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Vijiianabhairava is a very ancient book
on Yoga. It studiously eschews
mechanical worship, external rites and
ceremonies and goes directly to the
heart of the problem of the union of
human consciousness with the Divine.
There is no theoretical discussion in
the book. It describes 112 types of yoga
each of which is a precious gem
delineating the mystic approach to the
Divine. For this purpose, it makes full
use of all the aspects of human life—
prana, manas, imagination and intu-
ition.

The book has for the first ime been
translated into English. The translation
of each verse is followed by copious

expository notes which contain not
only all that is of any value in the
Sanskrit commentaries but also many
practical suggestions made by Svami
L.aksmana Joo on the basis of his
personal experience of these Yogas.

In order to understand the
philosophical background of these
Yogas, the reader is advised to go
through the introductory portion of the
author’s Pratyabhijiahrdayamor the
Siva-siitras.

Dr. Jaideva Singh has an admirable
command over both Sanskrit and
English and has presented an
exposition of this book with remarkable
SucCcess.
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PREFACE

Vijiidanabhairava is a very ancient book on Yoga. It closely
follows the basic principles of Saivagama. It contains 112 types
of yoga. There is hardly any other book on yoga which has
described so many ways of approach to Central Reality that is
present in each man as his essential Self. It is both extensive, and
intensive in the treatment of the subject of yoga.

An English translation of this excellent work is being provided
for the first time. The text that has been adopted is mainly
the one that is published in the Kashmir Series of Texts and
Studies. At a few places, however, slightly different readings
yielding better sense have been incorporated as suggested by
Svami Laksmana Joo.

Each verse of the Sanskrit text has been printed in both
Devanagari and Roman script. This is followed by an English
translation and a number of expository notes which will go a
long way in elucidating the main idea of the verse.

A long Introduction explaining the basic principles of the
yogas described in the text has been provided in the beginning.
A glossary of technical terms has also been added at the end.

Since the yogas recommended in the book are based on the
tenets of the non-dualistic Saiva Philosophy, the reader will do
well to read the author’s Introductory Portion of either the
Pratyabhijiiahrdayam or the Siva-siitras before taking up the
study of the present book.

I express my sincerest gratitude to Svami Laksmana Joo
who haskindly taught this book to me word by word. My
thanks are also duc to Shri Dinanath Ganj who has Kkindly
helped me in the preparation of the index to important
Sanskrit words and the alphabetical index to the verses.

Varanasi
I. VL. 19 JAIDEVA SINGH






INTRODUCTION
IMPORTANCE OF VIJNANABHAIRAVA

There have been, in India, two main ways of approach to
Reality or the Essential Nature of Self, viz., Vivekaja marga and
Yogaja marga—the path of distinction or discrimination and
the path of union or integration. Patafijala yoga and Sankara
Vedanta have adopted the Vivekaja marga by which the Purusa
or Atma (the Self) is isolated from Prakrti (in the case of
Patafijala Yoga) or from Maya (in the case of Vedanta). The
word Yoga does not mean union in Pataiijali’s system; it means
samadhi or intense abstract meditation (as Vyasa puts it in his
commentary, ‘yuji samadhaw’). Saivigama has adopted the
Yogaja marga in which the goal is not isolation of the Self from
Prakrti or Maya but the integration of the individual Self to the
Universal Self or Bhairava and the realization of the universe as
the expression of His Sakti or spiritual Energy. The ideal of
Saivagama is not the rejection of the universe but itsassimilation
to its Source.

Vijfidnabhairava is an excellent exposition of the yogaja marga.
Hence its importance. It has been referred to as Agama,’
Sivavijianopanisad,® and Rudrayiamalasira® by Abhinavagupta.
Yogaraja has referred to it as Saivopanisad.* Ksemardja has
referred to it at many places in his commentary on Siva-siitras.

It is clear that it has been acknowledged by the great expon-
ents of Saivigama as a very authentic work on yoga.

THE TEXT

Vijianabhairava has been published in the Kashmir
Series of Texts and Studies with an incomplete commentary of
Ksemarija, and complete commentaries of Sivopadhyiya and
Bhatta Ananda.

In the above text, the following remark appears on page 16,
after the 23rd verse, “ita uttararh Sri Sivopadhyayakrta vivrtih”

1. LP.V.V.1, p. 207. 2. LP.V.V. 1I, p. 405. 3. LP.V.V,, p. 285
4. Viveti Paramartha-sara.
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i.e. “after this, the commentary is by Sivopadhyaya. “Even in
the life-time of Sivopadhyaya, the full commentary of Ksemaraja
was not available. It is not known whether Ksemaraja did not
live to complete his commentary, or whether his commentary after
the above verse has been lost. All that can be said is that it has
not been so far traced.”

Sivopadhyaya is greatly influenced by Samkara Vedanta. So
his commentary is not reliable. Bhatta Ananda is even more
avowedly a follower of Samkara Vedanta. His commentary is,
therefore, even far more removed from the original intention of
the text. In the preparation of the present edition, these com-
mentaries have not been translated.

THE DATE OF VIJNANABHAIRAVA AND THE
COMMENTARIES

Vijiianabhairava is a part of the ancient Tantras. It is held in
high estecm in Saivigama. Abhinavagupta calls it Siva-vijiana-
upanisad.

The text of Vijiianabhairava claims to be the quintessence of
Rudrayamala Tantra which means union of Rudra with His
Sakti (Spiritual Energy). The authentic text of Rudrayamala
Tantra is not available. So it is not possible to say how far the
text of Vijianabhairava corresponds to that of Rudrayamala
Tantra.

Tantras contain descriptions of ritual practices, sacred formulae
(rmantras). mystical diagrams (yantras), gestures (mudrds),
postures (dsanas), initiations (diksd@), yoga or mystic practices.
Vijiianabhairava is purely a manual of mystic practices in
accordance with Saivagama.

In the present state of our knowledge, it is impossible to give
the exact date of Vijiianabhairava. The earliest reference to it is
found in Vamananath’s Advayasampatti-varttika. It is likely that
Vamananatha may be the same as Vamana, the celebrated writer
on Poetics who flourished during the reign of King Jayapida of
Kashmir (779---813 A.D.) If that be so, thenit can be easily said
that Vijianabhairava was very well known in the 8th century
A.D. Perhaps. it may have been compiled a century earlier.
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So far as the commentators are concerned, Ksemaraja flour-
ished in the 10th century A.D. In the colophon of his com-
mentary, Bhatta Ananda mentions the date of the completion
of the commentary according to which he flourished in the 17th
century A.D.

Sivopadhyaya says in the colophon of his commentary that
it was finished during the reign of Sukhajivana. This means that
he flourished in the 18th century A.D.

THE SIGNIFICANCE OF VIJNANABHAIRAVA

Vijiianabhairava consists of two words, vijidna and bhairava.
We have first of all to understand the esoteric significance of
Bhairava. Ksemaraja in his Udyota commentary gives a descrip-
tion of the esoteric meaning of Bhairava. The sum and substance
of it is that Bhairava is an acrostic word consisting of the letters,
bha, ra, and va; bha indicates bharana or maintenance of the
universe; ra indicates ravana or withdrawal of the universe;
va indicates vamana or projection i.e., manifestation of the
universe. Thus Bhairava indicates all the three aspects of the
Divine.

This has been clarified by Abhinavagupta in Tantraloka 111,
verses 283—285 in which he describes the three aspects of the
Divine as srasta (manifester of the universe), visvaripata, Bhairava
in His cosmic essence in whose consciousness the entire universe
differentiated in six ways (sadadhva) is reflected, and Bhairava
as prasama in whose flame of mahabodha (universal conscious-
ness), everything is dissolved.

While Bhairava has three aspects, He from the point of view
of the mystic, is that Ultimate Reality in which prakasa i.e.
Light of Consciousness and vimarsa or Eternal Awareness of
that Light are indistinguishably fused. In other words, Bhairava
is parama Siva in whom prakdsa and vimarsa, Siva and Sakii,
Bhairava and Bhairavi are identical. Bhairava or Parama Siva
embraces in Himself transcendence and immanence, Siva and
Sakti. It is this Bhairava that is the goal of the seeker.

The svariipa or essential nature of Bhairava is vijiiana or bodha
or mahabodha, cit or caitanya the main characteristic of which
is svatantrya or absolute freedom revealing itself in iccha, jiana,
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and kriya. It is to this Vijiianabhairava that the seeker of
spiritual life has to be integrated.

The entire manifestation consisting of subject and object is a
mere reflection in this vijfidna. Just as a city in a mirror appears
as something different from the mirror, though it is nothing
different from the mirror, even so the universe though appearing
different from vijfidna is nothing different from it.

In verses 2 to 6 of Vijiianabhairava, the Devi mentions certain
well known statements about Bhairava and wants to know His
paravastha—highest state or essential nature. Bhairava categori-
cally rejects the various well known opinions about His highest
state and pithily but with luminous clarity states in verses 14 and
15 what His essential nature consists in :

«Paravastha (the highest state) of Bhairava is free of all
notions pertaining to direction (dik), time (Kala), nor can that be
particularized, by some definite space (desa) or designation
(uddesa). In verity that can neither be indicated nor described in
words. One can be aware of that only when one is completely
free of all thought-constructs (vikalpas). One can have an
experience of that bliss in his own inmost Self (when one is
completely rid of the ego, and is established in pirndhanta i.e.
in the plenitude of the divine I—consciousness).

That state of Bhairava which is full of the bliss of non-difference
from the entire world (bharitakara) is alone Bhairavi or Sakti of
Bhairava.”

That state is Vijiana—a state of consciousness which is
nirvikalpa, free of all thought-constructs. This Vijfianabhairava
is the goal of man.

Paradevi or Bhairavi is only the Sakti (Power or energy) of
Bhairava. Just as there is no difference between fire and its
power of burning, even so there is no difference between
Bhairava and Paradevi. Paridevi has been called Saivi mukha
or means of approach to Siva.

DHARANAS OR YOGA PRACTICES

The Devi now enquires, “By what means can this highest state
be realized 7 In reply to this, Bhairava describes 112 dhdrapds.
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In Pataiijali, the word dhdrana is used in a somewhat limited
sense viz; ‘fixation of mind on a particular spot.’ In Vijiianabhai-
rava it is used in the wide sense of fixation or concentration of
mind or yoga. The word yoga is used both in the sense of comm-
union (with the Divine) and the means (updya) for that commu-
nion. So 112 types of yoga or means of communion with
Bhairava have been described in this text. -

Unfortunately, no word has been profaned so much in modern
times as yoga. Fire-walking, acid-swallowing, stopping the heart-
beat, etc. pass for yoga when really speaking they have nothing
to do with yoga as such. Even psychic powers are not yoga.
Yoga is awareness, transformation of the human consciousness
into divine consciousness.

Vijiianabhairava mentions 112 dhdaranas or types of yoga. It
is a book on yoga, not on philosophy, but its system of yoga can
be better understood if one is acquainted with its metaphysical
background. The reader would be well advised to go through
the author’s Introduction either in Pratyabhijiahrdayam or
Siva-siitras in order to get an idea of the metaphysics on which
the present yoga system is based.

The means of communion with Bhairava have been classified
under four broad heads in Saivagama, viz., anupaya, $ambhava,
$akta and anava. These have been described in detail by the
author in the Introduction to the Siva Sitras. In this book, in
the notes under each dharana it has been indicated whether it is
anava or $akta or §ambhava. Anupaya literally means ‘no means’,
‘without any means’ which has, however, been interpreted by
Jayaratha as Isat updya i.e. very little means. Just a casual hint
by the guru or the spiritual director is enough for the advanced
aspirant to enter the mystic state. Such a rare case is known as
that of anupaya. Anava, $ akta and $§Gmbhava are definite techni-
ques. These are, however, not watertight compartments. The
aspirant has to pass from the anava to sakta and finally from the
Sakta to the sambhava state.

Vijfidnabhairava has utilized all the traditional techniques of
yoga-postures, mudras or gestures, development of pranasakiti,
awakening of kundalint, mantra japa or recital of words of power
or sacred formulae, bhakti (devotion) jfidna (realization through
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understanding), meditation, bhdvana (creative contemplation). It
even uses certain techniques of very non-formal nature, e.g.
looking vacantly at the dark night, high mountains, watching
the condition of consciousness in a see-saw movement, the con-
dition of consciousness before falling asleep, intently looking at a
vase without partition, etc. It has recommended one hundred
and twelve dharanas ad modum recipientis (according to the mode
of the recipients) keeping in view the fitness or competence of the
aspirants so that any technique that may suit a particular aspi-
rant may be adopted by him.

The ultimate goal recommended by the text is identification
with Bhairava—undifferentiated universal consciousness which is
the heart (hrdaya), nectar (amrta), Reality par excellence (tattva
or mahdsattd) essence (svariipa), Self (atman), or void ($inyata)
that is full. This involves the following processes:

(1) Perfect interiorization so that one is absorbed in the heart
of the Supreme.

(2) Passing from vikalpa or the stage of differentiating, dich-
otomizing thought-construct to nirvikalpa stage of thought-free,
non-relational awareness.

(3) Disappearance of the limited pseudo-I or ego which is
only a product of Prakrti and the emergence of the Real
Universal I (pitrnahanta) which is divine.

(4) Dissolution of citta or the individual mind into cit or
universal Consciousness.

This is the essence of yoga according to Vijiianabhairava.

IMPORTANT BASES OF THE DHARANAS
RECOMMENDED

The important bases of the dhdrands recommended in the text
are the following:

1. Prana:

Indian thought believes that between the body and the mind
or between the material or physical energy and mental energy,
there is prama which is an intermediary link between the two.
The word prina has been variously translated as the vital force,
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biological energy, bio-plasma, etc. It has been a moot point in
western Philosophy and Psychology as to how mind which is
psychic in nature affects the body which is physical or material
in nature. According to Indian Philosophy, between the body
and manas or mind, there is prama which serves as a link
between the two. Prana is not mind; it is insentient, but it
is not like gross physical energy. It is subtle biological
energy which catches the vibrations of the mind and transmits
them to the nerves and plexuses and also physical vibrations
to the mind. By controlling the mind one can control the prana,
and by controlling the prana, one can control the mind.

According to Saivagama, prana is not something alien to sarvit
or consciousness, but the. first evolute of samvit (consciousness)
Prak samvit prane parinata. In the process of creation sanvit
or consciousness is at first transformed into prdna. So prana is a
phase of consciousness itself.

The word prana is used both in the general sense of prdnana
or prana-Sakti or life-principle or life-force and in the specific
sense of various biological functions. This life-force expresses
itself in breath. Prana or the life-force cannot be contacted
directly. It is only through breath that prana or life-force can be
influenced. So the word prana is generally used for breath also
though sometimes the word vayu (as prana-vayu) is added to it.
In this context the word prana is used for the breath that is
exhaled. and apana is used for the breath that is inhaled.
The word prdna is thus used in three senses— (1) in a general
sense of prana-Sakti or life-force, (2) in a specific sense accord-
ing to the various bjological functions, and (3) in the sense of
breath.

The breath is associated with inhalation and exhalation. The
very first dhdarana (described in verse 24) utilizes the two poles
of respiration, viz. | dvadasanta—a distance of twelve fingers
from the nose in the outer space where prana or exhalation ends
and hrt or the centre inside the body where apana or inhalation
ends. One has to concentrate on these two points. After.some
practice. he will realize the state of Bhairava >

Similarly, verses 2,3,4.5.67 etc. descrihe how prana can be
utilized in various ways for realizing the nature of Bhairava.
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oSeveral dharanas utilize the awakening of prana-sakti in the
susumnd for the realization of spiritual perfection. It is by the
efflorescence of pranasakti in the susumna or the medial channel
of prana in the interior of the spinal column that kupdalint
awakens when one has the experience of the union of the indi-
vidual consciousness with the universal consciousness. Verses
35, 38, 39 etc. refer to such dharands. Notes on these verses
should be carefully read.

Uccara is the natural characteristic of prana. Uccara means
expression in the form of ndda or sound-subtle, inarticulate, or
unmanifest and moving upward. The unmanifest, inarticulate
sound or ndda is known as varpa. Abhinavagupta says:

IFN T QY ISR AVsaY €63 feaa: |
gIEEFaaEl afEw: § FEw
(Tantraloka'V, 131)
“From the uccira of the general prana, there vibrates an
imperceptible, inarticulate sound which is known as varna.”
Svacchanda Tantra says:

aresarfaar sfeerfagar @ faay
T Q. wfvmrfe feaa: u (VII, 50)

“There is none who sounds it voluntarily, nor can any one
prevent its being sounded. The deity abiding in the heart of
living creatures sounds it himself.

Abhinavagupta gives the following description of this nida:

TH ARCHFY T FIAOAARETT |
MA@ fmasTaearga ggifea: n”
(Tantraloka VI, 217)

«“There is one varpa in the form of nada (sound vibration) in
which lie all the varnas (letters) latently in an undivided form. As
it is ceaseless, it is called andhata i.e. unstruck natural, sponta-
neous, uncaused. As all the varpas (letters) originate from this

nada, therefore, is it called varna proleptically. Vide verse 38 of
the text.

How are we to know about this inarticulate sound ? In the
following verse, Abhinavagupta throws a hint as to how we can
form an idea of it.
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gfeedgrat ¥ oo 78 agfag: o

(Tantraloka V. 132)

«The srsti blja and samhara blja are its main forms”. In the
words of Jayaratha main forms mean pradhdnam abhivyakiti-
sthanam i.e. the srsti bija and samhara blja are the main spots of
its revelation. sa is the systi blja or the mystic letter denoting
expiration and ha is the samhdra bija or the mystic letter
denoting inspiration.

In verses 155 and 156 of Vijiidnabhairava is given the process
by which this nada expresses itself in the breath of every living
creature. “The breath is exhaled with the sound sa and then
inhaled with the sound ha. Thus the empirical individual always
recites this mantra hamsah (verse 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.”
(verse 156).

This hamsah mantra is repeated by every individual automati-
cally in every round of expiration-inspiration. Since the repeti-
tion is automatic, it is known as gjapa japa i.e. a repetition of the
mantra that goes on Spontaneously without anybody’s effort.
This hamsak (I am He i.e. I am Siva or the Divine) is the adi
prana i.e. initial prana which is the first evolute or transform-
ation of consciousness.

There are two ways in which this pranic mantra can be utilized
for the awakening or rise of Kundalini. One is anusandhana or
prolonged mental awareness of this automatic process which has
been referred to above. Another way is conscious japa or recita-
tion or repetition of this mantra as so’ham or simply aum (sv).
This requires a further elucidation.

In the descending arc of the creative activity from conscious-
ness to inconscient matter or in other words from the conscious
creative pulsation of the Divine Sakti known as paravak or
Vimarsa at the highest level down to vaikhart or gross speech at
the level of the living being, there is a movement downward
from the centre of Reality to the periphery in the successive
form of paravant, (the spiritual logos in which the creative
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process is in the form of nada), pasyanti (vak-Sakti, going forth
as seeing, ready to create in which there is no difference between
vacya (object) and vacaka (word), madhyama (sabda) in its subtle
form as existing in the antakkarana prior to its gross.
manifestation), vaikhar! (as gross, physical speech). This is
the process of srsfi or the outward movement or the descend-
ing arc. In ordinary japa (muttering of mantra or sacred
formula), the process is just the reverse. In this the sound
moves from vaikhar! through madhyama towards pasyant! and
paravanl.

Ordinarily, japa starts in vaikhart form (vocal muttering). It
depends entirely on the will and activity of the person who does
the japa. After constant practice of japa for some years an
extraordinary thing happens. A time comes when the japa does
not depend on the will and activity of the reciter any longer. It
now goes on automatically inwardly without any effort on the part
of the reciter. It becomes an agjapdjapa. When this proceeds for
a long time, the prana and apana currents that normally move
in a curvilinear way on the ida and pingald channels become
equilibrated; the kundalint now awakens; the equilibrated current
now flows upward in the susumna i.e. in the interior of the
spinal column. This upward movement is known as wuccarana.
Prana and manas are so closely associated that manas also
acquires upward orientation along with it.

As the kundalini rises, there is the experience of anahata nada-
automatic, unstruck sound. The kundalini passing through the
various cakras finally joins the Brahmarandhra, and then nada
ceases; it is then converted into jyoti (light).

2. Japa :

This has already been described in connexion with the sadhana
or spiritual praxis of prana above. The praxis of japa has been
mentioned in verses 90, 145, 155, 156, etc. Pranava japa leading
to the development of the various S$aktis or manifestation of
spiritual stages is recommended in verse 42. This is explained
under a separate head.

3. Bhavana :

" In Tantrasira, Abhinavagupta gives an excellent exposition
of bhavana. Man’s mind manifests itself in all kinds of vikalpas
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or thought — constructs. Vikalpa is the very nature of mind. If
that is so, the aspirant should mentally seize one Suddha or pure
vikalpa, viz. of the highest I-consciousness, of the real Self as
being Siva. He has to practise the bhavana of this pure vikalpa.
Bhavana is creative contemplation. Imagination plays a very
large part in it. One has to imagine oneself with all the faith and
fervour at his command that he is Siva. This S$uddha vikalpa
eliminates all other vikalpas, or thoughts and a time comes
when the $uddha vikalpa also ceases. Then the empirical, psycho-
logical self is dissolved, and one is landed in one’s real,
metempirical, metaphysical Self.

Abhinavagupta traces the following steps to Bhidvani. A
sadguru or Self-realized spiritual director initiates the aspirant
into the mysteries of the dgama, into the irrefutable conviction
of the essential Self being Siva. The second step consists in saz-
tarka. Sat-tarka in this context does not mean logic-chopping,
but training the mind in harmonious consonance with the truth
of the essential Self being Siva. This culminates in Bhdvana.
Bhavana is the power of spiritual attention, a total dedication
of the mind to one central thought, a nostalagia of the soul a
spiritual thrust towards the source of one’s being.

Bhavana is finally metamorphosed into suddha vidya whereby
the psychological I is swallowed up into the essential meta-
physical 1. Verse 49 lays down the bhavana of the essential Self. In
a few other verses also, the verb form of bhavand, e.g. bhavayet,
bhavyah, etc. has been used. The bhavana of laya or dissolution
of the various tartvas in a regressive order, of the gross into the
subtle, of the subtle into the subtler, of the subtler into the
subtlest, etc. is recommended in verse 54.

4. Sinya (void) :

Contemplation of Sinya or void is another basis of dhdrana
recommended. Verses 39, 40, 45, 58, 122, etc. refer to the con-
templation of the void. Contemplation over Sinya or the void
is explained in some detail under a separate heading.

5. Experience of Vastness or Extensive Space :

Experience of a vast, extensive space without any trees, etc,
has no definite, concrete object as alambana or support for the
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mind. In such a condition, the vikalpas or thought-constructs
of the mind come to a dead stop, and supersensuous Reality
makes its presence felt. Verse 60 of the text describes this state.

6. Intensity of Experience:

Even in the intensity of sensuous experience, one can have
the experience of the Divine, provided one is careful to track
the joy felt on such occasions to its source. The text gives
several examples of the intensity of experience.

The first one is of the joy felt in sexual intercourse mentioned
in the verses 69-70. It should be borne in mind that this example
is given only to illustrate the intensity of experience in union.
From physical union, one’s attention has to be directed to
spirityal union. This does not advocate sexual indulgence. The
notes on these verses should be carefully read. The mystic
experience of Tao in Chinese esotericism is described in a
similar strain. The following lines will amply bear it out. “Thou
knowest not what is love, nor what it is to love. I will tell thee;
love is nothing other than the Rhythm of Tao.

I have said it to thee, it is from Tao that thou comest; it is to
Tao that thou shalt return. Woman reveals herself to thy eyes
and thou thinkest that she is the end towards which the Rhythm
leads thee, but even when this woman is thine and thou hast
thrilled with her touch, thou feelest still the Rhythm within thee
unappeased and thou learnst that to appease it thou must go
beyond. Call it love if thou wilt; what matters a name ? I call
it Tao.

The beauty of woman is only a vague reflection of the form-
less beauty of Tao. The emotion she awakens in thee, the desire
to blot thyself out in her beauty...believe me, it is nothing else
than the rhythm of Tao, only thou knowest it not.....Seek not
thy happiness in a woman. She is the revelation of Tao offering
itself to thee, she is the purest form in Nature by which Tao
manifests; she is the Force which awakens in thee the Rhythm
of Tao — but by herself she is only a poor creature like thyself.
And thou art for her the same revelation as she is for thee. It
is the expression of Tao who has no limit nor form, and what
thy soul desires in the rapture which the vision of it causes thee,
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this strange and ineffable sentiment, is nought else than union
with that Beauty and with the source of that Beauty—with Tao.

Thy soul has lost its beloved Tao with whom it was formerly
united and it desires reunion with the Beloved. An absolute
reunion with Tao—is it not boundless Love ? To be so absolu-
tely one with the Beloved that thou art entirely hers.and she
entirely thine—a union so complete and so eternal that neither
life nor death can ever separate thee, so peaceful and pure that
Desire can no longer awake in thee, because the supreme happi-
ness is attained and there is only peace, peace sacred calm and
luminous. For Tao is the Infinite of the soul, one, eternal and
all-pure.”

(Quoted in Mother India of January, 1979 from Arya, June,
1915).

Sex is an example of the joy of intensive experience derived
from spars$a or contact.

Verse 71 which describes the intensive experience of joy at the
sight of a friend or relative is an example of the pleasure of riipa
or visual perception. Verse 72 gives an example of the joy of
rasa or taste and verse 73 gives an example of the joy of Sabda
or sound.

7. Mudrds and Asanas :

Various mudras are recommended as helpful in dharanas.
Mudra is a technical term meaning a particular disposition and
control of the organs of the body as a help in concentration.
Various mudras for this purpose are described in verse 77.

Asana means posture. Several dsanas are helpful in dharana.
Such examples are given in verses 78, 79 and 82.

The following concepts have to be clearly grasped in order to
be able to understand the dharands recommended in Vijaana-
bhairava.

Ksobha :

The word Ksobha means mental agitation, disquiet, turmoil
Verse 74 says that wherever there is ruszi or mental satisfaction
or joy, there the mind should be fixed. In all such joys or inten-
sive experience, it is implied that the fixation of the mind should
be without ksobha or mental agitation. When one is deeply
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moved by some beautiful object e.g. a beautiful woman, the
attitude should be “This beautiful tabernacle houses Siva who
is my own essential Self.” It is this attitude which leads to the
right dhdrana based on aesthetic experience. If one’s mind is
agitated by such experience and he is carried away by sense
pleasure, he cannot have the proper dhdrana. He will be unable
to utilize that experience for yogic purposes. As Spandakarika
puts it : “7qT d: KT QT WG TH =] 9

“When the mental turmoil disappears, it is only then that the
highest state is attained.”

This mental turmoil is caused because of our identification of
our Self with the mind-body complex and its claimant and
clamorous desires.- When one is convinced that the
mind-body complex is not the Self, but rather the Divine
presence within the mind-body complex is the Self who is Siva,
then every attractive object is considered to be only the expres-
sion of Siva Himself, then the mental turmoil ceases and the
mind is fixed on Siva whose expression that object happens
to be.

Vikalpa :

A vikalpa is a thought-construct. Vikalpas are various mental
counters through which man carries on the business of life.
Vikalpas may refer to various things of the external world like
tree, flower, river, etc. or various images, fancies, etc. of the mind.
In vikalpa mind sets a limit to one particular thing or idea, and
differentiates it from the rest; mind constructs a ‘particular’ by
means of thought which it marks off from the rest of the world
or from other ideas. Each vikalpa has two aspects; the positive
aspect consists of the idea that is selected, and the negative
consists of the rest that are set aside or rejected. Vikalpas are
concerned with particulars. Secondly, vikalpas are relational
i.e. there is always a subject-object relationship in vikalpas.
Reality is non-relational, there is no object outside Reality.
Therefore vikalpas are unable to grasp Reality.

There is, however, one suddha or pure vikalpa, viz., the ‘thought
that I am Siva’, By the bhavana or creative contemplation of this
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vikalpa, all other vikalpas are eliminated. Finally this vikalpa
also disappears and one is landed in a nirvikalpa or thought free
state which denotes the awareness of Reality.

MADHYAVIKASA (THE DEVELOPMENT OF THE
MIDDLE STATE) :

When the prana or exhalation arising from the centre of the
body does not return from the dvadasanta(a distance of 12 fingers
in the outer space) for a split second and the apana or inhalation
arising from the dvadasanta does not return from the centre for
a split second, this is known as madhyadasa. By intensive aware-
ness of this madhyadasa, there is madhya vikasa or the develop-
ment of the middle state.

The madhya vikdsa can occur through several means, either
by one-pointed awareness of the pauses of prama and apana
(vide verse 25) or by means of the dissolution of all vikalpas
(vide verse 26) or by retention of prdna and apana (vide verse 27)
or by vikalpa-ksaya, Sakti-sarkoca and $akti-vikdsa, etc. as
recommended in the 18th Sitra of Pratyabhijiiahrdayam or in the
gap between two thoughts when one thought ceases and another
is about to arise as recommended in Spandakarika. (II, 9).

Siitra 17 of PratyabhijiiGhrdayam says: “weafaaratf~agrraany.”
which means “By the development of the madhya (middle or
centre) is there acquisition of the bliss of Cit”

What is this madhya (middle or centre) ? Ksemardja explains
it in the following way in his commentary on the above sitra.

«Sarwit or the Universal Consciousness is the centre of every
thing, for everything depends on it for its existence. In the
empirical order samvit is at first transformed into prana.
Assuming the role of pranasakti, resting in the planes of buddhi,
body etc. it abides principally in the madhya nadi, in the
innermost central channel of prana in the spinal column. When
the pranasakti in the central channel develops or when the
central Universal consciousness develops in any other way, one
acquires the bliss of universal consciousness and becomes liberated
while living.”

So madhya-vikasa means the development of the met-
empirical or universal consciousness. In such a state citta or the



xxiv Vijiianabhairava

individual empirical consciousness is transformed into citi or the
the met-empirical consciousness.

SONYA :

The word $iinya means void, a state in which no object is
experienced. It has, however, been used in various senses in
this system.

Madhyadhama or the central channel in the interior of the
spinal column has generally been called sinya or sometimes even
Sunyatisinya (absolute void). The word $nya occurring in the
verse No. 42 of Vijianabhairava has been interpreted as unmana
by Sivopadhyaya. In verse 61 madhya has been interpreted as
$anya by Sivopadhyiaya. Ksemarija has interpreted Sinya as
maya and Sanyatisianya as mahamdya in his commentary on VII,
57 in Svacchanda Tantra. At some places, Siva is said to be
§iinya or S$unyati-sinya.

The main philosophical sense of Sinya, however, is given in
the following verse quoted by Sivopadhyaya in his commentary
on verse 127 of Vijianabhairava :

“gATRAEA I gEaTE A |
adFwTIa: W T O aeea”

That which is free of all supports whether external existents
like jar or flower or internal existents like pleasure, pain or
thought, that which is free of all tattvas or constitutive principles,
of the residual traces of all klefas, that is §iinya. In the highest
sense, it is not Siinya as such (i.e. as pon-existence)”’. Avidya,
asmitda, raga, dvesa, and abhinivesa i.e. primal ignorance, the
feeling of I-ness, attraction, repulsion and fear of death are
considered to be klesas.

Sivopadhyaya has further given a long quotation from
Vimar$a-dipika which means that Siva is full and free and
fundamental ground of all that is known as vold, from whom
all the tartvas arise and in whom they are all dissolved. Since
Siva or the foundational consciousness cannot be described in

words or any determination of thought, therefore, is He called
§iinya.
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The most explicit explanation of §inya is given in Svacchanda
Tantra in the following verse :
g § qufeseY aa wran: &9 )
g o) ad qag feafe feaaq” o
V. 292-293)

«That which is said to be Sianya (void) in this system is not
really Siinya, for Sinya only means absence of objects. That is
said to be abhava or absence of existents in which all objective
existents have disappeared. It is the absolute Being, that state
which abides as transcendent and absolute peace.”

Ksemaraja in his commentary on the above explains asinya
or non-void as cidanandaghana—parama—Sivatattvam i.e.
parama Siva (absolute Divine Reality) who is a mass of con-
sciousness and bliss, mahdsatta as prakasatmaiva hi sarvesam
bhavabhavanam satta i. e. the Light of Universal Consciousness,
the Reality which is the source of both existents and non-existents
and abhdva as na vidyate bhavah sarvah prameyadi prapafico
yatra i.e. that in which the manifestation of all objective
phenomena ceases. The core of the meaning of the word S$anya
is that in which there is no objective existent.

SONYA—SATKA (THE GROUP OF SIX SONYAS,) :

Svacchanda Tantra recommends contemplation over six voids
(1V 288—290). The first Sanya which is known as #@rdhva Sinya
or higher Sanya is the stage of Sakti; the second is the
adhak or the Sinya which is the region of the heart;
the third is the madhya or the middle siznya which is the
region of throat, palate, middle of the eye-brows, forehead and
brahmarandhra. The fourth $inya is in vyapini, the fifth in samana
and the sixth in unmana. These have to be contemplated as void
and rejected. Finally the aspirant has to pass over to Parama
Siva who is the subtlest and the highest void, free of all conditions
(sarvavastha-vivarjitam), who is $inya only in the sense that he
is transcendent to all manifestation and defies all characteriza-
tion by the mind. The other voids are samaya i.e. meant to be
abandoned. Itis only in the highest Sianya i.e. parama Siva that
the mind should finally rest. The other §inyas are means for the
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attainment of the highest S$imya (parasSinya-pada-prapti-
upayabhitah).
Vyapini, samand, etc. are explained under pranava and its Saktis.

PRANAVA AND ITS SAKTIS :

The word pranava is interpreted in various ways—(1) pranityate
—the Supreme Self that is lauded by all, (2) pranan avati—that
which protects the vital forces, (3) prakarsena navikaroti—that
which renovates every thing, renews the soul as it were. There
are various kinds of pranava — Sakta prapava, Saiva pranava and
Vedic pranava. It is used as mantra which means a sacred
formula which protects one by reflection (mananat trayate iti
mantrakh).

The Vedic pranava is aurh which is repeated as a powerful
mantra. Svacchanda Tantra describes in detail the various
Saktis or energies of aum. It tells us how by the recitation of
aum, there is the upward functioning of prana (the life force)
and ascension of Kundalini.

In Saivagama, it is maintained that universal consciousness
(samvid), in the process of manifestation, is at first transformed
into prana or life force and that is how life starts. On the arc
of ascent, by the proper recitation of aqum, prana again becomes
pure consciousness (sarmvid) while the empirical consciousness
(citta) returns to its essence, the absolute consciousness (citi).

Dharapa No. 19 described succinctly in verse 42 and touched
upon briefly in verses 154-156 of Vijiianabhairava tells us how
the uccara or upward movement of pranava, from gross utterance,
to subtle vibration (spandana) and finally to mental reflection,
leads us on to Siva-consciousness. A detailed description of this
dhdrana is given below "

By a long practice of true and concentrated wuccara of aum
the energy of breath is introverted in the form of madhya sakti
or middle energy known as hamisa or kundalini which rises in
eleven successive movements without the least effort of the will.
These movements are given below :

1'to 3 : The first three movements consist in the recitation of
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a, u, m—*A’ is to be contemplated in the navel, ‘u’ in the heart,
‘m’ in the mouth.

A, u, and m are recited in the gross form. The time taken in
the recitation of each of these is one matra or mora.

4. After this appears bindu which is nasal resonance indicat-
ed by a point in & and which symbolises concentrated energy
of the word. The phonemes rest in it in an undivided form. It
is a point of intense light. Since there cannot be any gross
utterance of the mantra after aurh, the bindu becomes from
this stage an activity which operates by itsclf. Henceforward,
there is no utterance but only the rise of the prdanic energy in a
subtle form of vibration (spandana) which becomes subtler and
subtler as it proceeds onwards. The energy of the bindu appears
as a point of light in the middle of the eye-brows. The subtlety
of the pranic energy in bindu measured in terms of time would
be & of a matra or mora. The time occupied in uttering a short
vowel is called a matra. Ksemaraja in his commentary on the
fifth verse of Vijiianabhairava says that bindu is a point of
light which is identified in an undivided form with all objective
phenomena.

5. Now bindu is transformed into nada (subtle, inarticulate
sound), and the predominance of objectivity inherent in it
gradually disappears. It then assumes the form of ardhacandra
(half-moon) and appears in lalata or the forehead. The subtlety
of its vibration consists in } of a matra or mora.

6. After this, when objectivity inherent in bindu completely
disappears, the energy assumes the form of a straight line and
appears in the upper part of the forehead. The subtlety of its
vibration consists in 1/8 of a matra. Itis known as nirodhika or
nirodhint (lit., that which obstructs). It is so-called, because it
prevents the undeserving aspirants from entering the next
stage of ndda and the deserving ones from slipping into dualism.

7. Nada. It is a mystical resonance and extends from the
summit of the head and expands through the susumna i.e. the
central channel. It is andhata i.e. spontaneous .sound, not
produced by percussion and is inarticulate. It never sets ie. it
always goes on sounding in all living creatures.

The subtlety of its vibration consists in 1/16 of a matra.
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8. Nadanta—This is an aspect of energy beyond ndda. It is
extremely subtle and resides in brahmarandhra which is a little
above the top of the head. The subtlety of its vibration consists
in 1/32 of a matra.

After the experience of this station, the sense of identification
of the Self with the body disappears.

9. Sakti or Energy in itself. There is a feeling of dnanda or
bliss in this stage. Its marrd is 1/64. Sakti is said to reside in
the skin.

10. The next stage is that of wvyapinf or vydpika. It is all-
penetrating energy and fills the cosmos. Ksemaraja says that in
this the limits of the body are dropped and the yogi enjoys the
experience of all pervasiveness like the sky. It is said it is ex-
perienced at the root of the $ikha or tuft of hair on the head.
Its marra is 1/128.

11. Samana—When the vyapint stage is reached, all spatial
and temporal limitations have been overcome, and all objectivity
has disappeared. Then the stage of samana is reached which is
only bodha or the energy of illumination which is, as Ksemaraja
puts it, only an activity of thinking without any object of
thought. (mananamatratmaka — karanaripa-bodhamatravasese
samand com. on V. 5 of V.B.) Samana resides in the S$ikha or
tuft of hair on the head. Its marra is 1/256. It is through this
Sakti that Siva carries on the five acts of manifestation, main-
tenance and withdrawal of the universe and veiling of Self and
revealing of Self through grace.

If the yogi who has reached the stage of samana directs his
attention towards the universe, he acquires the supernormal
powers of omnipresence, omniscience, etc., but if he is indifferent
towards these powers, and directs his attention to still higher
realm of existence, he reaches unmana Sakti and is then united
with parama Siva— Absolute Reality.

The yogi who rests contented in samana Sakti has only atma-
vyapti which is explained by Ksemaraja as sSuddhavijiianakevalata
i.e. the isolation of pure consciousness. (Svacchanda Tantra
p. 246). He cannot attain Sivavyapti which is the state of
identification with parama-Siva.

13. Unmana. The stage above samand is unmand. It is the
ultimate energy beyond all mental process. Ksemaraja explains
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it thus—unmanam-utkrantam-utkarsam ca manah praptam
yatra tadunmanam i.e. ‘unmand is that state in which manas or
mental process is transcended and it reaches its highest excellence. .
Unmana is the highest §inya (void), not S$inya in the popular
sense, but in the sense of the disappearance of all objectivity. It
is Sattamatram which, as Ksemardja explains, is the Light of
Universal Consciousness which is the fount and source of
every thing.

According to some it is to be contemplated in the last part of
the tuft of hair on the head, and its matra is 1/512. According
to Svacchanda Tantra, however, it is amatra, without any
measure, for being outside the province of manas (mentation), it
is beyond time. )

As has been said above, the yogi whose consciousness rises
only upto samana has atmavyapti only i.e. he has an experience
of the pure Self completely freed of limitations of mdya and
prakrti. But this is not the highest goal of man according to
Saivagama. According toit, the highest goal is Siva-vydpti or
Sivatva-yojana—identification with Siva who is all-inclusive. It is
only by rising to the stage of unmana that one can be identified
with the svatantrya-sakti (absolute freedom) of parama Siva.

Manas (mental process) is characterized by sarikalpa—deter-
minate thought and purpose, and the knowledge obtained by
sarkalpa is in a successive order being in time whereas wnmana
which is above thought-process and is identified with svatantrya-
$akti knows all things simultaneously (manah kramato jnasniam,
unmanarh yugapat sthitam, vindate hyatra yugapat sarvajnadi-
gunan paran. Svacc. Tantra V. 394-395),

CONCLUSION :

Vijianabhairava gives the quintessence of all the dhdranas in
the following verse :
e JgaT wfewaonr Sfa ageean |
ey fird afvedioi aqr ag Wxd ag: n” (838)
Citi, the dynamic universal consciousness in its descent

towards manifestation assumes four forms for appearing as a
limited individual viz; (1) Cetana which, as Sivopadhyiya
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explains in his commentary, means buddhi in this context (2)
manasa—manas Wwith its characteristic activity of samkalpa or
thought-constructs (3) $akti which, in this context, means
pranasakti which constitutes the support of the body and
empirical life, and (4) arma which, in this context, means
jivatma, the ego or the empirical self conditioned by the
above three.

This is the arc of nimesa or avaroha-descent of the dynamic
universal consciousness (citi) into individual human life. It is
only at the human stage that wnmesa or adhydroha—ascent
towards the higher life is possible. When the above four are
dissolved (pariksinam) into cit (the Higher Universal Divine

Consciousness), -it is only then that one attains to bhairava—
consciousness.

Ksemaraja in his commentary on 21st Satra of section III of
the Siva-siitras quoting this verse says, Avikalpakaripena . . .
samvedanena. . . samaviset. Kidrk ? magnah Sarirapranadipra-
matrtam tatraiva citcamatkararase majjanena prasamayan.

“One has to enter the divine consciousness by thought-free,
non-relational awareness. How? By dissolving the personal self
consisting of the body, prapa, etc. in the savoury sap of the
Universal Divine Consciousness.”

The chrysalis of the ego has to split before one can enter the
sanctum sanctorum of the Divine Presence. In the words of
Kathopanisad Yogah prabhavapyayau Yoga is both dissolu-
tion and emergence—both death and rebirth. One has to die to
live. It is a divine filiation and cannot be described in any
human language, for it is reality of a different dimension. In the
beautiful words of Dr. Anand K. Coomaraswamy, “The con-
dition of deification is an eradication of all otherness.” It is for
this consummation that 112 dharands have been described in
Vijiianabhairava.



VERSE 1
sfidsgana

A 3T AUT AF AATAAGEAIR |
famdgaagn arrarfasmm: nqu
Frenfa 7 fage ¥ doa: aw@eaT

Sri devy uvaca:

Srutam deva maya sarvam rudrayimalasambhavam /
Trikabhedam aSesena sarat saravibhagasah [/ 1
Adyapi na nivrtto me sam$§ayah parame$vara |

TRANSLATION

Bhairavi ! the Sakti of Bhairava® says (uvica) O deva® (divine
one) who in manifesting the universe and treating it as your play
are my very self, I have heard in toto all the scriptures which
have come forth from the union of Rudra® and his pair §akti® or
which are the outcome of Rudrayimala Tantra, including the
Trika together with its divisions.® I have heard the Trika which
is the quintessence of all the scriptures and also all its further
essential ramifications.?

But O supreme Lord, even now my doubt has notbeen
removed.

NOTES

1. Bhairava is the word used for Supreme Reality. . Its
synonym is Parama Siva. Bhairava means the terrible one who
destroys the ego. The word Bhairava consists of three letters
bha, ra and va. The hermeneutic etymology of Bhairava
gives the following interpretation:

‘Bha’ indicates bharana—maintenance of the universe; ‘ra’
indicates ‘ravana’—withdrawal of the universe; ‘va’ indicates
‘vamana—projecting or letting go of the universe i.e. manifesta-
tion. Thus, Bhairava indicates all the three aspects of the

€,
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Divine, viz., srsti (manifestation), sthiti (maintenance) and
samhara (withdrawal).

Bhairavi is the $akti of Bhairava. The works of Agama or
Tantra are generally written in the form of a dialogue between
Bhairava and His $akti Bhairavi or between Siva and His consort
Parvati or Siva. In all these works, Bhairavi or Sakti puts a
question in the form of inquiry and Bhairava or Siva answers
the question raised.

This is the Indian way of saying that these scripture. are a
revelation. A relevant question arises in this connexion,
“Bhairavi or Sakti of Bhairava is non-different from Bhairava;
then what is the sense in a dialogue between the two ? It
requires two to enter into a dialogue, but when Bhairava and
Bhairavi are non-different, (i.e. are not two), how can there be a
dialogue between them ?’ The answer is that anugraha or grace
is one of the five aspects of Bhairava (srsti, sthiti, samhara,
tirodhdna, anugraha). His anugraha is represented by His
$akti. In order to extend His grace to humanity, He reveals
certain fundamental spiritual truths which may be inapprehen-
sible to man in his present stage of evolution. Al} these truths
lie in a latent form at the paravak level where object and word,
truth and its manifestation, idea and its expression are in an
indistinguishable unity. In order that these truths may be avail-
able to man, the anugraha (grace) aspect of the Supreme Divine
assumes the role of Devi or Bhairavi who puts questions from
the pasyanti level and receives answers at that level. Both the
questions and the answers are transmitted in vaikharl form
(human language) in order that man may be able to comprehend
them. The dialogue between Bhairava and Bhairavi is a metho-
dological device for revealing truths existing at the paravak level
in vaikhari or human language. A dialogue containing questions
and answers is the most realistic and lively form of bringing
home to the listener or reader subtle truths which are not easy of
compreheusion.

2. The word in Sanskrit is uvdca which is past tense and
means ‘said’, but as the question is perennial and the answer
contains eternal truth, it is taken in the sense of present tense.
The paravik level is beyond the category of time. So the division
of past, present, future, month, year, etc. cannot be applied to it.
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At the pasyantl level, the para level appears anterior. Therefore
the truth of para level is expressed at the pasyanti level in past
tense. Time is relative only to limited beings. To the Divine,
there is no division of time. In his case, it is eternal now.

3. The word deva is derived from the root div which has
many meanings, to manifest, to play, etc. Ksemardja in
his commentary on this word says, “favaagiasfreTifcaacas @y’
<O my very Self whose nature it is to display His sport in the
form of the manifestation of the universe. The devi calls deva
as ‘my very Self’, because the devi is not different from the deva.

4. Rudra: Bhairava or Siva is called Rudra, because ru
stands for ruk (disease), and dra stands for dravi (melter,
dissolver). As Ksemaraja puts it Rudra is samastarugdravi,
Rudra is one who dissolves all the ills (of life).

5. Yamala means ‘pair.’ Ksemaraja says ‘‘Rudratacchakti-
simarasydtmano yamalat” i.e. Yamala connotes the union of
Rudra and His Sakti i. e. prakdsa and vimarsa. 1t is in this
aspect that the highest scripture is revealed. He quotes the follow-
ing verse in support of his statement:

A fugrearaTfseaaTHFTN |
eafred fafrssied wred qRAgaEs 0
«The most inaccessible scripture has come out in the form of
word from Siva who is the supreme source, who is free of all
division and agitation and whose form is invisible,

Rudrayamala is also the name of an ancient Tantrika work
which has not yet been properly edited.

6. Trikabhedam: Ksemaraja explains this in the following

words: “faFer qufzafeagaraafe-faamaacaaaa w2 9E-
FrmaraTfsfraaT framaar a1

Trika denctes the triple divisions of Sakti,'viz; para (phase of
highest identity, transcendent), parapara (identity in difference;
intermediate), and apara (immanent). This expresses itself in the
triple division of Siva, Sakti and nara (jiva--living creatures).
This division is further complicated by the fact that in apara or
nara - level, only kriya (activity) is predominant, in parapara or
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Sakti level and in para or Siva level both jiiana and kriya (know-
ledge and activity) are predominant.

It should be borne in mind that the sphere of nara extends
from prithivi tattva to maya tattva; the spkere of Sakti extends
from §uddha vidyd upto Sadasiva and the sphere of Siva includes
only Siva and Sakti.

1. Sarat-saravibhagasah: Trika is the s@ra or quintessence of
all the scriptures. In support of this Ksemaraja quotes the
following verse:

Farfewr: q< @i, damgra g aferong o
afeumeaa: | Fraraad fawq o

“The (dualistic) Saiva system is superior to the vedas and
other scriptures, the system pertaining to the left-handed path is
superior to the (dualistic) Saiva one: the system pertaining to
the right-handed path is superior to the left-handed one; the
Kaula system is superior to the right-handed one and Trika is
superior to the Kaula system. “Since Trika is superior to every
other system or scripture, it has been designated as sara, the
quintessence of all philosophical systems and spiritual praxis.

The (dualistic) Saiva system is characterized by external rituals.
In vama or left-handed path, the emphasis is laid on Self-conscious-
ness in the midst of sensuous experience of form, sound,
touch, taste and smell. In daksina or right-handed path, empha-
sis is laid on meditation. In Kaula system, the emphasis is laid
on the realization of universal consciousness. In Trika, the ideal
is not only the realization of the essential or divine Self but also
Jjagadananda in which the world is realized as the bliss of the
Divine made visible.

What is sarat-saravibhaga i. e. further essential ramification
of the above quintessence ? This is what Ksemarija has to say
on his point.
aarfy fagrmfaqaafermg  savseiedmastq s@seq The correct
reading is qarfy fagmmamfargaafomg masssiodwsmg seseq Even
here (i. e. even in Trika) there is the successive gradation of high,
higher and highest on the basis of the teaching of successive pre-

-eminence of jiigna (gnosis). Siddha emphasizes Kriya (rituals and
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active meditation); Namaka emphasizes jiiana (knowledge);
Malini emphasizes both jfiigna and Kriya. These constitute
further division in Trika.

THE ORDER OF PRESENTATION OF THE SUBJECT
MATTER

From the first verse beginning with «Srutam deva’ upto the
seventh verse, ending with ‘chindhi sam§ayam’, the devi enume-
rates her doubts. From ‘sadhu, sadhu,’ a part of the seventh
verse upto the 21st verses ending with Sivah priyo, Bhairava

" briefly answers her questions. Then from the 22nd verse, begin-
ning with Deva, deva upto theé 23rd verse, ending with brithi
bhairava, the Devi requests Bhairava to expound to her the
means by which one can realize the Highest Reality.

In answer to the above inquiry from 24th upto 138th verse,
Bhairava expounds to her 112 dhdranas or types of yoga by which
one can realize the Highest Reality. After this, the Devi raises a
few more questions, and Bhairava answers them. Finally, the
Devi expresses her satisfaction over the answers and becomes
united with Bhairava.

VERSES 2-4.

i &4 aeaa 31 weofrram@R 0 0
f& a1 AawERwaT 4@ vt |
fafaqrwafws a1 fe ar nfweaeasqg u 3 0
awafargra aify fe swandfafs:
TRregHAen at i a1 nfeweasasq n ¥\

Kim riipam tattvato deva §abdarasikalamayam // 2
Kim va navatmabhedena bhairave bhairavakrtau |
TriS§irobhedabhinnam va kim va $aktitrayatmakam // 3
Nadabindumayam vapi kim candrardhanirodhikah /
Cakrariidham anackam va kim va §aktisvaripakam // 4

TRANSLATION

Oh God, from the point of view of absolute reality, what
exactly is the essential nature of Bhairava ? According to
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Bhairava Agama (Bhairave?), (1) does it consist of the energies of
the multitude of letters (Sabdarasikalamayam®) ? or (2) does it
consist of nine different forms(navatmabhedena)t for the realization
of the essential nature of Bhairava (Bhairavakrtau) ? (3) or does
it consist of the specific mantra that unites in an integral form
the three divisions as delineated in TriSirobhairava® (trisirobhe-
dabhinnam) (4) or does it consist of three Saktis® (presiding
over the previously mentioned three tattavas)? (5) or does it
consist of ndda (power of mantra inseparably present as vimarsa
inall the words) ? or of vindu (power of mantra inseparably pre-
sent inall the objects of the universe as Prakasa? (6) or does it con-
sist of ardhacandra, nirodhikg® etc ? (7) or does it consist of some
mysterious power residing in the Cakras (energy centres in the
body) ? or the vowel-less sound of ha?® (8) or does it consist of
purely Sakti 710

NOTES

1. ‘Bhairavakrtau’ does not mean ‘Siva of terrible form.’
‘Bhairavakrtau’ means Bhairavasvariipaya. It is a locative case in
the sense of nimitta (purpose). So ‘Bhairavakrtau’ means for the
realization of the svariipa or essential nature of Bhairava.

2. <Bhairave’ here means in Bhairava Agama, according to
Bhairava Agama.

3. The first question of the Devlis: The world consists of
objects. Each object is denoted by a word (Sabda). Sabda-rasi
is the multitude of words which is according to the Sanskrit
language, from ‘a’ (& ) to ‘ksa’ (& ). Kald means the vimarsa or
creative energy of the Divine. These energies are anuttara,
ananda, icchd, jiiana and kriya. By these are created the various
letters from ‘a’ to ‘ksa’. These letters give rise to the various
tattvas (constitutive principles) of which the universe is constitut-
ed. For detail, see the author’s translation of Siva Sitras.

Note No. 10 under Sitra 7 of the II section.
The letter <4’ indicates Prakdsa or Siva, the letter ‘Ha’ indi-

cates vimarsa or Sakti. Thus Aham includes all the letters of
the Sanskrit alphabet. This 4ham or ‘I’ denotes the Highest
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Reality in which there is complete union of Siva and Sakti, and
which includes the eatire subjective and the objective world.

The Divine in His aspect of non-manifestation is known as
Parama Siva or Bhairava or Parama Brahma, in His aspect of
manifestation, the Divine is known as Sabda Brahma. In this
first question, the Devi wants to know whether Vijiiana or Bodha
Bhairava is Sabda Brahma.

4. The second question of the Devi is whether the essential
nature of the Supreme is of nine forms (navitma) of mantras.
These as described in Netra Tantra are the following:

(1) Siva, (2) Sadasiva, (3) Iévara, (4) Vidya, (5) Maya,
(6) Kala, (7) Niyati, (8) Purusa, (9) Prakrti. According to others,
these are (1) Siva, (2) Sakti (3) Sadésiva, (4)Iévara (5) Suddha
Vidya, (6) Mahamaya (7) Maya, (8) Purusa (9) Prakrti. These are
nine forms from the point of view of tattvas (constitutive prin-
ciples). From the point of view of mantra, the nine forms are
l.g 2.3 3. @@ 4 95.96.37 8. 99. % (T)

5. TriSirobhairava is the name of a Tantra work which is now
lost. It summarizes the entire manifestation under three broad
categories viz., Siva, Sakti and Nara (jiva or living being). In the
third question, the Devi wants to know whether the nature of
the Supreme consists of the integral combination of these three
categories as symbolized by the mantra sauh (8Y:). This specific
mantra is known as Parabija, Hidaya bija or Prasada. Sa (®)
of this mantra symbolizes the tattvas from earth to maya ( 31
tattvas of Saiva philosophy); au () symbolizes Suddha vidya,
Isvara and Sadasiva and the two dots of the visarga (:) symbolize
Siva and Sakti. For details, see the author’s Note No. 2 under
the first Siitra of the Second section of the Siva-sitras.
Now of the three categories of Nara, Sakti and Siva the ‘S* ()
of the mantra Sauh (&) covers Nara, au (%) covers Sakti, and
the visarga (h) covers Siva. So the 31 tattvas of Saiva Agama are
covered by Nara; the three tattvas viz.. Suddha vidya, Isvara and
Sadasiva are covered by Sakti, and the other two tattvas are
covered by Siva.

6. In the fourth question, the Devi wants to know whether the
nature of the Supreme consists of the three Saktis-Para ( trans-
cendent in which there is no distinction of Siva and S‘akti), Apara
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(immanent) and Parapara (Intermediate between the two) presid-
ing over the categories or principles mentioned above (in Note
5). The svatantrya Sakti (severeign power) of the Divine is known
as para (transcendent), that very Sakti wishing to create a
universe of successive order is known as parapara (both para
and agpara) and appearing as a universe of successive order is
known as apard (immanent).

7. Nada in this context means the vimarsa present in all the
words (vdcaka) and vindu means the prakasa present in all the
objects (vdcya).

As Ksemaraja puts it in his commentary, Yadi va sarvamantra-
cakra-samanyaviryatmaka-visvavacyavibhaga — prakasaripavindu
asesavacakavibhaga-vimarsa-paramarSamayanadatmakam.

In the fifth question, the Devi wants to know whether the
essential nature of Bhairava is nada-vindu—vindu which symbolizes
light or prakasa (Siva) and which is present in an undivided form
in all objective phenomena and nd@da which symbolizes vimarsa
sakti that is present in an undivided form in all the words(which
signify objective phenomena).

8. In the sixth question, the Devi wants to know whether the
essential nature of Bhairava consists of ardhacandra nirodhika
etc. which are a further proliferation of ndda-vindu. Nirodhika
in the plural (nirodhikak) is meant to express ‘et cetera’. The ‘et
cetera’ refers to ndadanta, sSakti, vyapini, samand, and finally
unmana.

Vindu (a point) which is present as undivided light in all
objective phenomena ( vdcya ) is transformed into ndada (interior
sound). As has been said above, Vindu is concerned with object-
ive phenomena (vdcya). When it is transformed into nada, the
predominance of objectivity is slightly diminished then arises
the stage of ardhacandra where Sakti appears in a curved form
like demimoon. After that when the curved nature of all objecti-
vity ceases completely, then arises nirodhika, of the form of a
straight line. Nirodhikd means obstructer. This energy is so
called because she obstructs undeserving aspirants from entering
into nada, and prevents the deserving ones from straying away
into the state of difference. When the pervasion of nada by letter
begins to abate, then the next stage of enmergy is known as
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nadanta which is characterized by extremely subtle sound and
which means the termination of the stage of nada. When the
stage of ndda ceases completely, then the next stageis that of
Sakti which is characterized by a sensation of spiritual 'delight.
When that sensation of delight is not confined within the limit
of the body, but expands all round like the sky, then that stage
is known as Vyapini (i. e. all-pervasive).

When the idea of all positive and negative existents ceases
completely and only manana or the faculty of mentation remains,
then the stage of samana is achieved.

Finally appears the wnmana stage which transcends all
mentation, which achieves Siva-consciousness and is characterized
by the consciousness of unity of the entire cosmos. Here there
is the unison of Siva and Sakti. This is the stage of Parama Siva
who is niskala or transcendent.

The first question is concerned with madtrkd, the second and
third are concerned with mantra, the fifth and sixth are concerned
with mantra-virya or power of mantra. The fourth is concerned
with the three Saktis of the Divine.

9. In the seventh question, the Devi wants to know whether the
essential nature of Bhairava is some mysterious power present
in the cakras (energy-centres)in the form of letters or is it anacka
i. e. vibrating as vowel-less ha in the form of pranakundalini.
Prapasakti present in Susumna ceaselessly and spontaneously goes
on vibrating as ha in a vowel-less form. This is known as
anacka kala of pranasakti. 1t is known as andhata nada i. e. a
vibration without any stroke or blow. It goes on vibrating
spontaneously. No body produces it and nobody can prevent it
from vibrating. It is known as hamsa or pranakundalini.

10. In the eighth question, the Devi wants to know whether

thp essential nature of the Supreme is pure changeless Energy
(Sakti).

Cakrariidha may also mean “Is it Kundalini situated in the malddhdra
cakra” or “Is it the Aham or the divine I-consciousness resting on the
collective whole (cakray of letters beginning with ‘a’ and ending with ‘ha” *?
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VERSES 5-6

qUITEAT: HEAR ATTRANE a7 G |
quvay afy ageaT aTe afgesaa u %
afg xui-favidw WWRT a1 waq

aTed, frowwen, ara A agRag N & 0
wa™ §e ¥ W9 frae fofa wwaw )

Paraparayah sakalam aparayasca va punah/

Paraya yadi tadvat syat paratvam tad virudhyate// 5
Nahi varpavibhedena dehabhedena va bhavetf
Paratvam, niskalatvena, sakalatve na tad bhavet// 6
Prasidam kuru me natha nihSesam chindhi sam$ayam//

TRANSLATION

(The Devi puts a further question)

Is the nature of pardapara S$akti (transcendent-cum-immanent
Energy) and apara Sakti (immanent Energy) sakala i.e. consisting
of parts or is the nature of para sakti (transcendent Energy) also
sakala ? If the nature of para Sakti (transcendent Energy) is also
sakala, then it would be incompatible with transcendence.!

Paratva or transcendence cannot be consistent with the divi-
sion of letters and colour or of bodies (na hi varpavibhedena,
dehabhedena va bhavet paratvam) ; paratva or transcendence con-
sists only in indivisibility (niskalatvena); it (transcendence) cannot
co-exist with sakala (a composite of parts) (sakalatve na tad-
bhavet).2 Oh Lord bestow your favour on me, and remove my

doubt completely.
NOTES

1. Para, parapara, apara.

Svatantrya Sakti, the Absolute Sovereign power of Parama
Siva is para i. e. transcendent. Every thing at that level is in
the form of samvit or consciousness. This is the level of
absolute non-dualism (abheda). This is parama Siva’s para Sakti.

Where there is bhedabheda i. e. both identity and difference or
identity in difference that is known as parapara $akti. Just as
an elephant or a city seen in a mirroris both identical and
different from the mirror, even so is the position of pardpara
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Sakti, Where everything appears as different from each other,
that is the level of apara Sakti.

2. There can be Sakalatva or aspect of division in parapara
and apara. If sakalatva or divisibility is assumed to be an aspect
of para also, then that would be incompatible with the very
nature of pard which is completely transcendent to division. In
Paratriméika, etc (p. 124) does the sakala aspect which has been
described for the meditation of certain mantras concern only
apara devi and pardpara devi or also para devi ? If it concerns
para devi also, then it would be flagrant contradiction in terms,
for by its very definition para is niskala or transcendent to divi-
sion or parts. How can sakala go with niskala ? This is what
the Devi wants to know.

VERSES—7-10
%@ A

any |y A qed qraartRd i ne n
qgaw wR aaife wwmfa &
aferfaraws ®¢ draem sifaamq us n
agaeat e fastd v )
ATTEECATH 9T THLATTHRR 1 & W
saATd S frrsraatiam )
¥ alnd qat faseafgawsam 0 qo

Bhairava uvaca

Sadhu sidhu tvaya prstam tantrasiram idam priye// 7
Giihaniyatamam bhadre tathapi kathayami te/

Yatkificit saklam riipam bhairavasya prakirtitam// 8
Tad asarataya devi vijieyam $akrajalavat/
Mayasvapnopamam caiva gandharvanagarabhramam/; 9
Dhyanartham bhrantabuddhinam kriyadambaravartinam/
Kevalam varnitam pumsam vikalpanihataitmanam// 10

TRANSLATION

Bhairava said
Good! Good! Dear one, you have put questions which pertain
to the very quintessence of Tantra. Though, the matter is
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most esoteric, oh auspicious one, yet shall I explain it to you.
Whatever has been declared to be the composite form (Sakala)*
of Bhairava, that oh goddess should be considered as insub-
stantial (asarataya), as phantasmagoria (lit. as the net of Indra),
as magical illusion (maya), as dream, as the mirage of a town of
Gandharvas? in the sky. The sakala aspect of Bhairava is taught,
as a prop for meditation, to those who are of deluded intellect,
who are interested in ostentatious performance of rituals, it has
been declared for those people who are a prey to dichotomising
thought-constructs (vikalpanihatatmanam).?

NOTES

1. All manifestation from gods down to the mineral is
known as sakala. Sakala is the sphere of maya tattva. It con-
sists of bheda—difference or division. The essential nature of
Bhairava cannot be known by means of sakala which consists
of difference and division.

2. Gandharvas are said to be celestial musicians who are
believed to have their town in the sky which is entirely imaginary
even so is the sakala form of Bhairava.

3. If the reading is taken as vikalpanihitatmanam it would
mean ‘who are established in dichotomising thought-constructs’.

VERSE 11-13

AT T AITIAY FeqTIAA 6T |

a grat fafaw A 7 = wfwaawers: 0 99 0
awfargrat aife 7 s fAAfas: |

q TEfast F 7 afeweasa®: 1 9 0
svggRatt fg gar awfavifas: |
RIAAFAAT NFAIHIETE 1 93 N

Tattvato na navatmasau Sabdarasir na bhairavah/

Na casau triSira devo na ca $aktitrayatmakah// 11
Nadabindumayo vapi na candrardhnirodhikah/

Na cakrakramasambhinno na ca $aktisvariipakah// 12
Aprabuddhamatinam hi eta balavibhisikah/
Matrmodakavatsarvam pravrttyartham udahrtam)// 13
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TRANSLATION

In reality, Bhairava is neither of the form of nine (navatma),
nor a multitude of letters (Sabdarasi) nor of the three heads
(trisira) nor of three Saktis, nor consisting of nada and bindu,
nor of ardhacandra, nirodhika, etc., nor is His essence concerned
with the piercing of the (six) cakras, nor does Sakti or Energy
constitute His essence.!

(Then why have these been described by the scriptures as
Bhairava’s essence at various places ?)

The above concepts are used for those whose intellect is not
yet mature enough to grasp Reality (in its highest aspect), Just
as abogy is used to frighten away children from their obstinacy
for getting some worthless or undesirable thing. These concepts
play the same role as the bonbon of the mother. They are meant
to induce the aspirants to tread the path of righteousness and
spiritual practices in order that they may ultimately realize the
nature of Bhairava which is non-different from their essential
Self .2

NOTES
1. For the explanation of the various alternatives givenabove
see the notes under the verses 2-4.

2. As a bogy is used to frighten away children from their
obstinacy for getting a worthless and undesirable thing, even so
these concepts are used for dissuading men from sense-pleasures.
As mothers offer a bonbon to children to induce them to pursue
a right course, even so these concepts are used to induce men, to
tread the path of righteousness.

VERSES 14-17

ferrramertere AEigmfanfo
SIS AVHATATAH AT GTAE: N ¥ N
o AR famsqimgema |
araEa WA GTE ATETEEA: 0 QL
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AggeeEa A fawe favageong

gefad q¥ avq *: Qv &Y geafa n 9% 0
wdfqar d3aea araear qfwitga |

| 9T, TTEAY AR FEHHAAr 0 qo 0

Dikkalakalanonmukta deSoddeSavisesini/
Vyapadestum asakyasav akathya paramarthatah// 14
Antah svanubhavananda vikalponmuktagocara/
Yavastha bharitakara bhairavi bhairavatmanak// 15
Tad vapus tattvato jiileyam vimalam vi§vapiiranam/
Evamvidhe pare tattve kah pijyah kasca trpyati// 16
Evamvidha bhairavasya yavastha parigiyate/

Sa para, pararipena para devi prakirtita/| 17

TRANSLATION

[If the sakala aspect of Bhairava does not reveal His essen-
tial nature, then what is His niskala aspect by knowing which
one may have an idea of His paravastha (the highest state).

Bhairava now describes the niskala (transcendent) aspect of
the Supreme in the above four verses].

Paravastha (the highest state) of Bhairava is free (unmukta) of
all notions pertaining to direction (dik), time (kala), nor can
that be particularized (avisesini) by some definite space (desa) or
designation (uddesa). In verity (paramarthatah) that can neither
be indicated (vyapadestum asakyd) nor described in words
(akathya)'.14

[Then is it impossible to have any experience of her? Bhairava
anticipates this question and answers that in the following
verse].

One can be aware of that only when one is completely free of
all thought-constructs (vikalponmukta-gocara). One can have an
experiencc of that bliss in his own inmost self (when one is
completely rid of the ego, and is established in pirnahanta i.e.
in the plenitude of the divine I-consciousness).2

That state of Bhairava which is full of the bliss of non-differ-
ence from the entire universe (bharitakara)® is alone Bhairavi or
Sakti of Bhairava. 15
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That should, in verity, be known as His essential nature,
immaculate (vimalam)*® and inclusive of the entire universe
(vi$vapiiranam). Such being the state of the highest Reality, who
can be the object of worship, who is to be satisfied with
worship.®16.

That niskala state of Bhairava which is celebrated in this way
is alone the highest state. That is declared as para devi, the
highest goddess, para or highest not only in name, but because
that is actually her highest form (pararipena).17

NOTES

1. Ksemaraja in his commentary (vivrti)says that vyapadestum
asakya (cannot be indicated) hints at the fact that she cannot be
talked about even in madhyama (subtle) speech (madhyamajalpa-
visaya), and akathya (indescribable in words) hints at the fact
that she can far less be described in ordinary human language
(vaikharyapyavyavarniya).

2. The 14th verse hints at the highest state of Bhairava in
a negative way. It transcends direction, time, space and desi-
gnation. It cannot be characterized or described in any human
language.

The 15th verse hints at that state in a positive way. It says
that though it is beyond description, it is not beyond experience
(anubhava). There are two indispensable conditions (both of which
are interconnected) under which one can have an experience of
it. (1) It can be within the range of experience if one can rid
oneself of all thought-constructs (vikalponmuktagocara). The
activity of mind consists in all kinds of thought-constructs. When
one can get rid of thought-constructs, the mind is stilled. In
that hour of silence emerges the essential Reality from behind
the veil. Itis the mind that acts as a veil, a barrier, a screen.
Mind is the slayer of the Real. Truly has it been said “Be still,
my heart, and know.” (2) If cne can getrid of the ego, the false,
artificial ‘I’ and take a plunge in his inmost essential Self, he will
have the experience of a delight which beggars description, a
peace that passeth all understanding (antah svanubhavananda.
Truly has it been said ‘‘He saveth life who loseth it.”
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This is Sambhava yoga. Though the paravastha (highest state)
of Bhairava cannot be described, it can be experienced.

3. That state of Bhairava is plenary state, a universal all
pervasive delight of creativity (bharitakara). It is this which is
His Sakti or Bhairavi which is not exclusive of the universe but
inclusive of it. It is only when we miss the whole and cling
to the part, the sakala aspect of Bhairava that we stumble.

4. Ksemaraja says in his commentary that Bhairava’s essential
nature has been characterized as vimala (immaculate) because
though it manifests the universe on its own screen, it is not
veiled by it (svabhityabhdsita-jagadanacchaditam).

5. When the essential nature of Bhairava is recognized as our
own inmost self, the distinction between the worshipper and the
worshipped disappears and there dawns a sense of non-dualism.

VERSES 18-19

afenferarga swwe: g fega: o
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Sakti-Saktimator yadvad abhedah sarvada sthitah/

Atas taddharmadharmitvat para §aktih paratmanah// 18
Na vahner dahika $aktih vyatirikta vibhavyate/

Kevalam jiianasattayam prirambho’yam praveSane// 19

TRANSLATION

Since there is always non-difference between Sakti'and posses-
sor of $akti (Saktiman) therefore beingendowed with His (i.e.
Saktiman’s) attributes Sakti becomes the bearer of the same
attributes.? Therefore being non-different from para (the highest
i.e. Bhairava) she is known as para (the highest i.e. Bhairavi). 18

The burning power of fireis not accepted as separate from
fire even after full consideration (even so the parasaktiis not
separate from Bhairava). Only it is described in a distinct way as
a preliminary step for the listener towards its knowledge (lit.,
towards entry into its knowledge)® 19
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NOTES

1. Sakti means power, capacity to effect something.

2. Just as Bhairava has the attributes of omniscience, omni-
potence, etc., even so His Sakti Bhairavi has the same attributes.

3. The power of burning of fire is not anything separate
from fire. Only it is described separately so that one may get
acquaintance with fire after which one can find out its other
attributes. Even so pardsakti is not anything separate from para
(the supreme). Parasakti is described separately so that she may
prove as a first step towards the realization of para or
Bhairava.

VERSES 20-21
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Saktyavasthapravistasya nirvibhigena bhavana |
Tadasau Sivariipi syat $aivi mukham ihocyate // 20
Yathalokena dipasya kiranair bhaskarasya ca |
Jiiayate digvibhagadi tadvac chaktya Sivah priye // 21

TRANSLATION

When in one who enters the state of Sakti (i.e. who is identi-
fied with Sakti), there ensues the feeling of non-distinction (bet-
ween Sakti and Siva), then he acquires the state of Siva, (for) in
the dgamas (iha), she (akti) is declared as the door of entrance
(into Siva) (Lit., Sakti is like Siva’s face)! 20. Just as by means of
the light of a lamp, and the rays of the Sun, portions of space,
etc.? are known® even so, Oh dear one, by means of Sakti is Siva
(who is one’s own essential Self) cognized (i.e. re-cognized). 21

NOTES

1. Just as one recognizes a person by his face, even so one
recognizes Siva by His Sakti who is like His face.
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2. Et cetera included forms, figures.

3. There are three points suggested by this simile (1) Just as
the flame of the lamp is not different from its light; just as the
rays of the sun are not different from the sun, even so sakti is
not different from Siva. (2) Just as through the lamp or the sun.
objects of the world are perceived, even so through Sakti the
universe is known. (3) Just as to perceive the light of the lamp,
another lamp is not required; just as to perceive the sun, another
sun is not required; they are known by their own light. Even
so, Siva is known by His Sakti who is not different from him.

VERSES 22-23
segare
a3 fagare F, SITEFaTE |
feuwea 7 aadnfaatear o 23 0
graeat wiaEw wRaEnTEEan |\
FEAAHE 7 LT F4 w9 0 I 0
a1 v agfa aan & afg €= )

Sri Devi uvica

-Devadeva tri§iilanka kapalakrtabhiisana |
Digdesakala$iinya ca vyapade$avivarjita [/ 22

Yavastha bharitakara bhairavasyopalabhyate /

Kair upayair mukham tasya para devi katham bhavet // 23
Yatha samyag aham vedmi tatha me brihi Bhairava |

TRANSLATION

[Now that the essential nature of paradevi (Supreme goddess
or Sakti) has been hinted at, Bhairavi wants to know how that
essential nature can be realized.]

O God of all gods, bearing the emblem of the trident,! and
having cranium as your ornament? how can that Supreme
goddess (the Highest Sakti) who transcends all notions of direc-
tion, space and time and all manner of description be known ?
By what means can that complete state of Bhairava which is full
of the bliss of non-difference from the universe (bharitakaray be
_ realized? In what way is the paradevi (the Highest Sakti) said to
be the door of entrance into Bhairava? Please tell me in the
Vaikhari form (in human language) that which I know fully
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well at the para level® or please instruct me in such a manner
that I may understand it fully.

NOTES

1. Bearing the emblem of the trident (¢risizla). Bhairava is said
to be bearing the trident, because the three spikes of the trident
represent iccha (will), jfiana (knowledge) and kriya (activity) which
are the main characteristics of Bhairava.

2. Bhairava is generally represented as having a cranium bowl
in his hand. This kapala or cranium-bowl symbolizes the universe
consisting of words and objects which betoken Bhairava’s sva-
tantrya (absolute freedom) and caitanya (supreme consciousness).

3. Being the para $akti (Highest Sakti) of Siva, she already
knows the truth at the para (highest) level, but she
wants Bhairava to tell it to her in the Vaikhar! form (gross
speech, human language). Vedmi—I know is present tense. If
she knows, why does she request Bhairava to tell it to her ? The
explanation is that she knows it at the para level at the trans-
cendental level, now she wants its exposition at the empirical

level.
[Dhérapa 1]

VERSE 24
=T ST
Fed Aol g sy faemfen qdeaRa
Jaafafgaaeam™, weongwftan feafa: u ¥ n

Ordhve prano hy adho jivo visargatma paroccaret |
Utpattidvitayasthane bharanad bharita sthitih // 24

TRANSLATION

Bhairava says:

Para devi or Highest Sakti who is of the nature of visargal
8oes on (ceaselessly) expressing herself upward (irdhve) (from
the centre of the body to dvadasinta® or a distance of twelve
fingers) in the form of exhalation (prana) and downward (adhah)
(from dvadasanta to the centre of the body) in the form of
inhalation ( jiva or apana).? By steady fixation of the mind
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(bharanat)* at the two places of their origin (viz., centre of the
body in the case of prana and dvadasanta in the case of apana),
there is the situation of plenitude (bharitasthitik which is the
state of parasakti or nature of Bhairava).5

NOTES

1. Visargatmia—who is of the nature of visarga. The word
visarga means letting go, projection or creation, i.e. who is creat-
ive. The creative function of the Divine includes two movements-
outward and inward or centrifugal and centripetal. In living
beings, the outward or centrifugal movement is represented by
expiration or exhalation; the inward or centripetal movement is
represented by inspiration or inhalation. Par@ or para devi or
Para sakti is designated as Visargdatma, because it is by this
rhythm of centrifugal and centripetal movement that she carries
on the play of life whether in the macrocosm or the microcosm.
This movement is known as uccara or spandana or ceaseless
throb of Paradevi.

In Sanskrit, visarga is represented by two points or dots one
above the other. One point in this case is dvadasanta where
prana ends and the other is the A7t or centre of the body where
apana ends. It is because of these two points also that
Paragakti is known as visargatma.

2. Dvadasanta—literally meaning ‘end of twelve’ indicates the
point at a distance of 12 fingers from the tip of the nose in the
outer space where expiration arising from the centre of the
human body, and passing through the throat and the nose ends.
This is known as bahya dvadasanta or the external dvadasanta.

3. The apana or inhalation is called jiva, because it is the
inhalation or return movement of the breath that is responsible
for life.

4. Bharanat here means by close observation or one-pointed
awareness. Awareness of what ? Sivopadhyiya in his commen-
tary clears this point in the following way:

“Bharanaditi — nityonmisadadyasphurattatmabhairaviyasakty-
upalaksanat. i.e. bharanat here means by an intent awareness
of that who by implication is the ever-risen initial flash of the

- $akti of Bhairava.
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5. The dharana or the yogic practice referred to in this verse
is the following:

There are two points or poles between which respiration goes
on constantly. One of these is dvadasanta in the outer space
where prapa or exhalation ends and the other Asz or the centre
inside the body where apdna or inhalation ends. At each of these
points, there is visranti or rest for a split second. The breath
does not actually stop there totally but remains in the form of
a throb of Sakti in suspended animation and then again the
breathing process starts. One should contemplate over the Sakti
that appears in the period of rest and should remain mindful
of it even while the breathing process starts. By constant practice
of this dharana, he will realize the state of plenitude of Bhairava
(bharita sthitikh).

As this practice is without any support of vikalpa, it is
Sambhava upaya.

There is another important interpretation of this dharana.
In inhalation, the sound of ha is produced; in exhalation, the
sound sak is produced; at the junction point in the centre the
sound of m is added. So the whole formula becomes ‘Hamsah’.
The paradevi goes on sounding this formula or mantra ceaselessly
in every living being. Hrdaya or the centre is the starting point
of the sound ha and dvadasanta is the starting point of the
sound sah. By contemplating over these two points, one
acquires the nature of Bhairava. This would be an anava updya.
Sah rtepresents Siva; ha represents Sakti; m represents nara.
So in this practice, all the three main elements of Trika
philosophy, viz, Siva, Sekti and Nara are included.

[Dharana 2]
VERSE 25

REatsaafgaifa faagmfradam
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Maruto’ntar bahir vapi viyadyugmanivartanat |
Bhairavya bhairavasyettham bhairavi vyajyate vapuh [/ 25
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TRANSLATION

Of the breath (exhalation or prana) arising from the inner i.e.
the centre of the body (Ar¢) there is non-return for a split second
from the dvadasanta (a distance of twelve fingers from the nose
in the outer space), and of the breath (inhalation or apana arising
from dvadasanta i. e. the outer space, there is non-return for a
split second from the centre of the body (4r¢).! If one fixes his
mind steadily at these two points of pause, one will find that
Bhairavi the essential form of Bhairava is manifested at those
two points.?

NOTES

1. The pause of prana in the dvadasanta is known as bahik
kumbhaka or external pause. The pause of the apana in the
internal centre of the body is known as antah kumbhaka or
internal pause By the anusandhana or one-pointed awareness of
these two pauses, the mind becomes introverted, and the activity
of both prana and apana ceases, and there is the upsurge of
madhya dasd i. e. the path of the madhya nadi or susumna
becomes open.

2. If one mentally observes the above two pauses, he realizes
the nature of Bhairava. This is anava updya inasmuch as this
process involves the dhyana or meditation on the two kumbhakas
or pauses of prana and apana.

[Dharana 3]

VERSE 26
7w faweefw-srega fawifad
fafaweqaat Rsd qar WEETAT 0 & N

Na vrajen na visec chaktir marudriipa vikasite |
Nirvikalpakataya madhye taya Bhairavariipata // 26
TRANSLATION

When the middle state develops by means of the dissolution
of all dichotomising thought-constructs! the prana-saktiin the
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form of exhalation ( prana) does not go out from the centre (of
the body) to dvadasanta? nor does that Sakti in the form of
inhalation (apana) enter into the centre from dvadasanta. In this
way by means of Bhairavi who expresses herself in the form of
the cessation of prapa (exhalation) and apana (inhalation), there
supervenes the state of Bhairava.?

NOTES

1. In this dharana, prana (exhalation) and apana (inhalation)
cease and madhya dasa developsi.e. the pranasaktiin the sisumna
develops by means of nirvikalpabhava i. e. by the cessation of
all thought-constructs; then the nature of Bhairava is revealed.

Sivopadhyaya in his commentary says that the nirvikalpa
bhava comes about by Bhairavi mudra in which even when the
senses are open outwards, the attention is turned inwards to-
wards inner spanda or throb of creative consciousness which is the
basis and support of all mental and sensuous activity, then all
vikalpas or thought-constructs cease. The breath neither goes
out, nor does it come in, and the essential nature of Bhairava
is revealed.

2. Dvadasanta means a distance of 12 fingers in the outer
space measured from the tip of the nose.

3. The difference between the previous dhdrana and this one
lies in the fact that whereas in the previous dharana, the madhya
dasa develops by one-pointed awareness of the pauses of prana
and apana, in the present dharana, the madhya dasa develops
by means of nirvikalpa-bhava.

Abhinavagupta has quoted this dharand in Tantraloka v.22
p. 333 and there also he emphasizes nirvikalpa-bhava. He says that
one should fix one’s mind with pointed awareness on the junc-
tion of prana, apana and udana in the centre, then prana and
apana will be suspended; the mind will be freed of all vikalpas,
madhya dasa will develop, and the aspirant will have the reali-
zation of his essential Self which is the nature of Bhairava.

Sivopadhyaya says that since this dhdrana takes the help of
madhyadasa, it may be considered to be an dnava upaya. But
the development of madhyadasa is brought about by nirvikalpa-
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bhava in this dharapa. From this point of view, it may be
considered to be sambhava upaya.

[Dharana 4]
VERSE 27

wfewar Waar afa afear av a2 w&q )
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Kumbhita recita vapi piirita va yada bhavet |
Tadante $§antanamasau $aktya §antah prakasate [/ 27

TRANSLATION

When the Sakti in the form of exhalation (recitd) is retained
outside ( at dvadasanta ), and in the form of inhalation (pirita)
is retained inside (at the /7t or centre), then at the end of this
practice,! the Sakti is known as Santa® or tranquillized and
through Sakti Santa Bhairava? is revealed.

NOTES

1. By means of continuous practice of kumbhaka or reten-
tion of breath in the above way, physical and mental
tranquillity is experienced, and madhya dasa is developed. The
sense of bheda or difference between prana and apdna dis-
appears. That is why this prana Sakti is known as Santa.

2. On account of the disappearance of bheda or difference
between prana and apana the Sakti is known as Santa or which
in this context means ‘subsided’, ‘ceased’.

3. Bhairava ( the divine self ) is called Santa (peaceful) be-
cause He transcends all the limits of name and form and in Him
there is no trace of difference or duality.

This dharana is a variety of Anava upaya.

[Dharana 5]
VEKRSE 28

an genfermwmat qea gewaTfoEn
faraaat fgesra aret d<@tEd: 1 ks 0
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Amalat kiranabhasam siksmatsiksmataratmikam/
Cintayet tam dvisatkante §yAmyantim Bhairavodayah// 28.

TRANSLATION

Meditate on the Saktil arising from the miladhara cakra?,
scintillating like rays (of the sun), and getting subtler and
subtler till at last she dissolves in dvadasanta® Thus does
Bhairava become manifest.4

NOTES

1. Sakti here refers to pranasakti that abides as prapakunda-
lini in the interior of the body. Kundalini lies folded up in
31 folds in Mualadhara.

2. Muladhara cakra is situated in the spinal region below the
genitals. A cakra is a centre of prapic energy located in the
pranamaya kosa in the interior of the body. This dharana
refers to the rise of Kupdalini which goes in a flash into dvada-
Santa or Brahmarandhra (the cakra at the top of the head) and
dissolves in it. This is known as cit-kundalini or akrama kunda-
lini i.e. kundalini that does not pass successively through the
cakras but goes directly to Brahmarandhra.

3. Dvisatkante (twice six) means dvadasanta at the end of
12 fingers. This dvadasanta refers to Brahmarandhra which is at
a distance of 12 fingers from the middle of the eye-brows (bhri-
madhya).

4. In dvadasanta or Brahmarandhra, Kundalini gets dissolved
in prakasa or light of consciousness abiding in Brahmarandhra.
In that prakasa is revealed the nature of Bhairava.

Inasmuch as this dhdrana depends on the bhavana of prapa
Sakti, this is apava upaya. Netra Tantra, however, takes it a
Sambhava upaya. (VIII, p. 200).

[Dharana 6]
VERSE 29

Igareewit afegat sfaas wwweras
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Udgacchantim taditripam praticakram kramat kramam/
Ordhvam mustitrayam yavat tivad ante mahodayah// 29

TRANSLATION

Meditate on that very lightning-like $akti (i.e. Kundalini),
moving upwards successively from one centre of energy (cakra)
to another upto three fists i.e. dvadasanta.l At the end, one can
experience the magnificent rise of Bhairava.?

NOTES

1. This dvadasanta also refers to Brahmarandhra.

2. This refers to the rise of kundalini piercing successively
through all the cakras or centres of energy till at last, it dissol-
ves in Brahmarandhra. This is known as prana-kundalini. The
difference between this dharand and the previous one consists
in the fact that, in this dharana the kundalini moves successively
through the cakras and then finally dissolves in Brahmarandhra,
whereas in the previous dharand, the Kundalini shoots forth
from miladhara directly in Brahmarandhra and gets dissolved in
it without passing through the intervening cakras. Jayaratha
quotes it in his commentary on Tantriloka (v.88). This is

Saktopaya.
[Dhérana 7]
VERSE 30
FATANE qFAT FIEATATHILAN |
TqEgeRyfeaeaT Aaear qEearaa: @ u 3o 0
Kramadvada$akam samyag dvadasaksarabheditam |
Sthiilasiksmaparasthitya muktva muktvantatah Sivah // 30

TRANSLATION

Twelve successively higher centres of energy? associated with
twelve successive letters? should be properly meditated on. Each
of them should at first be meditated onin a gross phase, then
leaving that in a subtle phase and then leaving that also in the
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supreme phase till finally the meditator becomes identified with
Siva. 30

NOTES

1. The twelve successively higher centres of energy (krama-
dvadasSakam) are: 1. janmagra, 2. miala, 3. Kanda, 5. nabhi,
5. hrdaya, 6. Kantha, 1. talu, 8. bhramadhya, 9. lalata, 10.
brahmarandhra, 11. Sakti, 12. vyapini.

These are known as dvadasasthana or twelve stations.

These are stages of the rising kundalini. They are correlatives
of twelve vowels. The first four stages or stations or centres of
energy are lower (apara) and concern bheda or difference.

i. Janmagra is at the level of the generative organ. Since
the generative organ is concerned with janma or birth of indivi-
duals, therefore the centre of energy at this level is known as
Jjanma, or janmadhara (basis of generation) or janmasthana (the
station which is involved in generation) or janmagra (janmagra
means the point or head of the generative organ.)

ii. Mula, generally known as milddhara or the root centre.
This is in the spinal centre of region below the genitals.

iii. Kanda, a bulbous or tuberous root, so called, because it is
a tangle of many nerves.

iv. Nabhi or navel. The Manipiira cakra is situated near it.

After this, the following five are concerned with subtler ener-
gies known as bhedabheda or parapara.

v. Hrd or heart. '

vi. Kantha—the cavity at the base of the throat.

vii. Talu—palate

viii. Bhriimadhya—centre between the eye-brows.

ix. Lalata—Forehead.

In the following three stages, the energy is of the form of para
or abheda.

X. Brahmarandhra—The apex of the cranium.

xi. Sakti—pure energy which is not a constituent of the
body.

Xii. Vydpini—the energy which appears when Kundalint
finishes its journey.
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2. The twelve successive letters are the following twelve
vowels;

1.a,2.4,3,i,4.1,5.u,6.4,7. ¢,8. ai, 9, o, 10. au, 11. am,
12. ah. These vowels have to be meditated on in the above
twelve stages of the kundalini.

This dharana in the gross form consists of anava updya, and in
the subtle and supreme form, it consists of saktopaya.

[Dharana 8]
VERSE 31
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Tayapiiryasu murdhantam bhanktvd bhriksepasetuna |
Nirvikalpam manah krtva sarvordhve sarvagodgamah // 31

TRANSLATION

Having filled the mirdhanta® with the same prapic energy
quickly and having crossed it with the help of the bridge-like
contraction of the eye-brows? one should free one’s mind of
all dichatomizing thought-constructs. His consciousness will
then rise higher than dvadasanta and then there will appear the
sense of omnipresence.

NOTES

1. Mairdhanta here means dvadasanta i.e. Brahmarandhra, a
space covered by twelve fingers from the middle of eye-brows.

2. Just as a river is crossed by means of a bridge, even so
the pranic energy has to be crossed over by an esoteric tech-
nique of bhritksepa. Then that pranic energy will be converted
into cit-Sakti, and the aspirant’s consciousness will rise higher
than that of the Brahmarandhra and he will have a feeling of
omnipresence. The esoteric technique of bhriksepa was a
closely guarded secret among the mystics and is now practically
lost.

This is Saktopaya.
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[Dharana 9]
VERSE 32
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Sikhipaksai$ citrariipair mandalaih $iinyapaficakam |
Dhyiyato’ nuttare §iinye praveSo hrdaye bhavet // 32

TRANSLATION

The yogi should meditate in his heart on the five voids! of the
five senses which are like the five voids appearing in the circles®
of motley feathers of peacocks. Thus will he be absorbed in the
Absolute void.?

NOTES

1. Five voids or Sinya-paficakam. This means that the yogi
should meditate on the five ultimate sources of the five senses,
i.e. the five fanmatras, sound as such, form as such, etc. which
have no concrete appearance and are mere voids.

There is also a double entendre in Sinyaparicakam. Just as
there are five holes in the circles of the feathers of the peacocks
—one above, one below, one in the middle, and one on each
side, even so the yog! should meditate on the five ultimate
sources of the sense i.e. the five tanmatras as five voids.

2. Circles—mandalas. There is a double entendre in the word
mandala also. In the case of the peacock, it means the circles
in the feather; in the case of the yogi, it means the senses.
(mandam rasasaram lanti iti manpdalani—those that carry the
quintessence of the five objects of sense are mandalas, i.e. the
five senses).

3. The Absolute void is Bhairava who is beyond the senses
and the mind, beyond all the categories of these instruments.
From the point of view of the human mind, He is most void.
From the point of view of Reality, He is most full, for He is
the source of all manifestation.
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[Dhéarana-10]
VERSE-33
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Idréena kramenaiva yatrakutrapi cintana |
Siinye kudye pare patre svayam lina varaprada // 33

TRANSLATION

In this way, successively.l, wherever there is mindfulness
on whether void, on wall, or on some excellent person?, that
mindfulness is absorbed by itself in thesupreme and offers the
highest benefaction.3

NOTES

1. Just as there is concentration in successive steps on guda-
dhara (muladhara), janma, kanda, nabhi, hrdaya, kantha, talu,
bhramadhya, lalata, brahmarandhra, sakti and vydpini in one’s
own body, so concentration in successive steps may be practised
outside one’s body also e.g. on some vast empty space, on
some high wall, etc.

2. Parepatre—patre here means fit, competent person, pare
patre means on some excellent competent person, e.g. on a
pureminded competent pupil.

3. The highest spiritual experience is here said to be the
highest benefaction.

The above dharana begins with Anava upaya and finally merges
in Saktopaya.

[Dharana 11]
VERSE 34
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Kapalantarmano nyasya tisthan militalocanah /
Kramena manaso dardhyat laksayet laksyam uttamam // 34

TRANSLATION

Fixing one’s attention on the interior! of the cranium (kapala)
and seated with eyes closed,? with the stability of the mind,? one
gradually discerns that which is most eminently discernible.4

The word kapala means ‘cranium.” There is also an esoteric
meaning of his word. Sivopadhyaya quotes the following verse
from Tantrako$a in this connexion.

“Kasabdena parasaktih palakah Sivasamjiiaya |
Siva-Sakti-samayogah kapalah paripathyate” ||

“The word ka signifies parasakti or the supreme divine
Energy, and the word pala meaning ‘protector’ signifies Siva.
The whole word kapala is therefore, used in the sense of union
between Siva and Sakti.” Siva and Sakti in other words, stand
for prakasa and vimarsa i.e. Light of Consciousness and its
awareness. According to this interpretation the translation of
the above verse would stand thus:

“Having fixed one’s mind inwardly on the union of Siva and
Sakti,5 and seated with eyes closed, gradually with the stability
of the mind, one discerns what is most eminently discernible.”

NOTES

1. ‘On the interior means ‘on the Light that is ever present
inside’.

2. ‘With eyes closed’ means ‘detached from the external
world and completely introverted.’

3. The mind is, at first, very fickle, but by constant practice,
it acquires stability and then one can concentrate with steadi-
ness.

4. This means that one becomes aware of the Highest
spiritual Reality.

By this practice, the sense of difference gradually
diminishes; and one begins to view the entire universe as an
expression of Siva.

This dharana comes under Saktopaya.
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[Dharana 12]
VERSE 35
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Madhyanadi madhyasamstha bisasiitrabharipaya |
Dhyatantarvyomaya devya taya devak prakasate || 35

TRANSLATION

The medial nadit is situated in the middle. It is as slender as
the stem of a lotus. If one meditates on the inner vacuity of this
nadi, it helps in revealing the Divine.2

NOTES

1. Nadi here means the ‘pranic channel’.

2. PranaSakti exists in Susumnda or the medial nadi. If one
meditates on the inner vacuity existing in this medial nadi the
prana and apana currents get dissolved in the Susumna, the udana
current becomes active. Thus the kundalini rises, passes through
susumnd, and piercing the various centres of energy (cakras),
finally merges in Sahasrara. There the yogi experiences spiritual
light with which he feels identified. This is what is meant by
saying that the Divine is revealed by the aid of the interior
pranic force residing -in Susumna. The same idea has been
expressed in the following verse of Spandakarika:

Tada tasmin mahavyomni pralinasasibhaskare.
Sausuptapadavanmidhah prabuddhal syadanavrtah.
(Verse 25)

When the moon (apanacurrent of vital energy) and sun (prana
current of vital energy) get dissolved and the yogi enters the
Susumnd, the yogi who is after supernormal powers becomes
befuddled like one who is fast asleep, but the one who is not
under such an influence is wide awake and experiences spiritual
Light.

This begins with dnava updya and ends in Saktopaya.
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[Dharanajl3]
VERSE 36
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Kararuddhadrgastrepa bhriibhedad dvararodhanat |
Drste bindau kramat line tanmadhye parama sthitih //36

TRANSLATION

By stopping the openings (of the senses) with the weapon
(astra) in the form of the hands! by which are blocked the eyes
(and other openings in the face) and thus by breaking open (the
koot in the centre of the eye-brows)® the bindu is perceived®
which (on the development of one-pointedness) gradually dis-
appears (in the ether of consciousness)®. Then (in the centre’of

the ether of consciousness), the yogi is established in the highest
(spiritual) state.

NOTES

1. ‘Kararuddhadrgastra’ is a kind of karana used in anava
upaya. Karana is thus defined Karanam dehasannivesa-vises-:
atma mudradivyaparah. i.e. ‘disposition of the limbs of the body
in a particular way, usually known as mudra i.e. control of
certain organs and senses that helps in concentration’. Here the
karana specified is by means of the hands. The ten fingers of the
two hands are used in this mudra. The ears are closed with the
two thumbs: the eyes are closed with the index fingers: the two
nostrils are closed with the two middle fingers; the mouth is
closed with the ring-fingers and the little fingers. This is what is
meant by saying “By stopping (the openings of the sense) with
the weapon in the form of the hands.” The openings of all the
JAdanendriyas or organs of sense are closed.

By this device consciousness is closed to all exterior influences.
and the vital energy is confined within.

2. The vital energy, by closing the various openings of the
senses, rises up towards the centre of the eye-brows and reach-
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ing there ruptures the koot or tangle of nerves in which a very
significant energy is locked up.

3. When the centre of the eye-brows is ruptured by the
vital energy that rises up from within, a point of brilliant light
is perceived. This isthe bindu or vindu which means a dot, a
globule, a drop, a point. It is written both as bindu and vindu.

4. As soon as the bindu is perceived, the yogi has to concen-
trate on it. When the concentration develops, the bindu begins
to disappear gradually and finally vanishes in the ether of
universal consciousness (cidakdsa). Thisis said to be parama
sthitik, the highest state of the yogi.

There are five stages in this dhdrana, viz. (1) dvara-rodhanam
or stopping the openings of the senses with the fingers of the
two hands, (2) bhritbhedah—by closing the openings of the senses,
the vital energy that is pent up within rises to the centre of the
eye-brows, and ruptures the tangle of nerves situated in that
centre; (3) bindudarsanam — when the centre of the eye-brows is
pierced by the vital energy, then a bindu or point of light that
is imprisoned within it is released and the yogi perceives it men-
tally (4) Kramat-ekagrataprakarsat line samvidgagane i.e. when
the bindu is concentrated upon, it gradually begins to disappear
and finally vanishes in the ether of consciousness, (5) ranmadhye
yoginak parama sthitih-bhairavabhivyaktih—in that ether of cons-
ciousness, the yogr realizes the highest state, that is to say, in
that is revealed the essential nature of Bhairava.

Svami Laksmana Joo, however, gives a different interpretation
of this dhdrapna. He maintains that bhribhedat is Iyablope
paficami which means ‘after having ruptured the tangle of
nerves in the middle of the eye-brows’. This is to be achieved by
concentration on the central spot of the eye-brows. When this
is effected, a drop of light will be visible there. After achieving
this result, the openings of the senses have to be blocked by the
above mudra, then prana sakti will arise in the susumnd which
will mount up towards Brahmarandhra. This will hasten the
dissolution of the drop of light in Brahmarandhra and in that

- state the yogi will realize his essential Self. This is an dnava
upaya ending in $aktopaya.
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[Dharana 14]
VERSE 37

g aREwageRtfafaamgteg |
fag foara gad s sam@at &7 0 Yo 0

Dhéamantah-ksobhasambhitasiksmaguitilakakrtim |
Bindumh §ikhante hrdaye layante dhyayato layah // 37.

TRANSLATION

The yogi should meditate either in the heart or in dvadasanta!
on the bindu which is a subtle spark of fire resembling a tilaka?
produced by pressure on the dhama or teja (light existing in the
eyes).? By such practice the discursive thought (vikalpa) of the
yogi disappears, and on its disappearance, the yogf is absorbed
in the light of supreme consciousness.

NOTES

1. The word Sikhanta (end of the tuft of hair on the head)
here means dvadasanta or brahmarandhra.

2. Tilaka—a small round dot of sandalwood paste applied
on the forhead by the Hindus as a mark of devotion to a deity.

3. When the eyes are pressed, certain sparks appear. The
yogi should mentally seize the bindu (point) which is one of the
sparks appearing in the eye by pressure, and should meditate
on that bindu either in the heart or dvadasanta. By this practice,
his habit of dichotomising thought (vikalpa) will disappear, and
when that disappears, he will be established in the essential
nature of Bhairava.

The word dhama in this context means the light in the eye, or
the word dhama may be interpreted as the subtle sparks of
light of a lamp that appear at the time of the extinction of its
light.

This is an Anava upaya.
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[Dharana 15)
VERSE 38

WATER qrAwTISWIAIRR IR |
neragrfo freoma: oX agnfansefa w 3= 0

Anahate patrakarpe’ bhagnasabde sariddrute /
Sabdabrahmani nispatah param brahmadhigacchati //38

TRANSLATION

One who is deeply versed and deeply bathed! or steeped in
Nada which is Brahman in the form of sound (Sabdabrahmani
risnatah), which is vibrating inside without any impact (anahate),®
which can be heard only by the ear that becomes competent by
yoga (patrakarne)® which goes on sounding uninterruptedly
(abhagnasabde) and which is rushing headlong like a river (sarid-
drute) attains to Brahman (brahmadhigacchati).

NOTES

1. There is a double entendre in nisnata. It means both well-
versed and well bathed (ni-snata) i.e. deeply steeped.

2. Anahata nada literally means unstruck sound. It is a sound
that goes on vibrating within spontaneously without any impact.
About ten such kinds of nada (sound) that vibrate within grow-
ing subtler and subtler are referred to in books on Yoga. Here
the reference is to the subtlest ndda that vibrates in prapasakti
present in susumnga. Prana$akti is, in the universe, representative
of parasakti, the Sakti of Parama Siva. It is the eternal energy
of consciousness, the spiritual spanda.

When Kundalini rises, one is able to hear this. The yogl has
to concentrate on this sound which is at first like that of a hand-
bell, then subtler like that of a flute, then subtler still like that of
vind, and then subtler like that of the buzz of a bee. When the
yogi concentrates on this nada, he forgets everything of the exter-
nal world, is gradually lost in the internal sound and is finally
absorbed in cidakasa i.e. in the vast expanse of consciousness.,
This is what is meant by saying that he attains to Brahman. This
kind of yoga is known as varna in Anava upaya of Saiva yoga,
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as nadanusandhana in some of the older upamisads and Natha
tradition, and surati sabda yogain Kabira and other mediaeval
saints,

3. Patrakarpe means that this inner spontaneous sound is
not audible to every ear but only to the ear that is made com-
petent to hear it under the guidance of a guru.

This is an Anava upaya.
[Dharapa 16]
VERSE 39

NORATREHET AT qRrRTEARy |
R At ey geaarafa wefa u 3w

Pranavadisamuccarat plutante §linyabhavanat/
Siinyaya paraya §aktya §iinyatim eti bhairavi, 39//

TRANSLATION

O Bhairavi, by perfect recitation of pramava or the sacred
syllable Aurir, etc and by contemplating over the void at the end
of the protracted phase? of it and by the most eminent energy
of the void,? the yogf attains the void.4

NOTES

1. Etcetera refers to other pranavas. There are chiefly three
pranavas—(1) the Vedic prapava, Aurir. (2) the Saiva pranava,
Ham and (3) the Sakta pranava, Hrim.

2. Pluta or the protracted form is an utterance of three
matras or moras. Just as the crow of the cock is at first short,
then long and then protracted, even so there are three phases
of the recitation of Aurir-short (hrasva), then long (dirgha) and
then protracted (pluta).

The usual practice in the recitation of Auriz is contemplation
of ardhacandra, bindu, etc. upto unmana after the protracted
phase. Inthe present verse, Bhairava is referring to a different
practice. He says that at the end of the protracted phase of the
recitation, do not contemplate over ardhacandra, bindu, etc., but
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over §iunya or void. Sinya or void here means free of all
external or internal objective support, of all tattvas, and of all
residual traces of klesas. Gross objects like jar, cloth etc. are
external support of the mind, pleasure, pain, etc. are the internal
support of the mind, and residual traces are the vasanas of avidya,
asmita, raga, dvesa and abhinivesa.

Sinya or voic means that which is free of the above conditions.
In other words, the mind has to be made nirvikalpa, free of all
vikalpas, of all thoughts.

3. The most eminent energy of the void is the energy of the
parasakti.

4. Attaining the void means attaining the nature of Bhairava,
which is free of difference, duality and vikalpa.

This begins with Anava upaya and ends in Saktopaya.
[Dharana 17]
VERSE 40

qeq wenfy quica qatraEwrads |
T PAGASH? FAATHT JAFWAT 1| Yo N
Yasya kasyapi varpasya piirvantav,anubhavayet |
Siinyaya $iinyabhiito’ sau §iinyakarah puman bhavet |/ 40

TRANSLATION

The Yogi should contemplate over the previous condition of
any letter whatsoever before its utterance and its final condition
after its utterance as mere void. He will, then with the help of the
power of the void,! become of the nature and form of the void.?

NOTES

1. Power of the void is the power of parasakti.

2. Of the nature and form of the void means that the yog?
will become completely freed from identification with the prana,
body, etc. as the Self.

This is Saktopdya ending in Sambhava upaya.
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[Dharana 18]
VERSE 41

areaTfaaTaweRy SiEy wwEteaa: |
FAAAT: NEG+X TEARIIHAA 1 ¥q 1)

Tantryadivadyasabdesu dirghesu kramasamsthitel/
Ananyacetah pratyante paravyomavapur bhavet [/ 41

TRANSLATION

If one listens with undivided attention to sounds of stringed
and other musical instruments which on account of their
(uninterrupted) succession are prolonged,! he will, at the end?
be absorbed in the ether of consciousness (and thus attain the
nature of Bhairava).

NOTES

1. The resonance of musical notes lasts for a long time and
being melodious it attracts the attention of the listener. Even
when it stops, it still reverberates in the mind of the listener.
The listener becomes greatly engrossed in it. A musical note,
if properly produced, appears to arise out of eternity and finally
to disappear in it.

2. When the music stops, it still vibrates in the memory.
If the yogi does not allow his mind to wander to something else,
but concentrate on the echo of the music, he will be absorbed
in the source of all sound, viz; paravak and thus will acquire the
nature of Bhairava.

[Dharana 19]
VERSE 42
faognraea wdea eqwawTRw g\
FEfagrEraFRTRREAREfeET: 1 ¥

Pindamantrasya sarvasya sthalavarpakramena tu |
Ardhendubindunadantahsinyoccarad bhavec chivah // 42.
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TRANSLATION

By the uccara! of al| pindamantras® which are arrangedin an
order of gross letters and which go on vibrating in subtle forms
beginning from bindu, ardhacandra, nadanta, etc. and ending in
Sinya or unmand one verily becomes Siva or it may mean that
by paramarsa or reflection on the pindamantras which are

arranged in the order of gross letters as Sianya or void up to
samand, one attains unmana state i.e. Siva.

NOTES

1. Uccara here does not mean uttering or muttering but
moving upward from gross utterance, to subtle spandana
{vibration) and finally to mental reflection.

2. Pipndamantra is that in which each letter is separately
arranged and inwhich usually there is a connecting vowel at the
end. Aum is pindamantra, Navatma or the following mantra
consisting of nine letters is a pindamantra.

H, R, K$, ML VYN, Ot (6., LELELL LY aw("f)

3. 1In a pindamantra, there is first the muttering of the gross
letters, e.g. auri (in case of pranava), and ‘h’ to niirin in case of
navatma mantra, then reflection on the subtle spandana in the
form of bindu, ardhacandra, etc. and finally contemplation on
Sunya or unmana. When by this process the yogi’s mind finally
attains to ummana, he becomes identified with Siva.

Taking the mantra aum for example, Sivopadhyiya in his
commentary shows how its recitation points to the mounting
of pranasakti step by step from the navel upto dvadasanta.

‘A’ (w) of Aurh has to be contemplated onin the navel, ‘U’(3)
in the heart i.e. the centre, ‘m’ (%) in the mouth (or according
to some in the palate or roof of the mouth), bindu in the centre
of the eye-brows, ardhacandra in the forehead, nirodhini in the
upper part of the forehead, ndda in the head, nadanta in
Brahmarandhra, sakti in the skin, vyapini in the root of the $ikha
(tuft of hair on the top of the head), samana in the S$ikha, and
unmana in the top of the Sikha. Beyond this, there is the vast
expanse of consciousness which is Bhairava. The yogi is now
.identified with Bhairava.
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In the navel, centre and mouth, a, u, m, are recited in their
gross form. The time taken in the recitation of each of these is
one matra or mora (time occupied in uttering one short syllable).
From bindu apto samana, the time occupied is ardhamatra or
half a mora. Unmana is beyond time.

This is Apava updya leading to Sambhava state.

[Dharapa 20]
VERSE 43

frandy wdfers qgwrefeas @
fafarrameass faaead s;add v ¥

Nijadehe sarvadikkam yugapad bhavayed viyat |
Nirvikalpamanas tasya viyat sarvam pravartate [/ 43.

TRANSLATION

If in one’s body, one contemplates over Sinya (spatial vacuity)
in all directions simultaneously (i.e. without succession) with-
out any thought-construct, he experiences vacuity all round (and
is identified with the vast expanse of consciousness).

NOTES

Two conditions are laid down for this contemplation, viz. (1)
yugapat and (2) nirvikalpamanah. The contemplation on the void
in all directions has to be done simultaneously and the mind has
to be stilled completely. If the Yogi succeeds in fulfilling these
two counditions, he will attain to the Sanyatisinya plane, to the
plane of absolute void in which all differences and distinctions
are totally absent.

This is Sakta upaya.
{Dharana 21]
VERSE 4

qEBY qAYA JAGIHTETST T: |
wdfrdfaear mea an raw W@ 0 ovY 0
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Prsthasinyam! milasinyam yugapad bhavayec ca yah /
Sariranirapeksinya $aktya? §inyamana bhavet // 44

TRANSLATION

He who contemplates simultaneously on the void above and
the void at the base becomes, with the aid of the energy that is
independent of the body, void-minded (i.e. completely free of
all vikalpas or thought-constructs).

NOTES

1. Prsthasinyam here means the void above.

2. Sariranirapeksinya Saktyad means with the aid of prana-
Sakti.

This dharana is Saktopaya.

[Dharana 22]
VERSE 45
qEBA AW FOSA WA feed ¥ |

afafansreanffaseiaawa: u ¥y o

Prsthasiinyam miilas§inyam hrcchiinyam bhavayet sthiram/
Yugapan nirvikalpatvannirvikalpodayas tatah ¢/ 45.

TRANSLATION

In him who firmly contemplates over *he void above, the void
at the base and the void in the heart, there arises at the same
time, because cf his being free of all vikalpas, the state of Siva
who is above all vikalpas (nirvikipodayakh).

NOTES

In his commentary on the verse 45, Sivopadhyaya says that
prsthasinyam suggests that the yogi should contemplate over
the pramata or the subject as void, milasianyam suggests that
he should contemplate over the prameyas or objects as void,
and hrc-chiinyam suggests that he should contemplate over
pramana or knowledge as void.

This dharana is also Saktopaya.
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[Dharapa 23}
VERSE 46
AW AT AT fawraa |

fafamed fafaweat fafasereasawm 1 ¥g »

Tantidede Siinyataiva ksanamatrarh vibhavayet |
Nirvikalpam nirvikalpo nirvikalpasvariipabhak // 46

TRANSLATION

If a yogi contemplates over his body believed to be the limited
empirical subject as void even for a while with an attention
freed of all vikalpas (thought-constructs), he becomes liberated
from vikalpas and finally acquires the state of Bhairava who is
above all vikalpas.

NOTES

This verse points to three stages of the yogl. Firstly, he con-
templates over his body in a vikalpa-free way, secondly, by
this practice he develops the tendency of being usually free of
vikalpas (nirvikalpah). Lastly, if this tendency is prolonged, he
enters the state of Bhairava who is above all vikalpas, whose
very nature is nirvikalpa (nirvikalpasvaripabhak).

This is Sakta updya leading to Sambhava state.

[Dharana 24]

VERSE 47
aF g qeu faagEaTa WA |
fawadaaeaee wraeT A feaz W@ 0¥ 0

Sarvam dehagatam dravyam viyadvyaptam mrgeksane /
Vibhavayet tatas tasya bhavana sa sthira bhavet // 47

TRANSLATION

O gazelle-eyed one, (if the aspirant is incapable of §iinyabhiva
immediately), let him contemplate over the constituents of his
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body like bone, flesh, etc. as pervaded with mere vacuity. (After
this practice), his bhavana (contemplation) of vacuity will be-
come steady, (and at last he will experience the light of
consciousness).

NOTES
This contemplation is also Saktopaya.
[Dharana 25]
VERSE 48

g’ aafwrd fafaws fafarndg
7 fefearat a0 sam=siawrwag | ¥s 0

Dehantare tvagvibhagam bhittibhiitarh vicintayet |
Na kificid antare tasya dhyayann adhyeyabhag bhavet // 48

TRANSLATION

The yogi should contemplate over the skin-part in his body like
(an outer, inconscient) wall. “There is nothing substantial inside
it (i.e. the skin)’1; meditating like this, he reaches a state which
transcends all things meditable.2

NOTES

1. Every man is habitually identified with his body. When
the yogi develops the practice of detaching his consciousness
from the limits of the body, he develops a sense of all-
pervasiveness.

2. When by the above practice, the yog! attains cosmic
consciousness, then he experiences Siva-Vyapti; he is completely
identified with Siva. The sense of a separate limited experient
disappears. Now there is no object for him to meditate on. The
very distinction between subject and object disappears. In the
words of Bhairava Himself Evamvidhe pare tattve kak pitjyak
kasca trpyati (Verse 16) “When the Highest Reality is realized,
who is the object of worship; who is to be satisfied with
worship.”
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This is Saktopaya leading to the state of Siva, leading from
$anya (void) to mahasinya (the vast void).

[Dharani 26]
VERSE 49

guvew freiea: qqREvgeRs: |
FAERAT: AT 93 WIRTTETETE 0 ¥e N

Hrdyakaée nilinaksah padmasamputamadhyagah |
Ananyacetdh subbage param saubhigyam apnuyat /| 49.

TRANSLATION

He whose mind together with the other senses is merged
in the interior space of the heart,! who has entered mentally
into the centre of the two bowls of the heartlotus,? who has
excluded everything else from consciousness® acquires the highest.
fortunet, O beautiful one.

NOTES

1. The word Azt or heart does not mean the physical heart.
It means the central spot in the body above the diaphragm. It
is an etheric structure resembling lotus, just as the physical
heart resembles a lotus. In the centre of this etheric heart resides.
cit — the consciousness which is always a pramata or subject,
never a prameya or object. It is this centre which is the essential
Self of man and macrocosmically the centre of all manifesta-
tion. The word used in the original is Ardya which means both
‘pertaining to the heart’, and ‘pleasant’.

2. The lotus is like two hemispherical bowls blended into.
one. Sivopadhyiya says in his commentary that the upper bowl
of the heart lotus represents pramdna or knowledge and the
lower bowl represents prameya or object. The madhya or centre
of this heart-lotus represents the pramdta or knower, the Self,
It is in this centre or the Self into which the yogi has to
plunge mentally.

3. This means who is one-pointed.
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4, Sivopadhyiya explains param  saubhdgyam (highest
fortune ) as visveSvarata - svariipam paramdinandam which means
the highest bliss consisting in the lordship of the universe’. Ksema-
raja has quoted this verse in his commentary on sitra 15 of
Section I of Siva-sitras. He also explains saubhagyam as
visvesvaratapattik or acquisition of the lordship of the universe.

This is Saktopaya.

[Dharana 27]
VERSE 50

a9A: AT AT AR |
qaAY IVH dATANET FFAA 1 Yo N

Sarvatah svasarirasya dvadasante manolayat |
Drdhabuddher drdhibhutam tattvalaksyam pravartate// 50

TRANSLATION

When the body of the yogi is penetrated by consciousness
in all parts and his mind which has become firm by one-
pointedness (drdhibhiitdm) is dissolved in the dvadasanta
situated in the body, then that yogi whose intellect has
become firm experiences the characteristic of Reality.

NOTES

It is not quite clear what exactly is meant by the dvadasanta
of the body. In the body the dvadasantas (a distance of 12
fingers) are from the navel to the heart, from the heart to the
throat, from the throat to the forehead and from the
forechead to the top of the cranium. Probably, it refers to
Brahmarandhra, the dvadasanta from the forehead to the top of
the cranium.

Anandabhatta says in his commentary Vijiianakaumudi that
‘dvadasanta’ may mean Sanyatisiunya or the cosmic void or it
may mean the madhya nadi of the body i.e. susumna.

The dharana is one of anavopdya leading to Saktopaya.
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|Dhérana 28 ]
VERSE 51

9T A4T q@ A grewrn s fade o
el eftogadereed feawda 0 %q o

Yatha tatha yatra tatra dvadasante manah ksipet /
Pratiksanam ksinavrtter vailaksanyam dinair bhavet [/ 51

TRANSLATION

If one fixes one’s mind at dvadasanta® again and again
(pratiksanam) howsoever and wheresoever, the fluctuation of his
mind will diminish and in a few days, he will acquire an
extraordinary status.2

NOTES

1. The mind has to be fixed at any dvadasanta from the body
whether it is the superior or érdhva dvadasanta or Brahmarandhra
or bahya dvadasanta i.e. in exterior space at a distance of 12
fingers from the nose, or antara dvadasanta i. e. the interior
dvadasanta in the centre of the body, etc.

2. Sivopadhyaya explains this as as@manyaparabhairava-
ripata i.e. the incomparable and ineffable state of Bhairava.
This is Anavopaya.

[ Dharana 29. ]
VERSE 52
Frenfaa sredegfaas @ g
e fafarmaea wraw@eEET W& 0 KR 0

Kalagnina kalapadad utthitena svakam puram /
Plustam vicintayed ante $§antabhasas tada bhavet [/ 52.

TRANSLATION

(Uttering the formula aurm ra-ksa-ra-ya-um tanum dahayami
namafh), one should contemplate in the following way “My
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body has been burnt by the fire of kalagnil rising from the toe
of my right foot.”® He will then experience his (real) nature
which is all peace.?

1. Kalagni Rudra is the universal destroyer. The aspirant
should imagine that his whole body is being burnt by the flames
of Kalagni Rudra. The idea is that all the impurities that are
due to the limitation of the body have to be destroyed by Kalagni
Rudra who destroys all impurities, sins, etc.

2. Kalapada is a technical term for the toe of the right foot.

3. By this practice, the aspirant feels that his impurities have
been burnt away and thus he experiences his essential Self which
is all peace and joy.

This is an Anava upaya.

[Dharapa 30]
VERSE 53

TEAY WEHE Y sureRt faweaa: |
FATAAE: G QETE: TT W& 0 K3 N

Evam eva jagat sarvam dagdham dhyatva vikalpatah /
Ananyacetasah pumsah pumbhiavah paramo bhavet //53.

TRANSLATION .

In this way, if the aspirant imagines that the entire world is
being burnt by the firé of Kalagni® and does not allow his mind
to wander away to anything else, then in such a person, the
highest state of man appears.?

NOTES

1. In the previous dharana, it was one’s own body that had
to be imagined as being burnt by kaldgni; in the present dhdrana,
it is the entire world that has to be imagined as being burnt by
Kalagni.

2. The highest state of man is as Sivopadhyiya puts it in
his commentary, aparimitapramatrbhairavata—‘the nature of
Bhairava that is the Infinite Subject.” It is this nature that the
aspirant will acquire by this dharana.

This dharana is Saktopaya.
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[Dharana 31)
VERSE 54

g T Ay gEwgewaat =
acafr af e saeawd s QT LY o

Svadehe jagato vapi sliksmasiiksmatarani ca |
Tattvani yani nilayam dhyatvante vyajyate para //54

TRANSLATION

If the yogi thinks deeply that the subtle and subtler constitutive
principles of one’s own body or of the world are being absorbed
in their own respective causes,! then at the end, para devl or the
supreme goddess is revealed.?

NOTES

1. This verse refers to the technique of vydpti or fusion by
which the gross tattva ( constitutive principle of manifestation)
is reabsorbed into the subtle, the subtle into the subtler, the
subtler into the subtlest, e.g. the pafica-mahabhitas—the five
gross material principles are to be contemplated as being
absorbed into the tanmatras (primary subtle elements of
perception), ) the tanmatras into ahamkara (the I or ego-making
principle), this into buddhi, this again into praksti and so on till
all are finally reabsorbed into Sadasiva. Then Sakti or what has
been designated as para devi (the supreme goddess) is revealed.
This kind of vyapti or fusion which has been described in this
verse is known as armavyapti.

There is another stage of vydpti, known as Sivavydpti which
will be described in verse 57.

2. At the appearance of para devi, the entire cosmos appears
as nothing but the expression of that universal Divine Energy.
Everything is surrendered unto Her and the sense of difference
disappears.

This verse refers to Saktopaya.
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[ Dharana 32 ]
VERSE 55
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Pinam ca durbalam $aktim dhyatva dvadasagocare |
PraviS§ya hrdaye dhyayanmuktah svatantryam apnuyat //55

TRANSLATION

If pranasakti which is gross and thick, is made frail and subtle
(by yogic dlsc1plme, partxcularly prandyama) and if a yogl
meditates on such $akti either in dvadasanta or in the heart ( i.e.
the centre of the body ) by entering mentally into it, he is
liberated and he gains his (natural) sovereign power.

NOTES

The reading of the last line as given by Abhinavagupta in
Tantriloka (A XV, verses 480-81) is different. It is suptah
svacchandyam apnuyat. Ksemardja reads the last line in
Spandanirpaya (p. 56) as svapnasvatantryam dapnuyat which is
practically the same as Abhinavagupta’s.

According to Svami Laksmana Joo, the traditional interpreta-
tion of this verse is the following:

Pindm indicates that the breath has to be inhaled or exhaled
in a gross way i. e. with sound and durbalam indicates that the
inhalation or exhalation has to be done slowly. According to
the above reading the meaning of the verse would be +If the
yogl practises breathing (both inhalation and exhalation) with
sound and slowly meditating in dvddasanta and in the heart
(centre), goes to sleep, he will acquire the freedom to control his
dream i.e. he will have only the dream that he desires to have.”

This is Anava upaya leading to Sambhava state.

[ Dharana 33 ]
VERSE 56
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Bhuvanadhvadirupena cintayet krama$o’khilam |/
Sthiilasiiksmaparasthitya yavadante manolayah //56.

TRANSLATION

One should contemplate step by step on the whole universe
under the form of bhuvana and other adhvas! (courses) as being
dissolved successively from the gross state into the subtle and
from the subtle state into the supreme state till finally one’s mind
is dissolved in Cinmatra (pure consciousness).?

NOTES

1. According to Trika philosophy the whole universe consist-
ing of subjective and objective aspects is a proliferation of the
svatantrya sakti or paravak under six forms known as
sadadhva which means six routes or courses (sat=six) adhva
=route, course). Three of them are under the vacaka (indi-
cator) side which is the subjective or grdhaka aspect of
manifestation ; the other three are under the vacya, the indi-
cated or objective side.

At the level of paravak, vacaka and vacya, Sabda and artha,
word and object are in a state of indistinguishable unity. In
manifestation, these begin to differentiate. The first adhva or
step of this differentiation is the polarity of varpa and kala. Varna
at this stage, does not mean letter, or colour, or class. It means
a measure index of the function-form associated with the object,
and kald means an aspect of creativity. Varnais the function-
form and kala is predicable. This is the first adhva of the
polarisation of paravak. This adhva is known as para
(supreme) or abheda, for at this stage, there is no difference
between varna or kala, the creative aspect.

The next adhva or step in the creative descent is the polarity
of mantra and tattva. This level of creativity is known as
parapara or bhedabheda (identity in difference) or siksma
(subtle). Mantra is the basic formula of rattva: tattva is
the principle or source and origin of the subtle structural
forms.

The third and final polarity is that of pada and bhuvana. This
level of manifestation is known as that of apara (inferior) or
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bheda (total difference between the vacaka and vacya) or sthila
(gross). Bhuvana is the universe as it appears to apprehending
centres like ourselves. Pada is the actual formulation of that
universe by mind reaction and speech.

The trika or triad on the vacaka side is known as kaladhva
i.e. of temporal order, and the trika or triad on vacya side is
known as desadhva or of spatial order.

The sadadhva may be arranged in the following tabular
form :—

VACAKA OR SABDA VACYA OR ARTHA
The subjective order; the The objective order; the
temporal order, phonematic spatial order; cosmogonic
manifestation. manifestation.

Para or abheda level. Varna kala
Parapara or bhedabheda .

or stiksma level. Mantra tattva
Apara or bheda or sthiila

level. pada bhuvana

Of these, each preceding adhva is vydpaka i.e., pervasive,
inhering (in the succeeding one) and each succeeding adhva is
vyapya i.e. capable of being pervaded by the preceding one. So
there is vyapyavyapaka relationship among these.

2. The dharana or the yogic practice recommended here is
that the yogi should practise the bhavand or imaginative con-
templation of the succeeding gross (sthiila) adhva being dissolv-
ed in the preceding subtle (siksma) adhva. The gross (sthila)
manifestation, viz., pada and bhuvana should be earnestly imagin-
ed as being dissolved in their preceding subtle (sizksma) origins,
viz., mantra and tattva; mantra and tattva, the subtle adhva,
should in turn, be earnestly imagined as being dissolved in
their preceding supreme (para) origin varna and kala. Finally
these should be imagined as being dissolved in pardvaka or
parasakti, and paravak in Siva i.e. cinmatra or vijiana (pure
consciousness) which alone is Bhairava or the ultimate Divine
principle.
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Kramasal, in the verse means step by step, i.e. the first step
should consist of the practice of the bhavana of the sthila or
gross manifestation being dissolved into the subtle (sitksma)
one. When by sufficient practice of this bhdvana, the yogi is
fully convinced that this solid seeming world (bhuvana) and
gross speech (pada) are only an appearance of a much subtler
process of mantra and tattva, he should take the next step which
would consist of the bhavana of the subtle (siksma) mantra and
tattva as being dissolved into the supreme (para) aspects of
varna, kala, and so on.

When the yogi has sufficiently practised the bhdvana of the
dissolution of the entire manifestation into cit or vijfidna, he
will attain to the plane of Bhairava and his manas or citta will
be automatically dissolved into cit (pure consciousness). This
is known as laya bhavana (creative contemplation pertaining to
dissolution). This ascent to the Divine is known as droha or
adhyaroha krama, the process of ascent. The 13th siitra of
Pratyabhijiiahrdayam expressly says that citta finally becomes
citi. This is known as cittapralaya or the dissolution of the
empirical individual mind into the Divine.

The difference between this dhdrand and dharana No. 30 in
verse 54 consists in the fact that the dharana described in verse
54 leads the yogi only upto the subtle Sakti where para devi
reveals Herself, but this leads the yogi upto the utmost plane of
Siva where the individual mind completely dissolves into the
universal consciousness. In verse 54 the aim was the
realization of the Supreme Power that is the source of the gross
manifestation of the universe. In verse 56, the emphasis is on
the transformation of the individual consciousness by its
dissolution into the universal Divine Consciousness (Manolaya or
cittapralaya). So, this is Saktopaya leading to Sambhava state.

[Dharana 34)
VERSE 57
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Asya sarvasya vi§vasya paryantesu samantatah ;
Adhvaprakriyaya tattvam $aivam dhyatva mahodayah //57

TRANSLATION

If one meditates on the Saiva tattval (which is the quintes-
sence) of this entire universe on all sides and to its last limits by
the technique of sadadhva? he will experience great awakening.3

NOTES

1. Siva is both prakdsa and vimarsa, both the light of
Consciousness and the consciousness or awareness of that
consciousness. Saiva tattva is the svariipa or essential nature of
Siva. Meditating on Saiva tattva means meditating on the svariipa
(own form, essential nature) of Siva who is both prakdsa and
vimarsa.

2. The sadadhva has two sides— Vdcaka and vacya. The
vacaka side—varna, mantra and pada are an expression of
prakasa, the vacya side—kala tattva, and bhuvana are an
expression of vimarsa.

In the previous dharana No. 32 in verse 56, the technique of
the sadadhva was used for tracing back the entire universe of
subjects and objects to its source, the Central Reality. Here the
technique of sadadhva is to be used for realizing the svariipa or
essential nature of this Central Reality. The technique of sadadhva
is incomplete if it simply ends in re-integrating the universe to
its source. It has still to realize the $aiva tattva, the nature of
the Central Reality which is both prakdsa and vimarsa in one
and the source of both the vdcaka and vacya of the sadadhva.

Again in dhdranad No. 30 (verse 54), the technique of tracing
back the constitutive principles was used for armavyapti, for the
fusion of manifestation into the essential Self which, according
to the Trika system, is a lower ideal. Atmavyapti emphasizes
prakasa which does not necessarily include the universe. In verse
57, the ideal of realization that is emphasized is Siva-vyapti,
fusion into Siva who is both prakasa and vimarsa. It is the
Reality that is inclusive of the universe. In this realization, the

" universe is not negated but seen sub specie eternitatis, under the
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form of the Eternal, as an expression of the vimarsa aspect of
Siva.

3. This great awakening is the realization of the svaripa or
essential nature of Siva who is both prakasa and vimarsa.

The difference between the previous dharana (in verse 56) and
this one (verse 57) lies in the fact that in the previous dharana
the dissolution of both the objective and subjective order was to
be contemplated one by one successively (kramasah) i.e. first the
dissolution of the gross into the subtle, and then of the subtle
into the supreme, whereas in the present dhdrana (verse 57) the
dissolution of the entire world (asya sarvasya visvasya) has to be
contemplated simultaneously and integrally into Siva rattva. As
Sivopadhyaya puts it, Bhuvanadiadhvaparyantesu jagatah Sivat
vind na kificit iti jagad ripam tyaktva, sivameva dhyayato mahodayah
syat. The reality of this world is nothing apart from Siva.
Therefore this world should be viewed not as the world (i.e. as
something different from Siva) but as the modality of Siva.
Therefore it is Siva alone who has to be contemplated on. Thus
there will be mahodaya i.e. great spiritual Awakening. This
dharana is Saktopaya.

[ Dharapa 35 ]
VERSE 58
favgRawgfa wrawe fafawaag
AAR T T S AEAETTHSAR 1 XS 1
Visvam etan mahédevi $tinyabhiitam vicintayet |
Tatraiva ca mano linam tatas tallayabhajanam //58
TRANSLATION

O great goddess, the yogi should concentrate intensely on the
idea that this universe is totally void. In that void; his mind
would become absorbed. Then he becomes highly qualified for
absorption i.e. his mind is absorbed in sinyatisiinya, the absolute
void i.e. Siva.
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NOTES

This dharana is the first of a number of dhdarands on Sinya
(void) which will come later on in the book. This is Saktopdya
leading to Sambhava state.

[ Dhérana 36 ]
VERSE 59
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Ghatadibhajane drstim bhittis tyaktva viniksipet /
Tallayam tatksanad gatva tallayat tanmayo bhavet //59

TRANSLATION

A yogi should cast his eyes in the empty space inside a jar or
any other object leaving aside the enclosing partitions. His mind
will in an instant get absorbed in the empty space (inside the jar)
When his mind is absorbed in that empty space, he should
imagine that his mind is absorbed in a total void. He will then
realize his identification with the Supreme.

NOTES

Casting one’s gaze into the empty space inside a jar isa device
for preparing the mind for getting absorbed in total void. When
the mind is absorbed in the empty space of the jar, the aspirant
should imagine that the empty space has extended into a total
void. Thus his mind will be absorbed in the absolute void i.e.
Siva.

This is Sambhava upaya.

[Dharana 37]
VERSE 60
e frfforea a3t gfe fafafida |

faeit? wAa W afeedio: somEd 0 go



Vijfianabhairava 57

Nirvrksagiribhittyadidese drstim viniksipet |
Viline manase bhave Vrttiksinah prajayate //60

TRANSLATION

One should cast his gaze on a region in which there are no
trees, on mountain, on high defensive wall 1 His mental state
being without any support will then dissolve and the fluctua-
tions of his mind will cease.?

NOTES

1. The idea is that when the mind dwells on a vast vacant
space, then being without the support of any definite concrete
object, the mind gets absorbed in that void.

2. When the mind is absorbed in a vast open space, its
vikalpas or thought-constructs come to a dead stop. That is the
moment when the Light within makes its presence felt and the
aspirant realizes that there is a deeper Reality than what is open
to the senses.

Abhinavagupta quotes the first line of this verse in his
Paratrimsika (on p. 136) and confirms that, in such a moment,
there is' Bhairavabodhanupravesa (entry into Bhairava-
consciousness).

This type of fixed gaze into vast vacant space without any
thought-construct or objective support for the mind is known
as drstibandhanabhdavana. As there is neither meditation nor
Japa (recitation of mantra), nor any meditation involved in this
dharana, this is Sambhava upaya.

[Dharana 38]
VERSE 61
IR sawar Asd FREE |
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Ubhayor bhavayor jiiane dhyatva madhyam samasrayet |
Yugapac ca dvayarm tyaktva madhye tattvam prakasate //61
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TRANSLATION

At the moment when one has perception or knowledge of two
objects or ideas, one should simultaneously banish both per-
ceptions or ideas and apprehending the gap or interval between
the two, should mentally stick to it (i.e. the gap). In that gap
will Reality flash forth suddenly.

NOTES

The reading jiiatva instead of dhydarva has been adopted

by Jayaratha in Tantraloka I, p. 127. This reading gives better
sense.

The above is Sakta upaya. Our mind is always caught up in
perceptions or ideas. We are prisoners of our own ideas. Behind
all the activities of the mind lies Reality which gives life to our
mental activity. That Reality cannot be viewed as an object, for
it is the Eternal Subject and ground of all experience. If we do
not allow our mind to be carried away by the perceptions or
ideas succeeding each other incessantly but rather let our mind
dip in the gap between the two perceptions or ideas without
thinking of any thing, we will, to our surprise, be bathed in that
Reality which can never be an object of thought.

This is known as niralamba bhavana or creative contempla-
tion without any object as support for the mind. This verse has
been quoted as an example of niralamba bhavana in Netra
Tantra (pt.I.p.201). This is also Sinya bhavana—an example of
the mind sounding its plummet in the depth of the void.

The sudden flash of Reality by this practice has been designat-
ed ummesa or opening out in Spanda-Karika. Abandonment
of the two perceptions or ideas that precede and succeed the
gap is known as andlocana or non-observation. The two ideas
have not to be pushed aside by effort but have to be abandon-
ed by a smooth, gentle non-observation. This is a very
important and unfailing dharana for the grasp of Reality or
nature of Bhairava.
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[Dhérana 39]
VERSE 62
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Bhave' tyakte niruddha cin naiva bhavantaram vrajet |
Tada tanmadhyabhavena vikasatyati bhavana //62

TRANSLATION

When the mind of the aspirant that comes to quit one object
is firmly restrained (niruddha) and does not move towards any
other object, it comes to rest in a middle position between the
two and through it (i.e. the middle position) is unfolded
intensely the realization of pure consciousness in all its
intensity.

NOTES

The previous dharana advises the aspirant to reject two
positive objects, perceptions or thoughts (ubhayor bhavayoh)
and contemplate on the middle i.e. the gap between the two.
In the present dhdrana, the Aspirant is advised to contemplate
on the middle or gap between one positive bhdva or object and
another negative bhdva i.e. another bhdva which the aspirant has
not allowed to arise in the mind. This is the main difference
between the two dhdrands. The result is the same, viz.; the
emergence of the essential Self or the nature of Bhairava.

Abhinavagupta refers to this in verse No. 84 in Tantraloka
pt. I
ot o TA: a1
SFTATEfeTd {1 WETNTETReaa: |
It is atma (self) alone who is the essential nature, full of the
ambrosia of Siva. The knowledge that one derives by contem-
plation on the middle between two objects or between one
positive and another negative object abides in the light of the
self.
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The following commentary of Jayaratha leaves no room for
doubt that the above verse of Abhinavagupta refers to the two
dharanas mentioned in Verse No. 61 and 62 of Vijiidnabhairava.

“STIEaET WIATWIS AT Sa fasrer wed aaauﬁ-ﬁrd%a‘
YANIA QETEATHTETE  JAITIHRAT  qdd  aragmeed
wuﬁl‘nr ety wwr-qﬁr gfastay zfa” o

«The middle statei.e. the gap between two positive objects or
between one positive and another negative object is Simya or
void which is the ground of the determination of both. In him
who apprehends that void and abandoning simultaneously both
positive perceptions or positive and negative perceptions fixes
his attention on that alone arises that stability in the Highest
Self (paramarmani) who is the highest objective and who is full
of the ambrosia of Siva. In confirmation of the above expla-
nation Jayaratha quotes the verses 61 and 62 of Vijiiana-
bhairava.

Like the previous one, this dhdrana is also Saktopaya.

The reading adopted by the text printed in the Kashmir
Series is bhave nyakte, which means ‘when the mind is fixed on
an object which was never seen previously like Siva with three
eyes, Vispu with four arms’. Bhave tyakte is, however, a better
and more authentic reading as is evident from Jayaratha’s
commentary quoted above.

[Dharana 40]
VERSE 63
ad 3§ fama fg sy afewraad o
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Sarvam deham cinmayam hi jagad va paribhavayet |
Yugapan nirvikalpena manasad paramodayah [/63.

TRANSLATION

When an aspirant contemplafes with mind unwavering and
free from all alternatives his whole body or the entire universe
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simultaneously as of the nature of consciousness, he experiences.
Supreme Awakening.

NOTES

There are two important conditions in this contemplation.
Firstly, it should be done nirvikalpena manasa, with an unhesi-
tating, unwavering mind free from all doubts and alternatives.
Secondly, it should be yugapat i.e. simultaneously, in one sweep,
not in succession, not in bits.

Paramodayah or the Supreme Awakening referred to means.
that he realizes that the entire universe is enveloped in Divine
Light.

This is a Sakta upaya.
[Dharana 41]
VERSE 64
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Vayudvayasya samghattad antarva bahir antatah /
Yogi samatvavijidnasamudgamanabhajanam // 64

TRANSLATION

By the fusion (samghatta) of the two breaths, viz., prana
(expiration) rising inwardly in the centre and apdna (inspiration)
rising externally in dvadasanta, there arises finally a condition in
which there is complete cessation of both whether in the centre
or in the dvadasanta. By meditating over that condition of void
in which there is no feeling of either prana or apana, the yogi
becomes so competent that there arises in him the intuitive
experience of Equality (samatva-vijiiana-samudgamana)

NOTES

This is an Apava upaya leading to Saktopaya.
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[Dharana 42]
VERSE 65
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Sarvam jagat svadeham va svanandabharitam smaret |
Yugapat svamrtenaiva paranandamayo bhavet // 65.

TRANSLATION

The yogi should contemplate the entire universe or his own
body simultaneously? in its totality as filled with his (essential,
spiritual) bliss.2 Then through his own ambrosia-like bliss,® he
will become identified with the supreme bliss.

NOTES

1. Simultaneously (yugapat) means ‘with totality of atten-
tion,” in one sweep of attention, not in bits.

2. <His own bliss’ means ‘his own essential spiritual or divine
bliss’ (cidananda), not the pleasure derived from sense-objects.

3. The word mrtena or ambrosia points to the fact that
there is no change in this bliss. It is eternal.

Ksemaraja has quoted this verse in Siva-Siitra vimar§ini at
two places, in I, 18, and III, 39.

According to Svami Laksmapa Joo, the word ¢va’ occurring
in this verse should not be taken in the sense ‘or’ but in the
sense of ¢ca’ i.e. ‘and’ (samuccaya). So the first line of the verse
would mean ‘The yogi should contemplate the entire universe
and his body simultaneously in totality as filled with his spiritual
bliss’.

\'" This dhdrana is also Saktopaya.

[Dharana 43]
VERSE 66
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Kuhanena prayogena sadya eva mrgeksane |
Samudeti mahanando yena tattvam prakasate // 66.

TRANSLATION

O gazzelle-eyed one, by the employment of magic, supreme
delight arises (in the heart of the spectator) instantaneously. (In
this condition of the mind), Reality manifests itself.

NOTES

When a spectator beholds some wonderful magical perform-
ance, his ordinary normal consciousness is raised to a plane
where there is no distinction between subject and object, where
it is freed of all thought-constructs and is filled with reverential
awe, with mute wonder and ineffable joy. At that plane of
consciousness is revealed the essential nature of Bhairava. This
is only one example. When by contemplating on any scene—vast,
awe-inspiring, deeply moving, the mind is thrown into 