasakti.

The apana breath (inhalation) has been very significantly
denominated as jiva (life). Apana or inhalation is the breath that
returns inside after the prana or exhalation. If apana or the
breath of inhalation does not return, the living being is bound to
die.

The word icchaya in the verse has been used to signify the
fact that prana and gpana move out and move in_ in a curved
way of their own accord. This kind of movement is automatic,
natural.

Pranasakti lies in three and a half folds round the centre-
miiladhara in a curved way like a sleeping snake. In this form,
it is known as kundalini. When it lies in a dormant way, the
kundalinl $akti is known as apara, simply immanent in life, not
yet active.

So long as kundalinl is apara, there is always a sense of
difference. '

Apana or the breath of inhalation that enters the centre inside
produces the sound Aa automatically, and the breath of exha-
lation that goes out to dvadasanta produces the sound ‘sah’
automatically. At their junction in the centre an anusvara on
ha is also added automatically. Thus this mantra hamsah (§%:)
goes on sounding in every round of prana—apana in every
living being. This is known as ajapajapa (a recitation that goes
on automatically in every living being without effort on the part
of any one). This mantra means ‘I am he’ i.e. ‘I am Siva. When

B



142

Vijiianabhairava

this automatic mantra is consciously and repeatedly contemplat-
ed on by the aspirant, it automatically becomes so’ham (that
am I). By constant contemplation of this mantra, Kundalini rises
and stretches upward i.e. is elongated. That is why sheis
called dirghatma (elongated). Traversing through the intermediate
centres, she enters Brahmarandhra, and then arises unity con-
sciousness in the aspirant. In this condition, she is known as
para (the highest, the most excellent, the transcendent). Since
she is both transcendent and immanent, she is called parapara.
Because she inheres in the Supreme consciousness and also
carries on the life of the world consisting of pramata (subject),
prameya (object) and pramapa (the cognitive relation between
the two), therefore, she is rightly called parapara. Because she is
the sakti of Mahadeva (Siva, the great lord), therefore, is she
known as Mahadevi (the great goddess).

She is called paraksetram, the most holy place of pilgrimage,
because she destroys all the sins of the seeker (ksapanat) and
because she protects all (tranat). It is this mystic holy place that

the secker must resort to and not geographical places like
Kuruksetra or Banarasa.

VERSE 155

AEmAa fawsq agEaadsas |
qaT Jear wATfASE: q¥ ATEETCTAT 9%y N

Asyam anucaran tisthan mahanandamaye’dhvare /
Taya devya samavistah param bhairavam apnuyat // 155

TRANSLATION

In that great goddess there is the great joy (of the conjunction
of ‘sa’ and *ha’ i.e. of the mantra so’ham) which is like a yajiia
or sacrifice (of vimarsa or I-consciousness). Pursuing it and
resting in it (i.e. in the joy of the mantra (anucaran tisthan), one
becomes identified with the great goddess and thus (through her)
one attains to bhairava.
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NOTES

This verse only completes the sense of the previous one. The

importance of the hamsah or so’ham mantra has already
been discussed in the notes on the previous verse. By cons-

tant contemplation on this maatra, one becomes identified
with the goddess kundalini and thus through her, one attains
the nature of Bhairava.

VERSES 155 (repeated)—156

awrtw afgaifa gerdw fasiq g7

gugac wa wiay swafa faam o quy o
wz-yrarfa fean wat agamawtanta: |

WY e wwfee: gaw) gEE w8 0 quE 0

Sakarena bahir yati hakarena viéet punah |
Hamsahamsety amum mantram jivo japati nityasah // 155
Sat atani diva ratrau sahasranyekavimsatih |

Japo devyah samuddistah sulabho durlabho jadaih /] 156

TRANSLATION

The breath is exhaled with the sound se and then inhaled
with the sound ha. (Thus) the empirical individual always
recites this mantra hamsah. 155

Throughout the day and night, he (the empirical individual)
recites this mantra 21,600 times. Such a japa (recitation) of the
goddess is mentioned which is quite easy to accomplish; it is
only difficult for the ignorant. 156

NOTES

The present verse 155 is not printed in the edition of Vijiiana-
bhairava published in the Kashmir series of Texts and
Studies. But this has been quoted by Ksemaraja in his
commentary on III. 27 of the Siva-sitras. Thisis definitely
required, for without it, the sense is incomplete. Therefore, with
out disturbing the arrangement of the number of verses as given
in the available edition of Vijiianabhairava, the verse as quoted
by Ksemaraja has been given above,
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In verse No. 156, the reading of the last line as adopted in
the available edition of Vijfiinabhairava is as follows: prana-
syante sudurlabhah. In this edition, it is the reading of Ksemaraja
that has been adopted.

The mantra hamsah is repeated by every individual
automatically in every round of expiration—inspiration as the
verse 155 clearly says. “The incoming breath produces the
sound ha and the outgoing breath produces the sound sah
spontaneously. It is recited automatically in a natural way
without any one’s conscious recitation. Hence it is called ajapa-
japa i.e. automatic recitation. It is also known as hamsa
mantra. The ha of this mantra represents fakti and sah
represents Siva; am in hamsah represents the living individual
(jiva). This is known as trika mantra also, as it includes in
itself the three realities of Siva, Sakti and nara or jiva. The
aspirant has to concentrate on am, the junction point of ha
and sah.

One round of inspiration-expiration takes 4 seconds. So there
is automatic japa of hamsah 15 times in a minute. In one
hour, there is (15 x 60) 900 repetitions of this japa. In a full
day and night, there are (900 x 24) 21,600 repetitions of this
Jjapa.

Ksemaraja quotes the verse No. 156 in Svacchandatantra
(VIL p. 20) and there also he adopts the reading given here. He
has quoted the verse No. 156 in connexion with the following
verse of Svacchandatantra :

“qTOTER WET(IA: HTHF: TLaTaaq |
qed s Ifee: fafgafmsaga: n” (Verse 56)

«The advanced aspirant always reposes in pranahamsa i.c. the
pranasakti in susumna and thus realizes the highest Reality.
Because this prana is associated with the universal I (aham)
which is the very quintessence of all the mantras, therefore, it
is known as pranahamsa. The japa or recitation of hamsa
mantra is indicated for him ie. he who is absorbed in this
mantra always sounds it automatically. It gives both
supernormal powers and liberation.”

If the reading pranasyante sudurlabhah is adopted, the
meaning would be “on the occasion of the last breath i.e. on the
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occasion of death, one’s identification of himself with this
ajapajapa is difficult i.e. it is only the fortunate few who owing
to excess of meritorious acts are able to maintain their
identification with the ajapdjapa at the last moment.”

VERSES 157-160

raaewias e qramERewE |

QasY A% wEarq swd g s 0 qye
qefusd s % wWR TEITEEn |
fafawrawetai g FmEEaTEETE 1 qUs 0
Wt Teaten qraed fafaegat

U T 9T AN GATTCLTAATH 1 QUL N
wARaeaeasy aTgRATAA |
frafaefeatdfa feak aefad a7 1 %0 01

Ityetat kathitam devi paramamrtam uttamam |

Etac ca naiva kasyapi prakasyam tu kadacana |/ 157
Parasisye khale kriire abhakte gurupadayoh/
Nirvikalpamatinam tu virinam unnatatmanam // 158
Bhaktanam guruvargasya datavyam nirviSankaya /

Gramo rijyam puram desah putradarakutumbakam // 159
Sarvam etat parityajya grihyam etan mrgeksane /

Kim ebhir asthirair devi sthiram param idam dhanam | 160 -

TRANSLATION

O goddess, I have explained to you this teaching which leads
to the highest immortal state. This should never be revealed to
any and every one, particularly to those pupils who belong to
another tradition, who are mischievous, cruel, and wanting in
devotion to their spiritual teachers.! On the contrary, this
teaching should be imparted without the least hesitation to those
whose minds are free from oscillating opinions,? to viras,? to
magnanimous ones and to those who are devoted to the line of
spiritual teachers.

O gazelle-eyed one, renouncing all these, viz., one’s village,
kingdom, city, and country, son, daughter, and family, one
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should lay hold of this teaching. What is the good of the above
evanescent things? This is the lasting treasure.

’

NOTES

1. Unworthy pupils may misuse these teachings. So these
should not be imparted to them..

2. Nirvikalpamatinam here does not mean ‘whose minds
are freed of all dichotomizing thought-constructs’. This is the
highest stage. If they have already reached that stage, they do
not require any teaching. The word vikalpa also means alterna-
tion, indecision, alternating opinion. It is in this sense that the
word has been used here. So, here it means ‘those who are free
from oscillating opinions’.

3. The word vira does not mean ‘hero’ here. It means
viSesena Irayati atmanam iti virah i.e. ‘one who is self-controlled.’
According to Sivopadhyaya, it means ‘one who has cut asunder
all doubts.’

VERSES 161-162

son wif sEm@eaT 7 3@ A |
st saT=

dn wgrea afeqeaten wEwT 0 98q 0
TATHEAaET qTreRaTERutiEs |\
FANfEIRTIAT ga0 AW | N 9§

Prana api pradatavya na deyam paramamrtam |/

Sri devi uvica

Devadeva mahadeva paritrptasmi $ankara // 161
Rudrayamalatantrasya sairam adyavadharitam |
Sarvaéaktiprabhedanam hrdayam jiiatam adya ca // 162

TRANSLATION

Even life may be renounced, but this teaching which is like
most excellent ambrosia should not be imparted (to undeserving
one).
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The goddess said

O great god, O god of all the gods, O benefactor, I am fully
satisfied. Today, I have understood with certainty the quintes-
sence of Rudrayimalatantral, and also the heart of all the
grades of §akti2,

NOTES

l. The tantra that teaches the union of Sakti with Siva,
This is also the name of a book which teaches about the above
union but which is now lost to us.

2. The grades of Sakti are (1) para— highest, transcendent
undifferentiated, (2) parapara, the intermediate, unity in diversity
(3) apara, immanent, bringing about a sense of difference.

VERSE. 163

gegwam T Y w93 s fmer g 0oqe3 o
Ity uktvanandita devi kanthe lagna Sivasya tu // 163

TRANSLATION

Having said the above, the goddess who was steeped in
delight,! embraced Siva.?

NOTES
1. She was steeped in delight, because all her doubts were
resolved.

2. She was now established in her non-dual state; she
became one with Siva.







GLOSSARY OF TECHNICAL TERMS
A—A (w—w)

Akula : Siva.

Anu : Infinitesimal point, the limited, empirical individual.

Advaya : One without a second.

Adhvan (Adhva) : journey, way, course.

Adhah-kundalini : The field of kungalini from Lambika to
one-three-fourths of its folds, in the Miiladhara.

Anacka : Consonant without a vowel.

Anahata : Interior automatic sound without any impact.

Anugraha : Grace.

Anuttara : The Incomparable, the Highest; the letter ‘a’ ().

Anusvara : Nasal sound on the top of a letter; representation
of Siva.

Antarvyoma : The interior space where prana and apana are
dissolved.

Apara : Lower, immanent.

Apana : The breath of inhalation going down towards the anus.
Soma and jiva are synonyms of apana.

Amrta : Ambrosia; the spiritual state in which further involu-
tion in matter is annulled.

Artha : Object, goal, sense, perfect comprehension of reality.

ardhacandra : Lit., demi-lunar; the second stage in the ardha-
matra (half of a mora) in the japa or recitation of Aum;
subtle energy of sound.

Ardhendu : -do-

Avastha : State; condition.

Avikalpa : Intuitive apprehension, free of all thought-construct.

Asdinya : Non-void.

Aham : I, absolute I.

Ahanta : The state of absolute I; interiority : I-consciousness.

Ahamkara : Ego, ego-hood; the I-making principle.

Akasa : Space; ether; the sky; the infinite;

Agama : Revealed text, traditional knowledge,
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Anavopaya : The means whereby the anu or the empirical indi-
vidual uses his own karanas or instruments i.e. senses,
prana and manas for self-realization. Itincludes disciplines
concerning the regulation of prana, rituals, japa, concent-
ration, etc.

Atman : Self.

Ananda : Spiritual bliss.

Aveéa : Entry; absorption.

ASaya : Disposition of mind; antah-karana or the psychic
apparatus; mental deposits lying in the unconscious.

I-I —9

Iccha : Will; desire; impulsion, Icchd-§akti—the power of will.
Idam : This, object.

Idanta : Thisness, objectivity.

Indrajala : Lit., the net of Indra; magic; Illusion;

Indriya : Organ of sense.

U—0 3—3)

Uccara : Function of breath that rises up; the upward thrust
or buoyancy of breath.

Udaya : Rise; awaking.

Udana : The prana that rises up in the susumna at spiritual
awakening.

Udyama : Emergence of Spiritual Consciousness.

Unmana : The supramental $akti, the highest energy of pranava.

_ Unmesa : Unfoldment; jagadunmesa—unfoldment of the world-

process; svaripaunmesa—unfoldment of spiritual conscious-
ness.

Unmilana samadhi : that state of the mind in which, even
when the eyes are open, the external world appears as
Universal Consciousness or Siva.

Upadhi : Limiting adjunct or condition.

Ordhva kundalini : the risen-up kundalini when the prana and
apana enter the susumna,
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Ka (%)

Kaiicuka : Covering of Maya.

Kanda : A bulbous organ, situated near the anus.

Kagtha : The cakra at the base of the throat.

Kala : Energy; creativity; limited agency; phase of manifesta-
tion; part of letter or word.

Kala : Time; the category of time or time-principle.

Kilagni : Kalagni Rudra—The Universal Destructive Fire that
destroys all impurities, sins, etc.

Kundalini : The bio-psychic energy which in its inactive form
lies like a snake folded up in three and a half folds round
the mauladhara cakra at the base of the spine.

Kula : Undifferentiated Energy;

Kutilakrti : A curved form in which prana flows before the
awakening of Kundalini.

Kumbhaka : Retention of breath.

Kuhana : Magic or tickling of the arm-pit.

Kevala : Alone, isolated.

Kaivalya : Aloneness; isolation; aloofness from the influence
of prakrti or maya.

Koti : Point, initial or final.

Kramamudra : A successive occurrence of nimilana and
unmilana samadhi; the condition in which the mind by
the force of samavesa swings alternately between the
internal (essential Self) and the external (the world which
now appears as Siva).

Kriya : Activity; the power of activity.

Ksa (&)
Ksetra : Holy place; place of pilgrimage.
Ksobha : Agitation.
Kha (@)
Khecari mudra : Vide the note on Khecari under the verse 77.

Ga ()
Grahaka : Knower; subject.
Grahya : Known; object.

T R |
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Ca (¥)

Cakra : Centre of pranic energy. It is through the various
cakras or centres of pranic energy that Kunpdalini passes
when she rises from Miiladhara and enters Brahmaran-
dhra.

Camatkara : The bliss of pure I-consciousness.

Cit : Absolute Consciousness.

Cidakasa : The ether of consciousness.

Cidghana : Mass of consciousness.

Cidananda 1 Consciousness-bliss.

Cidanandaghana : Mass of Consciousness-bliss.

Citkala : Energy of consciousness.

Citprakasa : Light of consciousness.

Citi : The consciousness-power of the Absolute that brings
about the world-process.

Citta : Empirical mind.

Citta viéranti : Repose of the empirical mind in the higher con-
sciousness.

Citta sambodha : Awakening of the individual mind.

Citta pralaya : Dissolution of the empirical mind in the higher
consciousness.

Cinta : Thought, idea.

Cetana : Consciousness; consciousness intermediate between
the highest level and the ordinary empirical consciousness.

Caitanya : Absolute Consciousness characterized by svatantrya,
absolute autonomy and jidna (knowledge) and kriya
(activity).

3 (%)

Jagat : The world process; the universe.

Jagadananda : The bliss of the Self or the Divine appearing as
the universe; the bliss of the Divine made visible.

Japa : Recitation.

Jagrat : The waking condition.

Jiva : The living being; the individual soul; the empirical
self.
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Jivanmukta : One liberated while yet alive.

Jivanraukti : Liberation while one is alive.

Jiiana : Knowledge; spiritual realization, the Sakti of Siva; the
specific Sakti of Iévara.

Jianin : The gnostic; one who has obtained spiritual realization.

T(a)

Tattva : Thatness, the very being of a thing; constitutive princi-
ple$ category of Reality; Ultimate Reality.

Tantra : A scripture in general; Science of the cosmic spiritual
forces, revealed work.

Tantrika : Follower of Tantra; pertaining to Tantra.

Tirodhdna $akti : Power that obscures Reality.

Turya or Turiya : The fourth state of consciousness beyond the
state of waking, dream and deep sleep, and stringing to-
gether all the states; integral awareness; the metaphysical
Self, distinct from the psycho-physical or empirical self;
the $aksi or witnessing consciousness.

Turyatita : The state of consciousness transcending the Turiya
state; the state in which the distinctions of the three, viz.,
waking, dreaming and deep sleep states are annulled; the
pure blissful consciousness in which there is no sense of
difference, in which the entire universe appears as the Self.

Trika : The system or philosophy of the triad—(1) Siva, (2)
Sakti and (3) Nara—the bound soul, or (1) para, the
highest, non-different from Siva, (2) parapara, the inter-
mediate state of identity in difference, (3) apara, the state
of difference; the lower.

Da (%)

Darsana : Intuitive vision; system of philosophy.
Dardhya : Firmness of mind or concentration.
Drdha : Stable in concentration.

Drsti : Comprehensive vision.

Di$ : Direction.

Desa : Space; region.

T
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Dvada$anta : Distance or end of 12 fingers. This is measured
in various ways : (1) A distance of 12 fingers from the tip
of the nose in outer space is known as bahya dvadasanta.
(2) A distance of 12 fingers from the bdhya dvadasanta to
the centre (hrdaya) of the body is known as antara dvada-
Santa. (3) A distance of 12 fingers from hrdaya upto
Kantha. (4) There is a dvadasanta from the palate to the
middle of the eye-brows. (5) There is a dvadasanta from
the middle or centre of the eye-brows upto Brahmarandhra.
This is known as drdhva dvadasanta. This distance is of
use only when the kundalini awakens.

Dha (1)

Dhyana : meditation.
Dhyani : meditator.

Na (7)

Navatma : Of nine forms. For details, see note No. 4 under
verse 2.

Nagdi : subtle channel of prana.

Nada : interior spontaneous sound.

Nada-bindu : The first creative pulsation and its compact mass;
the creative sound and light; Sakti and Siva.

Nadanta : Subtle energy of pranava.

Nibhalana : perception; mental practice.

Nimesa : closing of the eye: involution; dissolution of the
world.

Nimilana samadhi : the inward meditative condition in which
the individual consciousness gets absorbed in the Univer-
sal consciousness.

Niyati: limitation of cause-effect relation; Spatial limitation.

Niradhara : without support-objective or subjective.

Nirasraya : without any prop or base.

Nirodhika or nirodhini : a subtle energy of pranava.

Nirvikalpa : higher consciousness free of all thought-constructs.

Nive$a or nive$ana : entry into the Universal Consciousness.
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Niskala : partless; undivided, Siva above manifestation or
creation.
Nistaranga : free of undulation or commotion.

Pa (7)

Pati : Siva; a liberated individual.

Para : the highest; the Supreme.

Para pramata : the highest experient, parama Siva.

Parama Siva : the Highest Reality, the absolute.

Paramatma : the supreme Self.

Paramartha : highest reality; essential truth: the highest goal.

Paramar$a : Seizing mentally, experience, comprehension, re-
membrance; referring or pointing to: a letter; conscious-
ness of a letter.

Parapara : intermediate stage of §akti; both supreme and non-
supreme; both identical and different; unity in diversity.

Parivik : the unmanifest Sakti or vibratory moment of the
Divine; Logos; cosmic ideation.

Para-§akti : highest $akti of the Divine; citi.

Pa$u : the bound soul; the jiva; the empirical self; the indivi-
dual.

PaSyanti : the Divine view of the universe in undifferentiated
form; vak Sakti going forth as seeing, ready to create in
which there is no differentiation between viacya (object) |
and vacaka (word).

Purusa : the Self.

Puryastaka : the city of the group of eight i.e. the subtle body
consisting of the five tanmatras, buddhi, manas and aham-
kara.

Piirpa : perfect; full of divine consciousness.

Piirpahanta : the perfect I-consciousness of Siva; non-relationat
I-consciousness.

Prakaga : the light of consciousness, the principle of Self-reve-
lation,

Prakrti : the primordial source of objectivity from buddhi down
to earth.

Pratibha : The illumination of the I-consciousness of Siva: a
synonym of paravak;

| ——
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Pratyabhijfia : recognition.

Pramata : The knower; the subject: the experient.

Pramitrta : knowership.

Pramana : means of knowledge; knowledge.

Prameya : Object of knowledge.

Prasara : expansion; manifestation of Sivain the form of the
universe through His Sakti.

Prana : In general the vital energy; specifically, the vital breath
in exhalation.

Pranasakti : Vital energy; bioplasma.

Prapana : the animating principle, the principle of all the
pranas.

Pranayama : breath control.

Ba (3)

Bindu : written also as vindu—a point, a metaphysical point;
concentration of luminous energy; compact mass of $akti
gathered into an undifferentiated point ready to create;
parah pramata—the highest experient; the anusvara or nasal
sound indicated by a dot on a letter indicating the fact
that Siva in spite of the manifestation of the universe is
undivided; symbol of Siva; a $akti of pranava.

Buddhi : the intellect; the ascertaining intelligence; sometimes
the higher mind; the super personal mind; intuitive aspect
of consciousness by which the essential Self awakens to
truth.

Bodha : Enlightenment; spiritual awakening.

Brahma : the highest reality (existence-consciousness-bliss).

Brahmanadi : susumna, the madhya nadi, the central subtle
channel of prana.

Brahmarandhra : Sahsrara cakra; the pranic centre at the top
of the head.

Bha (w)

Bhakti : Devotion.
Bharita : plenitude, fulness.
Bhava : existence—both internal and external; existent; object.
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Bhavana : Creative contemplation; powerful employment of
imagination.

Bhuvana : world.

Bheda : difference.

Bhairava : The Highest Reality, bha indicating bharana or
maintenance of the world, ra ravana or withdrawal of
the world, and va, vamana or projection of the world.

Bhairavi : Sakti of Bhairava.

Bhairava or bhairavi mudra : The posture in which the gaze is
turned outwards without the twinkling of the eyes, and the
attention is turned inwards.

Bhrimadhya : the centre or middle of the eye-brows.

Bhoga : experience, sometimes used in the narrow sense of
enjoyment.

Bhokta : experient.

Ma (%)

Mati : understanding; intuitive intelligence.

Madhya : centre; the central consciousness; the pure I-consci-
ousness; the susumna or central pranic nadi; internal; gap,
middle.

Madhyadhama : Susumna, also known as brahmanadi.

Madhyama-pada : the central or middle state.

Madhyama : Sabda in its subtle form as existing in the mind or
antahkarana prior to its gross manifestation.

Madhyasakti : Samvit-Sakti, the central consciousness-power.

Manas : the internal sense, the empirical mind.

Mantra : a sacred or mystic formula for recitation.

Mantra-virya : the power of Mantra.

Marut : Breath (exhalation or inhalation).

Mala : dross; limitation which hampers the free expression of
the Spirit.

Mahébodha : the great awakening, the grand illumination.

Mahamantra : the grand mantra of the supreme I-consciousness.

Mahavyapti : the grand fusion; the grand pervasion.

Mahasatta : the Highest Reality which is absolute Light and
freedom and the source of all existence.

Mahasiinya : the great void.
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Maya :the finitizing or limiting principle of the Divine;
Illusion.

Maiyatattva : the principle of veiling the Infinite and projecting
the finite; the source of the five kaficukas.

Maiyapramata : the empirical self, governed by Maya.

Mayasakti : the power of Divine for finitizing or limiting.

Maiyiya mala : limitation dueto Maya which gives to the soul
its gross and subtle bodies.

Mukti : liberation.

Mudra : Yogic posture as aid in concentration, that which gives
the bliss of spiritual consciousness.

Miiladhara : the pranic centre below the genitals.

Meya : object.

Moksa : liberation.

Moha : delusion.

Yugapat : simultaneously.

Yogi : one who is seeking to or has been able to unite with the
Universal consciousness.

Yogindra : the great yogi who has attained the S$ambhava state.

Yogini : the divine energy of Bhairava.

Ra (?)

Rajas: the principle of motion, activity and disharmony, a consti-
tuent of Prakrti

Rasa: Flavour; aesthetic rapture

Raga : Passion; intense desire for and attachment to an object;
one of the kaficukas of maya on account of which there is
limitation by desire.

Rudrayamala : intimate union of Rudra and His Sakti.

Riipa : Form; essence.

La (%)

Laya-nilaya : absorption.
Lina : absorbed.
Va (3)

Vapus : (bhairavasya) form; the nature of Bhairava, cosmic
essence.
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Varpa : letter; sound of letter; subtle energy of speech.

Vahni : a technical word of Saiva Yoga, meaning entering com-
pletely into the root and half of the middle of adhah
kundalini.

Vicaka : word; indicator.

Viacya : object; the indicated.

Vamesvari : the divine §akti that emits i.e. projects the universe
out of the Absolute and produces the reverse conscious-
ness of difference.

Vikalpa : idea, ideation; dichotomising thought-construct.

Vikalpanam : the differentiation-making activity of the mind.

Vikalpa-ksaya : the dissolution of Vikalpas.

Vikasa : efflorescence; unfoldment; development.

Vijiidna : consciousness; supreme consciousness.

Vidya : limited knowledge; pure knowledge (cf. Suddha vidya
sakti).

Vibhiiti : splendour: supernormal power.

Vimaréa : experience; the Self-consciousness of the supreme, full
of jiiana and kriya which brings about the world-process.

Vimarsana : intuitive awareness.

Viyat: space; sky.

Vilaya : concealment.

Visa : a technical word of Saiva yoga, meaning entering into
the remaining half and wholly into the top of adhakkunda-
lint right upto the portion where irdhva-kundalint ends
(from the root vis to pervade).

Vidranti : rest; peace.

Viéva : the all; the cosmos; the universe.

Vi§vamaya : vifvatmaka—immanent,

Viévottirna : transcendent.

Visarga : Siva’s power of projection of the universe; Sakti; two
dots placed perpendicularly one upon the other after a
letter, giving the sound Aa.

Virya : virility, vitality; mantra-virya the virility of mantra.

Vaikhari : Sakti as gross word or speech.

Vrtti : mode, fluctuation.

Vaisamya : difference, disquietude of duality.

Vyana : the pervasive prana.

Vyapta : completely pervaded.
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Vyapti : pervasion; fusion in the whole, in Siva.

Vyapini : all-pervasive energy of pranava.

Vyutthana : lit.; rising, coming to normal consciousness after
trance.

Vyamohitata : delusion.

Vyoma : sky; the infinite sky of consciousness; antar vyoma,
the space in the mystic centre.

Sa (m)

Sakti : Power, identical with Siva; Sakti as a door of entrance
into Siva (verse, 20); woman (verses 69-70)

Sakti-pata : descent of the divine Sak#i, grace.

Sakti-vikasa : unfoldment of S$akti;. concentration of attention
on the inner consciousness even when the senses are open
to their respective objects.

Sakti-sankoca : withdrawal of attention from sense activity and
turning it towards the inner reality.

Sabda : word; sound.

Sabda brahma : Sound in its absolute state; ultimate Reality
in the form of vibration of which human word is a gross
representation. In this state, thought and word are one.

Sabda-raéi ; totality of words.

$iktopaya : the means of approach to the Divine through Sakti,
the ever-recurring thought of oneself being essentially Siva
or the supreme I-consciousness.

$ambhavopaya : the ditect approach to Siva: sudden emergence
of Siva-consciousness without any vikalpa by a mere hint
that one’s essential Self is Siva.

Sikhanta : Brahmarandhra.

Siva-Vgipti : fusion with Siva; absorption of the universe in

iva.

$uddha vidya : the fifth tattva counting from Siva, the stage in
which there is identity in diversity.

Suddha adhva : the pure course; the extra-mundane existence
—the first five tattvas;

Siinya : void, the state in which no object is experienced.

Siinyati§inya : absolute void.



Glossary of Technical Terms 161

Sﬁnyaté ! vacuity,

$ﬁnyapramété : the experiencer of the void: pralayakala.

Sa ()

Sadadhva : the six forms of manifestation — three on the
subjective side, varna, mantra and pada and three on the
objective side, kala, tattva, bhuvana.

Sastha-vaktra : lit. the sixth organ or medhra kanda near the
root of the rectum.

Sa (=)

Samkalpa : resolve; the synthetic activity of thought.

Sankoca : contraction of Sakti, the means to enter the heart
or mystic centre.

Samvid-samvitti : Consciousness; universal consciousness.

Samskara : the residual traces of the mind lying in the uncon-
scious.

Sakala : all the jivas from gods down to the mineral who rest in
maya tattva. They have no knowledge of the real Self and
their consciousness is only that of diversity.

Satta : existence; ultimate reality

Sattamatra : pure existence, maha satta—transcendental reality.

Sadasiva : the third fattva, counting from Siva. At this stage the
I-experience is more important than the this-experience.
Iccha or will is predominant in this rattva.

Samatva-samata : equality, perfect harmony.

Samana : the energy of pranava below the highest.

Samarasa : one having the same feeling or consciousness,
identical.

Samhara : withdrawal, reabsorption.

Samsara : transmigratory existence world-process.

Samsarin : transmigratory being.

Samadhi : collectedness of mind, trance.

Samana : the vital vayu that helps in assimilation of food, etc.

and brings about equilibrium between prana and apana.
Samavesa : total absorption.
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Samapatti : Sometimes synonym of samadhi, consummation,
attainment of psychic at-one-ment.

Sarvakartrtva : omnipotence.

Sarvaga : omnipenetrant.

Sarvajiia : omniscient.

Sarvajfiatva : omniscience.

Samarasya : identity of consciousness—union of Siva and Sakti.

Sara : quintessence.

Siddhi : Supernormal power.

Susupti : the condition of dreamless sleep.

Susumna : the middle or central pranic nadi or channel.

Siiksma : subtle.

Srsti : letting go, manifestation, emanation.

Stabdha : immovable.

Sthiti : maintenance (of the universe); spiritual station.

Sthila : gross.

Spanda : divine activity, the dynamic aspect of Siva; primordial
creative pulsation.

Sphuratta : flashing consciousness.

Svatantra : autonomous; of absolute will.

Svatantrya : the absolute autonomy of the Supreme.

Svapna : the dream condition.

Svariipa : one’s own form; real nature: essence.

Svasthiti or Svastha : staying in one’s essential state.

Svatma : one’s own Self.

Sveccha: Siva's or Sakti’s own Will; synonymous with svatantrya.

Ha (3)

Ha : symbol of $akti; the divine energy as imperceptible, sponta-
neous sound in the living being.

Hathapaka : persistent process of assimilating experience to the
consciousness of the experient.

Hamsa : the prana and apana breath—apana sounding inaudibly
as ‘ha’ and prapma sounding inaudibly as sak with the
anusvara (am) at the junction point forming hamsah
which sounds in every living being spontaneously every
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moment. This is known as ajapa japa, because every living
being goes on repeating it automatically without any
conscious effort on his part. When one consciously observes
this process, it is known as hamsa mantra. By conscious
repetition it gets converted into so’ham (I am He i.e. Siva).
Hamsah is also symbol of a jiva, the empirical individual,
Hrdaya : heart, the mystic centre, the central consciousness.
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Books edited & translated into English by Dr. Jaideva Singh with
text, notes, introduction etc.

SPANDA KARIKAS
(The Divine Creative Pulsation)
And The Commentary Spanda-Nirnaya

This book breaks a new ground in Indian Philosophy. Accord-
ing to it, the Self is not simply witnessing consciousness but it
is an active force or Spanda. Science too comes to the same
conclusion inasmuch as it regards matter as only an expression
of electrical energy. The book elaborates the dynamic side of
consciousness and gives hint of a new kind of yoga for the
realization of Self.

The work contains the text and Ksemardja's commentary,
an English Translation of both, copious notes, introduction,
glossary of technical terms and three indices.

Paper Rs. 35; Cloth Rs. 50

SIVA SUTRAS
The Yoga of Supreme Identity

The book deals with the burning topic of yoga such as the
Concept of Ultimate Reality, Manifestation of the World-process,
Bondage and liberation. The author gives copious notes, run-
ning exposition of the Sutras and the Commentary VimarSini
both rendered into English. The book contains introduction,
glossary of technical terms and index.

Paper Rs. 35; Cloth Rs. 60

PRATYABHIJNAHRDAYAM
The Secret of Self-Recognition

The book deals with Pratyabhijia—a definite system of Saiva
Philosophy. Dr. Jaideva Singh has rendered the text into
English, and has provided a critical introduction, glossary of
technical terms and index.

Paper Rs. 30; Cloth Rs. 40
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