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1 Chapter on the Characteristics of the Supreme Lord(Pati)

FYI HY: r’s’aya u’cuh

T AN SRl ivg 1 |

HTUFA STCRERITUATEg IR | ?
ST Y qged SATes=4H |

TCRTTHIh HeHH gaTte || R
AT GG gt 7wy |

AT AT forofiferd e || 3

bhagavan devadeves’a brahma vis "n.vi’ndra na’yaka/

a’pin’gala jat’a’ju’t’a’ropita’rdhendu s’ekhara 1/ 1
vya’ghracarma pari’dha’na tadu’rdhva vya’labandhana
nityas’atru mr’ga’nika sevyama’na daya’nidhe I/ 2
lala’t’anetra sapta’rcir dagdha tripura manmatha/

ambhodhi mathanodbhu’ta vis ”ani’lita kandhara 11 3

The Sages praised:

O, Lord, in whose possession are the six prominent qualities- aisvarya, virya, yas’as, sriyam,
jnana and vaira’gya-, you are with fullness of supreme bliss; you are the absolute Master of
various groups of celestial beings; you are the Master of Brahma, Vishnu and Indra. Your
blissful form as it appears before us is with tawny colored matted hair, into the locks of which
the half-moon is mounted. You are wearing the tiger-hide as the under-garment with a waist-
band of snake on it. You are being worshipped by the host of animals which have been mutually



opposed to each other right from their birth and which are now free from such constant enmity in
your presence. You are the storehouse of compassion. You incinerated the three cities of the demons
and Manmatha(the Deity of love)with the fire of your eye blazing forth in your fore-head. Your
neck has become bluish with the deadly poison that erupted from the ocean of milk when it was
churned by the devas and asuras.
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kriya’carye prasa’dena tavasma’bhis’s’r’te pura’/
adhuna’ jn” a’napa’dam tu s’rotumiccha’ gari’yasi’ /1 4
vartateta’m apa’kartum arhasyasma’kam i’s’vara

Earlier, through your grace, we heard from you the matters dealt with in the kriya section and
carya section. Now, the desire to hear instructions on the principles set forth in the jnana section
has greatly dawned on us. O Lord!, kindly instruct those principles to us in order to fulfill that
desire and thereby to dispel the darkness of ignorance. Be favorably disposed to us.
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adhika’re vayandeva niyukta’ bhavata’ yatah 1/ 5
jn”a’nasa’dhyo adhika’ro hi muktis’ca vyaktiri’s’vara/

O Lord!, we have already been installed by your grace in the exalted state of preceptorship
befitting us. Is it not true? The ultimate purpose of preceptorship, liberation and the complete
manifestation of sivatva, would be brought out only by the true realization of jnana section.
Therfore, be kind enough to impart this jnana section.
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jn”a’yante yena patya’dya’h pada’rtha’h s”ad’ dvijottama’hi!l 6
tat jn”’a’napa’dam ityuktam sa’dhakam des’ika’tmana’m/

O, the Sages, the foremost among the twice-borns!, the section through which the nature of
six realities( eternal categories) from Pati to Karaka is fully known is called Jnana-pada.
For the Guru and the initiated disciples, this jnana-pada serves as an effective means for the
attainment of sivatva(oneness with Siva).

Y e~

T3 gHaarET SRR CHORISHAT | | 9
. . .. )

I i Tk TTe8 qGIHTIHA |

s’ivasya samaveta’ya’ s atirjn”a’tmika’ amala’ 1/ 7
saivajn”a’nam itiproktam s’a’bdam tadanuma’pakam |

Being in inseparable relationship with Siva, there 1s Sakti who is of the nature of pure
consciousness. That Sakti is free from any defilement or obscuring factor. That Sakti herself
is called Jnana. By virtue of the power of this Jnana, the knowledge gained through the
systematic study of the Agama becomes capable of granting more efficacious knowledge
which ultimately results in the attainment of sivatva.
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patih kun.d’alini’ ma’ya’ pas’uh pa’s’as’ca ka’rakah 11 8
iti prokta’ pada’rtha’h s”at’ s’aivatantre sama’satah |

Pati(Lord), Kundalini(pure maya), maya(impure maya), pasu(the bound self), pasa(bonds)
and karaka(effective means) — these are the six realities which are explained in this Agama
in a succinct way.
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layabhoga’dhika’ra’tma vya’pa’ratraya laks’itah 1/ 9
svabha’va’dacyutas’s’aktah pada’rthah pati samjn”itah /

The Lord who is known through his three functional states — laya, bhoga and adhikara — and
who never gets himself dissociated from his own essential nature of being in the form of
conscousness and action is known as Pati, the first Reality.
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laya’di vya’pr’tir yatra s’uddha’dhva’ yatojani 10
sa’ tu kun.dalini’ s’ambhor nityadhis’t’heya ru’pin.i’ |

The highest metaphysical plane where the functions of laya, bhoga and adhikara are taking
place and from where the pure path(suddha adhva) originates is known as kundalini. This
kundalini always exists in the form of a seat to be occupied by Sambhu( Lord Siva)
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bhogya bhoktr’tva sampatyai ya’ s’ari’rendriya’dikam// 11
utpadayati sa’ ma’ya’ khacita’ karmabhir nr’n.a’m/

That which serves as the material cause for the product of objects to be experienced by the
embodied souls and for the efficacy of experiencing(bhogtrutva) such products and which
gives rise to various bodies , organs, instruments and others befitting the souls is known as
maya. This maya exists associated with the karmic effects of the bound souls.
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pas’uh pas’utva samruddha dr’kkriya’ prasaras sada’ 1/ 12
sakala’kala bhedena tridha’ bandha vas’a’t sthitah



That reality whose extensive power of knowledge and action always remains constrained and
obstructed by pasutva, the fettered state, is called pasu. Based on the state of its bondage,
pasu is known to be of three categories. It becomes differentiated as sakala, pralayakala

and vijnanakala.
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kala’di ks”itiparyanta’ sthita’ ta’ttvika samhatih// 13
pas’a’tmakah pada’rthoyam pan” camah paripat’hyate |

The fifth reality set forth in this Agama is pasa which exists pervading the entire metaphysical
range from the kala tattva to pruthvi tattva, the range consisting of the multitudes of products
related to these tattvas.
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bhukti mukti vyaktiphala’ kriya’di’ks ”a’hvaya’ para’ 1/ 14
s”as”t’hobhidhi’yate tantre pada’rtho munipun’gava’h/

O, the foremost Sages!, in this Agama, the exalted and supreme discipline(kriya) known as
diksha whose unfailing fruits are the enjoyments in the pure and higher planes, final liberation
and the full unfoldment of sivatva is set forth as the sixth reality.
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sarvamantargatam yasma't pari’ks ’yante ta eva te |

Under these six categories, all the principles(tattvas) from siva tattva to pruthvi tattva are
inclusively present. These principles are explained in the sequel through reasoning and
reflections.
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layabhoga’dhika’ra’n.a’m na bhedo va’stavas’s’ive I/ 16
kintu bindoran.u’na’m ca va’stava’ eva te mata’h|

vatha’rkah pan’kajam nityam bodha samks”obhan.a’dibhih 1/ 17
karmabhir bodhka’khya’m labhate atra tatha’ s’ivah/

In reality, the difference which is observed in the three functional states, laya, bhoga and adhikara, is
not to be seen in Siva. But as far as the bindu(kundalini) and the souls are concerned, the

difference in these three states is real. The lotus flower gets unfolded and withered by the rays of the
sun. Just as the sun attains different names such as the unfolder(bodhah) , drier(samkshobhana)

and so forth in respect of its actions concerned with the lotus, even so Lord Siva attains different
names in respect of his actions concerned with the pure maya and the souls.
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upsamhr’ta ka’rya’tma’ yada’ bindurvyavasthitah 18
tada’ laya’hvayam tattvam s’ivatattvam tadeva hi/

When the bindu exists in its own essential state with all the evolutions absorbed into it and with
all of its evolutional actions completely set at rest, it attains the specific name ‘laya’. The same state
of bindu is known as siva tattva.
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vidya’di tattvavan netam sannatatva’di laks”an.am/ 19
kintu svadr’k kriya’s’aktih kiran.a’tmakam avyayam/
vya’pakam nityam acalam sarvatomukham ais’varam |/ 20




This siva tattva is not associated with such modifications as transformation and others which
are seen as associated with suddha vidya tattva and isvara tattva. But it is of the nature of its
own inherent energy of knowing and doing; it is indestructible; pervasive in all of its evolutes
and effects; it is eternal and immutable. It is always turned towards the entire range of
manifestations and evolutions.
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tasmin vispas”’t’a cinma’tro vya’pakatva’di dharmava’n/
ananyonyas’ca tacchaktes samava’ya’s sthitas’s’ivah// 21

In this siva tattva, Lord Siva presents himself as both non-different and different from it. Siva
who is in the form of fully unfolded pure consciousness and who is associated with pure
qualities such as all-pervasiveness, eternity and others and who is with Sakti exits in this tattva

maintaining an inseparable relationship with that Sakti.
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s’aktoyam s’aktayo yasma’d udyoga’di kriya’cyutah/
s’iva eva’dhi tis’t’hante nis "kalas’ca sa eva tu !/ 22

While in siva tattva, Siva is called ‘Saktah’ since all the Saktis exist in him, being bereft of
all cosmic actions such as creation, maintenance, dissolution and others. Since all the Saktis
remain absorbed into him, here in this tattva, Siva is known as Laya Siva. Laya Siva himself
becomes known as Nishkala Siva.
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udyuktastu yada’ka’rye bindurbhoga’hvayam tada’
labhate s’iva udyuktas sa eva ca sada’s’ivah 1/ 23



When Siva gets himself involved in the actions concerned with the bindu tattva, He becomes
known as Udyukta. Under this context, He is also known as Bhoga Siva and He himself is
also known as Sadasiva.
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tattvam tadeva sa’da’khyam na s’iva’dvastutobhida’ |
bhogastat pa’lana’tmaiva na’dhya’sastad asambhava’t/i 24

The tattva which exists activised and controlled by Sadasiva is known as ‘sadakhya tattva’.
In reality, this sadakhya tattva is not different from siva tattva since what is known as bhoga
1s actually the regulating and evolving process concerned with the bindu tattva. But, this is
not to be considered as false attribution(adhyasa), since there is no reason for the occurrence
of erroneous knowledge.
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binduh pravr’ttah ka’ryasya’t adhika’ras tada’ yada’/

s’ivasya na bhida’ pu’rva’ vis’es”asya muni’s’vara’h i/ 25
i’s’varas’ca sa evasya’t tattvam tacces’ara’hvayam |

pravr’ttoyam iti proktah pravr’tta’h s’aktayo mata’h// 26

When the bindu tattva is made to vibrate slightly so as to give rise to evolutions and
manifestations, Siva attains the name Adhikara Siva(Possessor of absolute authority). This
Adhikara Siva is not different from Bhoga Siva who himself is not different from Laya Siva.
Adhikara Siva is also called Isvara. The cosmic plane which is activised and energized by

Isvara becomes known as isvara tattva. Since the associated Saktis are engaged in the process

of evolution and manifestation, Siva, with whom these Saktis are inseparably associated, becomes
known as Pravrutta Siva, under this context.
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bindvavastha’ vis’es”en.a s’ivabhedas tvayoditah/
bindor acetanatvena pravr’ttih svata eva nal/ 27
karta’cet pravr’tyartham vika’ri’sya’t sada’s’ivah/
evam virodha a’panne pariha’ram vades’varall 28

The Sages ask:

It has been declared by you that the seeming differences in Siva, such as Laya Siva and others,
are observed based on the actual differences in the states of bindu. Since bindu is non-intelligent,
it cannot , of its own accord, give rise to evolution. If Siva is considered to be the Authority for
making the bindu to give rise to evolution, then Siva becomes the one sustaining the defect of
mutability. Since there is such inconsistency, O Lord, kindly explain how to resolve this conflict.
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kartr’tvam dvividham vipra’h samkalpa’t karan.a’dapi/
na hi samkalpa ma’tren.a kula’laih kriyate ghat’ah 1/ 29

The Lord:
O, the twice-born sages!, doership(kartrutvam) is of two kinds. Doership by mere volition,

mere thought or ideation is one kind. Doership executed with the help of tools and instruments
is another kind. A pot is not indeed created by means of mere mental ideation
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s’ivasamkalpa ma’tren.a binduks” obhakaras sada’ |
na vya’pa’ra vis’es "en.a yena’yam vikr’to bhavet 30
samastopa’dhi su’nyatva’n nirmalatva’cca he dvija’h

va evopa’dhimantaste vikr’'ta’h ka’ryajanmaniil 31
tatas’cana’vika’ritvam kartr’tve na viruddhyate |

samastopa’dhi su’nyatva’t kartr’tvan nes”yate katham|/ 32
kartr’tva praibandhatva’d upa’dhestad viyogatah

bhavet pratyuta kartr’tvam pra’curya’ya muni’s’vara’h/l 33

Siva always stimulates the bindu simply by means of resolute thought(sankalpa). He does not
do this by means of specific operation involving the movement of body and hands. Mutability
1s due to such operation as involving the movement of body. In Siva, there is no such movement.
O, the twice-born sages!, He is free from all adjuncts and all impurities. Only those who are
associated with adjuncts are subject to mutability, while bringing out the effect from the cause.
Therefore immutability does not contradict the doership wielded by Siva. How could it be
maintained that because of being free from all adjuncts, doership is not applicable to Siva?

On the contrary, it is to be noted that being free from the impeding adjuncts denotes the
unobstructed doership. Any adjunct is an obstacle for a perfect Being who is eternally free from
the bonds. O, the authoritative Sages!, the absence of adjuncts would result in unobstructed and
abundant activities.
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adehasya’pi kartr’tvam svadeha preran.e yatha’/

vatha’rko dinaces”t’a’nam sannidherupakarakah 1/ 34
tatha’ sannidhi ma’tren.a vidadha’dyakhilam s’ivah/

sadehasya’pi kartr’tvam sarvatra’pi yadi’s ’yate /! 35
taddehasya’pi ka’ryatva’d vya’ptam kartrantaren.a tat |

tasya deha’dayopyevam ityavastha’ na kutracit// 36
tatah prathama sr’s”t’estu samastopa’dhi varjitah |

karta’ mahes’a eves”t’ah pravr’tta’s’es”a s’aktikah 1/ 37

O, Sages!, Even with a being which is without body, there is doership. The conscious soul

which is formless is responsible for the movements of its own body. So,it is observed that there

1s doership in a formless entity. If the doership is recognized as to be present in the embodied

soul alone, there occurs the defect of infinite regress(anavastha). Since that body is a product,

its organs and instruments are to be considered as created and controlled by another doer. Again,

it is to be noted that the body and instruments of this another doer had been created and controlled
by yet another doer. Hence, there occurs infinite regress in this case. Therfore, for the first creation,
Lord Siva who is free from all the limiting adjuncts should alone be recognized to be the

ultimate Doer(karta). Being associated with all groups of Saktis, Lord Siva performs the first
creation.
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laya’dikopyayam bhedas’ s’akti tastuta tatsthitah/

binduks”obho yatas’s’ambhos’ s’aktereva pravartate // 38
jn”a’nakriya’tmika’ sa’pi satya’ nityodita prabha’/
sa’para’bhimukhi’ sarva bandhales’a vivarjita’ 1/ 39
ananya’nya’ s’iva’tsaiva vastuto mu’rtirais’vari’/

laya’vastha’m yada’ pra’pta’ tadoda’si’na ru’pin.i’ 1/ 40
ka’rya’bha’va’d uda’si’na’ sa’mya’vastha’ tadaiva hi/
vijn”a’nakriyayos sa’myam yasmad udyukta kartr’s”u// 4]
tada’hyetat karomi’ti vya’pare sa’myam etayoh/

adhika’re kriyodrikta’ ka’ryes”’vadhikr’ta’ yatah 1 42

The difference in the states of laya, bhoga and adhikara is recognized through the differences in
the forms Sakti, since the stimulation of bindu tattva proceeds only from the Sakti of Siva. This
Sakti who is of the nature of knowledge and action(jnana and kriya) is , in reality, the luminosity
of the ever-existing Supreme Lord. This Sakti is always turned towards the Supreme Lord,
being attentive in all of His activities and is free from all the traces of bondage. She is
non-different as well as different from Siva. She constitutes the form of Lord Siva through her
vibrant aspects(kalas). At the time of dissolution of the universe, she remains passive, being
unconcerned of such action.(That is, there is no role for the kriya aspect) Because of absence

of action, she remains passive. When there prevails equality in knowledge and action of the
Doer intent on cosmic function, that state is considered as ‘sa’mya avastha’(equalized state). In
the ideational activity as to “ I am doing this”, there is indeed the equality in the two energies,
jnana sakti and kriya sakti. In the state of adhikara, kriya sakti is dominant, since there is

more emphasis on cosmic acitivities.
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ka’ryan’ca karan.i’yantu gun.asamkalpa samsmr’tih/
na tu vya’pa’ra ityukta’ vibhostadvis”aya’ smr’tih 1/ 43
tasma’t sada’s’ivo jn”a’na’jn”’a’naru’pa iti sthitah/



anayor jn’a’nayor hetuh avis’es”a’tmika’ citih// 44
s atirukta’ vikalpa’ sa’ mahati’ mu’rtirais’vari’/

Even the action being done by the Sakti is considered to be merely by resolute thought and
ideation. This recollective thought is not to be considered on par with the activities of embodied
soul(like a potter). It is the recollection perfectly tuned to the activities conceived by Siva.
Because of such nature of Sakti, Lord Sadasiva who now assumes the specific name ‘Udyukta’
exists actually in the form of knowledge and action. Citsakti who is without any specific
modality is responsible for the actions characterized by knowledge. The form which is in
inseparable relationship with Siva, which is free from modifications and which is supreme

1s known as Sakti.
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di’ks”a’ya’m bhagavams tattvam s’ivakhyam s’odhyam i’ritam// 45
s’a’ntyati’ta kala’vya’ptam iti ca’dya viruddhyate |

The Sages:

O,Lord!, earlier it was told that in the ritualistic process of diksha, siva tattva should be purified.
But now it is said the siva tattva is pervaded by sanyatita kala. This statement contradicts the
earlier one.(If siva tattva is pervaded by santyatita kala, how could it be separately purified?)
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coditam satyam evaitad vaks”ye yu’yam sama’hita’h /i 46
prakr’tiva’d ayam binduh ks’ obhyate na’khila’tmana’ |



tatra yo ks’ ubdha bha’gosya s’a’ntyati’ta kala’ tu sa’ 11 47
s’a’ntya’di bhuvana’tma’yah parin.a’mastu baindavah |
s ivatattvam tu tatroktam sa’da’khyam bhuvanam tu yat// 48
baindavam tattu sa’da’khyam tattvamuktam s’iva’game /

The Lord:

What you have said is really reasonable. I will explain the truth behind this. Listen to my
instructions with one pointed attention. Since the bindu is actually the pure prakruti, it

1s not wholly activsed or stimulated by the Lord. Only a small portion of the bindu gets
stimulated. That stimulated small part is considered to be santyatita. The worlds(bhuvanas)
such as santi and others are brought out through partial modifications sustained by the bindu.
What is said as sadakhya here is indeed sadakhya bhuvana. This is in sadakhya tattva. In
the Agamas, it has been well explained that the sadakhya tattva is related to bindu and only
the tattvas and bhuvanas are purified in the process of dikska, not the three states, laya, bhoga
and adhikara. Hence there 1s no contradiction.
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ais’varam tadadhastattvam tadevais’varam i’ritam// 49

eta’ni tri’n.i tattva’ni santi tattva’tma vartmani/

eta’nyeva tu s’odhya’ni pu’rvokta’ni na kutracit i/ 50
ta’ni pra’pta’ni sarvaistu di’ks”’a’ya’ yojitair nr’bhih/
yojita’ layatattve ye te mukta’ na’paratra call 51

The plane below the level of sadakhya tattva is known as isvara tattva. These three tattvas,
isvara, sadakhya and siva, are rooted in the scheme of 36 tattvas. Only these three tattvas

are to be purified in the process of diksha.The three specific states of bindu, which have been
said earlier and which are in the same plane of these three tattvas are not to be purified under
any circumstance. These three tattvas are to be reached by all those sadhakas who are elevated
to be installed there through the process of diksha. Only those sadhakas who are elevated to
the laya tattva are to be considered as the liberated pure souls. The sadhakas who are elevated
to be in the isvara tattva and sadakhya tattva are not wholly liberated.
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bhoga’dhika’ra tattvastha’ vyaktacinma’tra s’aktayah

bindunaiva hi bhinnoyam bhaktastu bhuvanairapil 52
s’a’ntya’ti’ta’ca s’a’ntis’ca vidya’sthiti nivr’ttayah |
bhuvana’ni maha’ntyes”’u samjn”a’h pan”ca labhecchivah/ 53

Those who have reached the bhoga tattva(sadasiva tattva) and adhikara tattva(isvara tattva)

are with the fully manifest powers of consciousness; but at the same time they are with a limiting
factor effected by the desire for lordship(adhikara mala).The pure region of bhoga tattva gets
differentiated by the force of the specific states of bindu alone. Having been differentiated, it
becomes divided into various worlds(bhuvanas). The sadhakas who reach these worlds attain
different names according to the differentiated planes reached them. Santyatita, santi, vidya,
pratishtha and nivrutti — these are the names of the five worlds of the bhoga tattva. These five
worlds are controlled by the five Saktis , Isani and others. Being associated with these five Saktis,
Lord Sadasiva attains five specific names.

ST TENTHR ITHSITATICHERT: SHAT |
TARHGTRTATEET: T 94T || by

i’s’a’na purus”a’ghora va’maja’ta’tmika’h krama’t/
eta’ssada’s’iva’vastha’h bhogasya’nana pan”caka’h 1 54

Sadasiva who is also known as Bhoga Siva appears here with five faces. Isana, Tatpurusha,
Aghora, Vama and Sadyojata — these five mantras are in the states identical to the state of Sadasiva
and they assume the form of five faces of Sadasiva.
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pan’camu’rtimayi’ s’'ubhra’ nitya’sakala nis”kala’ |
mu’rtis sa’da’s’ivi’ jn”eya’ sarvaka’rya pravartika’ 55

These five mantras, Isani and others, which are capable of constituting a form, are

exceedingly pure; eternal; they themselves are with and without form(sakala-nishkala).They

are known to be inseparably related to the form of Sadasiva. They are involved in all the activities
related to bindu as conceived by Siva.
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i’s’a’na s’ekhari’ sa’ ca pumvaktra’ghora hr’tsthala’ |

va’maguhya’ ca sadya’n’gi’ ha’rin.i’ janani’ tatha’ 1/ 56
rodhayitri’ti tisr’bhis’s’aktibhih kalpitendriya’/
as’t’a’veta’ yas’asvinyah i’s’a’na’dya’stu s’u’linah 1/ 57

Isana mantra assumes the form of head; Tatpurusha mantra assumes the form of face; Aghora
mantra assumes the form of heart and chest; Vamadeva mantra assumes the form of privy part
(guhya); Sadyojata mantra assumes the form of feet and other parts. Apart from these, there are
three more mantras- Harini, Janani and Rodhayitri. These three mantras constitute the essential
internal instruments(karana) of the form of Sadasiva. O, The twice-born Sages!, all these eight
Saktis are the highly adorable Saktis of Paramesvara.
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a’sa’m vi’ryam vibha’gam ca svaru’pen.ocyate dvija’h/
t’ha’ s’ekharatvena kalpita’ 1/ 58
jagatpuran.a hetutva’d bindornada’di vr’ttibhih /
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i’s’a’ni’ parama’ ka’s

vaktren.a sa’myatastasya puma’nvaktram iti’ryate !/ 59
ghoromala’di samsa’ras tadvis’odhayita’ vibhuh /

aghora iti vikhya’tah sadbha’voyam salaks”an.ah 1/ 60
hr’dayan”ca’pi sadbha’vo yasma’ttasma’t tadeva hi/

va’mosya tu rahasyatva’t su’ks matva’ddr’kkriyatmakah 1/ 61
karta’ vis’vasya putra’di ka’ryes”’u janakam yatah/

va’mo guhyastatas’ca’yam s’a’stresmin sammato budha’h i/ 62
svasyeccha’ ma’tratastasya svas’akti prasara’tmika’m/
mu’rtima’sa’dayedyasma’t sadyomu’rtis tatassmr’tah// 63

O,the twice-born Sages!, now I will tell you the greatness and inexhaustible power of these Saktis
and the process in which these Saktis constitute different parts of the form of Sadasiva, with all
the essential details. Isana is the unexcellable, unsurpassable and the ultimate sphere of the Lord
Paramesvara. Therefore, this Sakti is considered to constitute the ultimate part of a form, namely
the head. The Mantra-sakti which fills up and harmonizes the entire range of the universe through
the proliferation and spreading of the sound principle(nada) arising from the bindu is known as
Tatpurusha. By this virtue and by its quality of being equal to the facial portion, this Tatpurusha
mantra is considered to constitute the face of that form. The repeated phenomenon of birth

death which is due to anava mala and other bonds, is very dreadful. The Mantra-sakti which exists
as alienated and anti-phased to the dreadful samsara is known as Aghora(non-deradful;calm).
Such Sakti is pervasive. Its innate nature is to remain in its own existential awareness. Since the
heart is of the the nature of such existential awareness, Aghora-manra is considered to constitute
the chest(hrudaya) part of the form. Vama mantra is of the nature of being very subtle, secret

and unseen and of the power of knowing and doing. Moreover, this Vama is the enabling power
for the creation of the world and the creative power behind the progeny and others. O, the
learned Sages!, by virtue of these significant characteristics, it is maintained in this Agama that
this Vama mantra constitures the secret and privy part of the form of Sadasiva. The mantra which,
by its mere will, instantaneously assumes various forms is known as Sadyojata mantra. Its own
Saktis are spread and strewn in the forms assumed by this mantra. By virtue of this power of
form-generation, Sadyojata mantra is considered to constitute the feet and other parts of the

form of Sadasiva
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evam mantra’stu pan” caite yairnibaddha tanus’s’iva’ /|
vastutastu na bhinna’ste yato na’nye svas’aktitah// 64

In this way, the auspicious and pure form of Sadasiva is considered to have been constituted
and well structured with these five mantras. Just as Sadasiva 1s non-different from his Saktis,
even so these mantras are non-different from Sadasiva.
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antaran’ga’s tatha’ ca’nye mantra’ssanti s’iva’tmaka’h/
hr’cchiras’cu’l’ika’ varma locana’stra’n.i na’matah /! 65

In the same way, there are other mantras which are of the nature of Sakti, which are subtle and
secret and which constitute other parts and instruments needed for the form of Sadasiva.
They are — Hrudaya, Siras, Sikha, Kavaca, Netra and Astra.
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sadbha’vo hr’dayam tasya s’irassarvocchrito gun.ah/
vas’itvam apara’dhi’nam ya’ s’ikha’ soparisthita’ I/ 66
svabha’va guptam anyes”a’m samarthamapigopane /|
tejah kavaca sa’dharmya’t tanna’mna’ vyapadis’yate I/ 67



sarvajn”ta’ya’ yadbi’jam tatastena niri’ks”an.am/
yo sa’vaprasahas’s’ambhoh prata’po hetirucyate !/ 68

The mantra which has a perfect awareness of its own existence is known as Hrudaya mantra
and hence it constitutes the heart of the form of Sadasiva. The mantra which has the attribute of
being in the most exalted and supreme state is the Siro mantra and as such it appears as the head
of Sadasiva's form. The mantra which has the attributes of absolute independence and absolute
control is known as Sikha mantra and as such it is considered to be the tuft of Sadasiva's form.
The effulgent mantra, which, by its own nature, remains hidden and concealed and which is
efficacious in keeping all others under protection and concealment and which has sameness with
a shield is known as Kavaca mantra. Hence, it constitutes the shoulders of Sadasiva's form. The
mantra which is the causal source of the power of all-knowing(sarvajnata) is known as Netra
mantra and by this virtue it is considered to constitue the eyes of Sadasiva. The mantra which

1s with unassailable vigor and whose effulgence and powerful force could not be endured by
the hostile forces is known as Astra mantra. Therefore, this mantra constitutes the vigor and
missile of Sadasiva.
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ais’varyam parama’ ka’s”t’ha’ naijo gun.a iti’s "yate |

vasma’t sa’ parama’ ka’s”t’ha’ vya’ptyutkars”a’tmako gun.ah// 69
ais’varyam sva’mita’ sarva cidacidvargayor dvayoh |
ais’varyanna’tra vas’ta’ sa’ yasmadi’s’ituh phalam i 70

The lordship(aisvaryam) of Sadasiva extends up to the plane which is unexcellable and which
1s the ultimate region. That lordship is His innate attribute. Since that region pervades the entire
range of the worlds and tattvas, it is considered to be the ultimate. The lordship of Sadasiva
denotes that He is the Lord of the entire host of intelligent beings(cit) and non-intelligent objects
(acit). The power of absolute control(vasitva) is not to be considered as a separate attribute of
Sadasiva, since this vasitva is the fruit brought out by aisvarya.(That is, aisvarya is inclusive of
vasitva)
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mantra’stu sarva evaite s’aktayah parames”t’hinah |
nityasiddha’s’ca ta’h prokta’s’saktastadyogatas’s’ivah 1 71

All these mantras, five brahma mantras and six anga mantras, are , in reality, the Saktis of the
Supreme Lord. They are eternally established in their own sphere. When Sadasiva remains
associated with these Saktis, He becomes known as Saktah(the possessor of Saktis).
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vada’ ka’ryapravr’tta’sta’s tadocyante tu s’aktayah
s’akti s’aktimator bhedah prasan’ga’devam i’ritah /1 72

Generally these mantras are in luminous forms only. When they are involved in their respective
cosmic activities, being perfectly tuned to the will of Sadasiva, they are called Saktis. Only from
the standpoint of cosmic activities, a difference is assumed between Siva and Sakti, Siva as the
possessor of Saktis(Saktimat) and the Saktis acting according to the will of Siva.
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s’ivena sa’tmaka’ ete mantra’bhinna’n.avo na ca/l

ha’rin.i’ ya’ s’ivasyokta’ sarva’haran.a s’aktika’ 1/ 73
athava’para samstha’nan nayeda’hr’tya pudgalam/
vasma’ttasma’diyam s’aktir ha’rin.i’tyucyate budhaih 1/ 74
janani’ jagato janma svabha’vasya’mitadyutih/

rodhayitryan.u sanghasya pralaye niyamasthitim// 75
bhoges”vapi ca tasya’pi vidadha’ti yatastatah



These mantras are in absolute oneness with Siva. These mantras are different from the seventy
million mantras existing in the suddha-vidya tattva. So they are not considered to be different from
Siva. The Sakti which is endowed with the power of dissolving the entire range of the
creations(worlds, tattvas and others) is known as Harini. This Sakti leads the soul from one tattva to
another tattva in an ascending order and finally brings it to the supreme plane. For this reason

also, this Sakti is called Harini by those who are experts in the Agamas. The Sakti whose innate
nature is to be with immeasurable luminosity and who gives rise to the creation of the worlds is
known as Janani. The Sakti who allocates respective places for the various hosts of souls at the
time of final dissolution(pralaya) and who keeps control and regulation over the enjoyments
pertaining to the karmic fruits of each soul is called Rodhayitri.
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eta’stu s’aktayastisras’ s’ari’ra karan.a’tmika’h 1/ 76
nityasiddha’ vibhorvipra’h yata eva svakam balam /

s’akti’na’m vastutasta’sa’m sthitiri’s’vara tattvake 1/ 77
i’s’ah pravartako yasma’t pravr’ttis’s’aktibhir yatah /

O, the twice-born Sages, these three Saktis exist in the form of various instruments(karanas)
pertaining to the body of Sadasiva. These Saktis belonging to Sadasiva are with eternal existence.
For the same reason, they are considered to be His strength and vigor.It is by these Saktis, that
Lord Isvara becomes the Doer or Performer and it is by these Saktis that the power of performing
the relevant activities gets endowed in Him. The exact location for these Saktis is in isvara

tattva.
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bhagavan kathitas samyak pada’rthah pati samjn”itah 1/ 78
prama’n.airapi vaktavyo yukti boddhya’hi sa’dhavah/



The Sages:

O, Lord Bhagavan!, the nature of Siva as Pati has been well explained. But these views are to
be told supported by valid proof, reasoning and reflections. Is it not true that the sages are to
be enlightened with such reasoning and refelections also?
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acetanam jagadvipra’h cetana preran.am vina’ !/ 79
pravr’ttau va nivr’ttau va’ na svatantram ratha’divat |
yotra pravr’ttakah s’aktah sa patih paripat’hyate I/ 80

The Lord:

O, the Sages!, this world is basically inert. Without being activised by an intelligent being, it
cannot set itself into action, nor can it refrain from action. It is not independent, just as the
objects such as chariot and others. He who 1s independent and who is capable of activising
the world is reasonably considered to be Pati(the controller and protector).
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na’naika’ntikata’ hetoh ks’ i’re vatsa vivr’ddhide /

cetanena gava’ yasma’t pravr’ttam vatsa vr’ddhidam // 81
mr’ta’ddeha’tpravrteta pravr’ttam sya’tsvatah payah

na ca pravartate yasma’c cetana’peks’ita’sthita’ 1/ 82

(A reasoning is expressed through the anology of milk flowing from the cow for the sake of the
growth of its calf to prove that even an inert substance could be in action without being
induced by an independent and intelligent doer.) In this reasoning, there does not prevail any
uncertainty or fallaciousness. It should be observed that even that milk flows out only from the



intelligent cow. If the milk flows out of its own accord and nourishes the calf, then even from
the dead body of the cow the milk should flow out. This does not happen. The activity of
enabling the growth of calf takes place only as intended and stimulated by the conscious soul
of the cow. Therefore, by all means, the activity of an inert object is always in expectancy of
inducement from an intelligent being.
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na’pyayaska’nta dr’s”’t’a’ntas sa’dhako acitpravartane |

ayaska’ntopi yotka’ram apeks’yaiva pravartakah |/ 83
kin”’ca paks”i’kr’tassopi jad’assan yah pravartate /|
svapravr’ttau para’peks” am acetanam atasthitam// 84

For the activities observed in inert object, even the analogy of magnet and iron does not apply. The
magnet induces movements in iron by necessarily wanting an intelligent person who could bring
about proximity between the magnet and the iron.(The magnet cannot attract the iron which is far
away from it) Even the magnet, which is basically non-intelligent, sets into action only due to an
intelligent doer who brings about nearness between the magnet and the iron. This establishes the
propositional view of the reasoning that the world is inert. Therefore, it is logically ascertained

that inert things are always in need of an intelligent inducer as far as their own own actions are
concerned.
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The Sages:

O, Lord!, it is agreed upon by the disputants of all the systems that the souls are essentially
conscious beings. In that case, let the doership in respect of creation and others be with the
intelligent souls themselves. What is the purpose in holding the view that there is an independent
doer other than the conscious souls?
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ajn’o janturani’s’oyam a’tma’ yasma’d dvijars”abha’h/
sopi sa’peks”a evasya’t svapravr’ttau ghat’a’divat i/ 86
is "yate sa katham karta’ karta’ tasma’n mahes’varah|

The Lord:

O, the excellent among the twice-borns!, even though the soul is a conscious being, it is basically
inert(when compared to the all-knowing power of the Lord); it is subjected to repeated process of
birth, decay and death; it is incapable of doing even an insignificant action. Therfore, even this
self 1s in need of another intelligent and powerful doer for its own perseverences. In consideration
of its insignificant and trivial nature, the self is thought to be like the pot and other inert objects.
So, how could such a self be the performer of creation of the world and other actions? Therfore,
the Great Isavara alone is the Primal Lord capable of performing the cosmic deeds.
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vimukta’starhi karta’ro bhaveyuriticen matih// 87
kima’dimuktassya’t karta’ na’dimukto athava’ dvija’h/



ana’dimuktas’cetkarta’ siddhasa’dhanata’ tada’ 11 88
a’dyas’cenmuktidastasya karta’ pra’geva siddhyati/

Let the liberated self(whose consciousness is equal to that of the God) be the Primal Performer

of cosmic deeds. If it is argued in this way, then what is the nature of this Liberated Self ?

Is he the one who has attained liberation? Or, is he the one who exists eternally liberated? If the
one who exists eternally liberated is the Primal Performer, then this view gets itself settled in the
case of our own view being established(siddha sadhana) and so we do not have any counter
argument with this since it confirms our own view. If the one who has ‘attained’ liberation is the
Primal Performer, then it becomes self-evident that even before the one who has attained liberation,
there exists the One who grants this liberation to the entangled soul.
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anyatha’yam katham mukto baddha eva sada’ bhavet |/ 89
na moks”am ya’nti purus”a’h svasa’marthya’t kada’cana/
muktva’ prasa’dam devasya s’ivasya’s’ivaha’rin.ah// 90

How can this adi-mukta(the one who has attained liberation) become a liberated one without
the grace of anadi-mukta(who exists eternally liberated)? Without Siva's grace, he would be
always be a bound soul only. Without the grace of effulgent Siva whose very nature is to
ward off all inauspiciousness, never this bound soul attains liberation simply by its own
capacity and perseverences.
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O, the excellent twice-born Sages!, moreover in ascertaining the ultimate doership of the Lord,
there is another inference also to be known by you. Listen to this. The world which is occupied

in the arguments and disputes, has for its creation an all-knowing Doer as its eminent cause(nimitta
karana). This is the proposition(pratijn”a). Since this is a product — this is the reason(hetu). Just as
a pot is observed to be a product both by the proposer(vadin) and the disputant(prati vadin) — this
is the illustrative example(udaharana).
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ka’ryata’ca’sya vis’vasyas sabha’gatva’t ghat’a’divat i 92
vyoma’dirapi sa’msopi sagun.atva’dyatha’ ghata’h/
viva’'da’dhya’sitam tasma’t jagatkartr’purassaram// 93

The nature of being a product is applicable to the world, since it is associated with parts, just
like a pot and other objects. Even the space and others are products, since they are observed to
be associated with parts by virtue of being endowed with their specific qualities. Just as the pot
1s associated with parts and qualities, even so the world is assicated with parts and qualities. Just
as there is a creator for the pot, even so there is a creator for the world. Therefore, the disputes
over the existence of the creator of the world become setlled once for all.
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patijn”a’naika gamyoyam patistaddhetureva ca/

tantra’ntares’u ye siddha’h pas’avo vya’ptyabha’vatah 1/ 94
s’oddhya’ boddhya’s’ca te tena pas’utvasya vyavasthiteh/
patirevam samuddis”’t’ah tritattvokti nidars’ana’t !/ 95
pada’rthah kun.d’alinya’khyah kathyatenantaram dvija’h 1/ 96
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PAUS’KARA’GAMAH VIDYA’PA’DAH
2 Bindu Pat’alaha

2 THE NATURE OF BINDU

(Bindu — the concentrated and metaphysical point, which
serves as the primal source of creation)
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atha bindor vivekoyam nya’yapra’pto atra varn.yate |
laya’dibhedah pra’gukto yadupadau s’ivasya tu 1/
sa biduruti mantavyah saika kun.d’alini’ mata’/

O, the Sages!, now the detailed analysis of bindu which comes next in the order of the six
categories enumerated earlier, is explained here. The different states such as laya, bhoga and
adhikara assumed by Siva have been mentioned earlier. Such states occur through the
concomitant and adjunctive existence of one specific principle. That principle is considered
to be bindu. The same bindu is also known as kundalini.
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kin”’ca rudra’n.avo yena badhyante yatra va’sthita’h/ 2
vimucyante yatova’yam sa binduriti gamyata’m /

kin”’ca sa’da’tmako yogah sadyah san”ja’yate yatah/ 3
vartate liyate yatra sa binduriti gan.yate |

Moreover, by which factor the highly perfect souls such as Anantesvara, Srikantha and

others become endowed with appropriate body, organs and objects of experience, in which
sphere they have their existence and in which sphere they become liberated, that factor is
known as bindu. And, from which source the Pure Path(suddha adhva) is generated by Siva
through His will and desire without considering the maturation of karmic fruits, in which realm
this path proliferates and flourishes and into which ream this path gets absorbed at the time of
total dissolution, 1s known to be bindu.
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na’tra s’aktirupa’d’nam cidru’patva’dyatha’ s’ivah 11 4

parin.a’mo acitah proktah cidru’pasya na yujyate |
cito vivarta eves”’t’as tatha’tve ka’rya s’u’nyata’ 1/ 5

In this Agama it is ascertained that Sivasakti is not to be held as the material cause of these
worlds, since Sakti is of the nature of pure consciousness, in the same way as Siva is. Change
of form or transformation is applicable only to the inert things, not applicable to the conscious
Being. It is held by some thinkers that the world may be considered to be an appearance

of a conscious being. If it be so, such appearance would become a non-existent(like the form
of snake appeared in a rope disappears on the cognition of the real rope)
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cidvivartastatha’ asatyo advaita va’dibhiris’yate |
sarvaprama’n.a samsiddham cidvivartam katham jagat i/ 6



Those who expound the concept of non-dualism maintain that the world is the appearance
of a conscious being and hence it is unreal. The real existence of the world has been

well established in the Scriptures through all sorts of valid proofs. So, how could the
world be considered as the appearance of a conscious being?
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ma’ya’pi na’tropa’da’nam mohakatva’t svatejasa’
yvatah prabuddha pun’ka’ya karan.a’n na ka’ran.am//
s’udddha’dhva vartinas sarve prabuddhas’ s’iva tejasa’ |

With regard to the creations concerned with pure maya, even the impure maya is not the
material cause, since this impure maya is of the nature of inducing delusive knowledge
through its evolutes. Such impure maya cannot be the cause for the body, instruments
and the worlds pertaining to the souls existing in pure path(adhva) whose knowledge
has already been well illumined. All those who exist in the pure adhva are illumined and
energized by the luminous rays of Sivasakti.
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dehendriya’dimantopi na’buddha’s tes”u te punah 1/

kin”ca karojjhita’s sarve pudgalas’ suddha vartmani /
katham karma’nusa’ren.a ma’ya’ parin.ata’ sati’//

tes”a’m dehendrya’di’na’m upa’da’nam bhaved dvija’hi
tasma’c chuddha’dhvans’ca’sya sva’nuka’ryeva ka’ran.ami/
is "yata’m kun.d’alinya’khyam s’uddhametad dvijottama’h
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Even though Anantesvara and others are associated with body and instruments well tuned to
their places of existence, they do not become deluded or stupefied by their association with
body and the instruments. Moreover, all those who exist in the pure adhva are free from the
karmic bonds. For such pure souls, how could there be their existence in the tattvas

evolved from the impure maya such as kala and others? Existence in these tattvas could be
possible only because of the karmic bonds. Therefore, there is another material cause which
serves as the source for their body, instruments and others. O, the excellent among the
twice-born Sages!, for this pure path consisting of siva tattva and others, the causal source

1s bindu only, also called kundalini. This bindu alone could function in conformity with

the pure path.
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sa’ ca kun.d’alini’ s’ambhoh s’aktis’s’uddha’h jad’a’tmika’ 11 11
na ta’da’tmya’tsthita’ kintu vartama’na’ parigrahe

s’ive kartari ta’da’tmya’t neyam kun.d’alini’ sthita’ 1/ 12
upa’da’natvato hetoh kula’le mr’ttika’ yatha’/

That kundalini of Sambhu(Siva) is eternally pure. But it is of inert nature. As such, it

does not exist in an identical relationship with Siva(as the Sivasakti is). It remains as

the assumptive power of Siva (parigraha sakti, that is, taken hold of when needed, left out when
not needed). But in Sivasakti, there exists identical relationship with the Ultimate Lord.
Kundalini sakti does exist in such relationship with Siva for the reason that it is a material

cause only, just as the clay which is the material cause for the pot does not exist in identical
relationship with the potter.
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kin”ca ma’ya’dyupa’da’nam dehendriyavata’m nr’n.a’mi/ 13
ks ubdham ka’ryakaram tasya kartur dehendriya’dikam /
vadupa’danato ja’tam sa binduriti gamyata’m// 14

Moreover, the material cause from which the bodies, instruments and others needed for the
impure souls are created is the impure maya. Being stimulated and activated by a competent
Doer, this impure maya produces its evolutes(such as tattvas, bodies and others). This
competent Doer i1s Anatesvara. Being the stimulator of impure maya, Anantesvara is
associated with appropriate body and instruments. The material cause which has given rise
to the body and instruments of Anantesvara is known to be bindu.
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kin”ca s’abda’nu samsiddha’h ja’yante pratyaya’ nr’n.a’m/
nahyaka’ran.aka’s’ sabda’h sambhaveyuh kada’cana i 15
tes”a’m yatka’ran.am vipra’h sa bindurbahuvr’ttikah |

Moreover, cognitions arise in human beings with the accompaniment of sounds. Never the
sounds arise without any source. O, the Sages!, that which is the causal source for such
sounds is known to be bindu. This bindu is involved in multifarious functions.
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na ca’tra s’abdatanma’tram tattes”a’m vyan”jakam yatah I/ 16
vadvyan”jakam na tadvyan’gyam suprasiddha’ tayorbhida’

Here, what is known as ‘sabda tanmatra’(the 27 tattva, in the order of creation) is not
the material cause for the sound, since this tattva serves as an instrument for manifesting
the sounds which arise from the bindu tattva so as to be audible to the beings of the
pruthvi tattva. That which functions as an instrument to manifest the sounds cannot be
the source of sounds. Therefore, the difference between ‘that which 1s manifested’ and
‘that which manifests’ is established well.
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kin”cordhva bha’vi tattves’u vikalpa’h pratyaya’h katham/ 17
ja’yeran bindu vaicitryyam antara’ munipun’gava’h/

sarva’dis "u samsiddha’ buddhiradhyavasa’yini’ 1/ 18
nasya’dadhyavasa’yopi vina’s’abda’nu vedanam

O, the excellent Sages!, there is one more point. In those tattvas which are above the plane of
sabda tanmatra , determinate cognitions (savikalpa jnana, knowledge which knows
discriminately) prevail. How do these determinate cognitions arise in those tattvas? Sabda
tanmatra cannot be the cause for such determinate cognitions, since it has not arisen yet.
How could these determinate cognitions occur without the sounds which are produced

from the bindu? Moreover, the determination(adhyavasayini) related to the buddhi tattva —
which determination has been ascertained by those systems well known for logical
disputations — cannot occur without the associated function of the sounds created from

the bindu.
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na s’abdaprabhavas’s’abdah tanma’trasya sthiteradhah/ 19
tasma’dbaindava eves”’t’ah s’abdas sa’n’khya’tmana’m api/

Sabda(of the alphabets) is not born of the sabda tanmatra which is far below the emerging
levels of sabda produced from the bindu. Therefore, the inaudible sounds are of the nature
of bindu only. This is certain.This is acceptable even to the thinkers such as the followers

of the Sankhya system.
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s’abda’s’caturvidha’stepi vaikharya’di vibhedatah 1/ 20
vaikhari’ madhyama’khya’ ca pas’yanti’ su’ks”ma samjn’aka’/
vaikhari’ s’rotra vis’aya’ sthu’la varn.a parigraha’ 21
stha’nes”u vidhr’te va’yau pryokturupaka’rin.i’ |
buddhya’ varn.a’nu sandha’na pu’rvamarthasya va’cika’ /1 22

pra’n.avr’ttimatikra’nta’ va’ges”a’ madhyama’hvaya’/

Sounds are of four kinds. Being differentiated, they are: vaikhari, madhyama, pasyanti

and sukshma. Vaikhari is related to the sense of hearing and it apprehends gross letters.
When the principal vital air(prana) moves through the appropriate places(within the body),

it is manifested. It is helpful to him who makes use of it. The sounds which denote the things
preceded by the intellectual cognition of letters and which are untouched by the function

of prana is called madhyama.

JUIEITIE foE-aeaysaeT || 33

HRUUSE! Jgq Hfammed amfeeT |
Y=t AT AT et e 1| ¥
varn.arupa’nu sandha’na viraha’ntas samujvala’ /1 23

ma’yu’ra’n.d’a raso yadvat nirvis’es”a’rtha dha’rika’/
pas’yanti va’giyam jn”’eya’ tr’ti’ya’ s’iva s’a’sanell 24

The sound which is free from the cognition of the forms of letters, which is of the nature

of mere illumination within the heart, which is comparable to the plasma of the peahen’s egg,
and which is associated with the objects known collectively without any particularization

1s known to be pasyanti, the third kind of sound as explained in the Saiva Agamas.
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su’ks’ma’ cideka s’aran.a’ nivr’tta’s’es”a s’aktika’ |

vaikharya’h ka’ran.am madhya’ pas’yanti’ madhyama’m prati/i 25
pas’yantya’h ka’ran.am su’ks”’ma’ nirvikalpa svaru’pini’/

eta’s’ca vr’ttayon.u’na’m catasrah pratyaya’tmika’ 1/ 26

Sukshma is cognizable by intelligence alone. In this sukshma, the capacity to reveal the things
lies highly concealed and highly compressed. The source of vaikhari is madyama and the source
of madhyama is pasyanti. For the pasyanti, the source is sukshma which is of indeterminate
nature(nirvikalpa). These four modes of sound are of the nature of pratyayas only.(maniseting

as and through successive cognition).
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antareva sthita’stisro bahiranya’ vyavasthita’/
a’gopa’la’n’gana’m ba’lam mleccha’h pra’kr’ta bha’s”’in.ah/ 27
antarjala gata’ssatva’h nityam jalpantita’ girah/

Of these, three modes of sound(sukshma, pasyanti and madhyama) are localized within the
body itself. The fourth one, vaikhari, is localized outside the body. Cowherds, women, infants,
barbarians, human beings who speak regional languages, creatures living within waters - all
of these utter the words born of vaikhari. Thus, it is to be known, that there is bindu which
serves as the material cause of these sounds.
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a’bhyo na paramo bandhah a’bhyo muktistu na’para’ 1/ 28
tannivr’tyavina’bhu’to dr’kkriya’va’rako yatah|
viyukta’n manvate tebhyah pudgala’ssva’n na kutracit// 29

sukhyaham duhkhyahan” ceti matir ya’ s’abdata’ddhita’ |

There is no bondage greater than the one which arises from speech. Further, it is to be known,
that liberation means being liberated from speech alone, not from anything else. There is

no liberation superior to the liberation from these sounds. For, the removal of impurity
called mala which obscures and limits the power of knowing and the power of doing is
impossible without the removal of these modes of sound. The cognitions such as “T am

99 (13

happy”, “I am painful” are certainly associated with sounds(speech). In spite of this binding
nature of the speech, the embodied souls never think of being dissociated from these modes of
speech.
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su’ks”ma’s’ s’uddha’dhvani girah sthu’lo mis’ra’dhvani sthitah 130
as’uddha’dhvani ta’ va’cah sthita’ssthu’la’ntara’ssada’ |

anya’s’ca vr’ttayo bindoh nivr’tya’di kala’tmika’h 1/ 31
nivr’ttis’ca pratis’t’ha’ ca vidya’s’a’ntistathaiva cal



s’a’ntyati’ta’ ca pan” caita’h s’'uddhama’rge pura’tmikah 1/ 32
mis’ra’s’uddha’dvanoreta’h tattva’dya’dha’rika’ sthita’h/

vastu ru’pa’h kala’jn”eya’h sa’bdarupa’ purodita’h 1/ 33
s’abdavastu’bhaya’tma’sau bindurna’nyatara’mikah

In the pure path(adhva), speech is pure. In the mixed path(misra adhva), the speech is gross.

In the impure path(asuddha adhva), the speech is always grosser. There are other modifications
of bindu. These modifications are in the form of five kalas beginning with nivrutti. The five
modification are: nivrutti, pratishtha, vidya, santi and santyatita. In the pure path, they exist

in the form of worlds. These five kalas exist as the resting place(support) for the tattvas
belonging to the mixed path(misra adhva) and to the impure path(asuddha adhva) at the time
of total absorption. These kalas are in the form of actual existents(vastu). Sukshma, pasyanti,
madhyama and vaikhai which have been told earlier are in the form of sound. Kalas(vastu)

and sukshma and others(sabda) are originated from the bindu. Therfore, bindu is essentially

of the form of both vastu and sabda. It is not of any other nature.
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vr'ttistattvatmika’ca’sya caturdha’ samvyavasthita’ 1/ 34

s tvatattvam mahes’a’khyam es’am vidya’hvayam tatha’ |
s’uddha’nyeta’ni tattva’ni rudra’n.u’na’m maha’tmana’m// 35

Its fourfold modifications in the form of tattvas are: siva tattva, sadakhya tattva, isvara
tattva and suddha vidya tattva. These tattvas are essentially pure by nature. They belong
to the great Raudric souls.

fafemgaTeTy: @fear w-i=d = |
Teereifirdered: T wfaatsid: 1| 3%
ARSI Wiaargaar = |




vicitra purama’la’bhih khacita’ni maha’nti cal
divyastri’bhir mahas’caryaih bhogaih duhkha vivarjitaih// 36
tanubhogendriyadyais’ca khacita’nyunnata’ni ca/

These tattvas are embedded with variegated array of adorable worlds. These worlds are
inhabited by divine and resplendent women and furnished with great and wonderful
enjoyments. These worlds are completely free from the miseries. The supreme souls
existing there are provided with fitting body, instruments , enjoyments and such others
compatible to these worlds.
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bhoga’dhikarayos’s’aktih abhivyakteha di’ks”aya’ 1/ 37

ves "antes”a’ntu bhoga’rtham s’ivena parikalpitam/

tattvam sada’s’ivam tadvat s’ivatattvam ca nirmitam// 38
bhoga tattve sthitir yasma’t vastutas tattvayor dvayoh/
vyakta’dhika’ra s’akti’na’m bhoga’rtham tattvam ais’varam// 39
tattvam idya’hvayam kintu pumsa’m sthu’la’dhika’rin.a’m/
vidya’na’m vedane hetuh vidyeti pariphat’hyate 11 40

For the souls whose competency and potency have been fully manifested through diksha,
Lord Siva provides enjoyments befitting them and for the sake their locations, He creates siva
tattva and bhoga tattva(sadakhya tattva). But it is to be known that in respect of enjoyment,
the existence of siva tattva is possible in bhoga tattva itself. For the sake of enjoyments
pertaining to the Vidyesvaras such as Anantesvara and others, whose power of wielding
authority(over the mixed path and impure path) is in well unfolded sate, isvara tattva has

been created by Lord Siva. For the sake of mantra-souls whose power of wielding the



authority is related to the gross worlds(sthula adhikarins), vidya tattva has been created. The
tattva which is instrumental in knowing the functional patterns of the worlds and souls of misra
and asuddha paths which are below the isvara tattva, is reasonably called vidya tattva.

AqCETeHHT f9d J[Eac afead |

3 @HYUIdTEdl: TETaE e || %8

naitat pas’va’tmana’m vis’vam s ’uddhavartma vyavasthitam|
duhkha sampu’rn.ata’hetoh tasma’t tattvam nibandhanam// 41

Since the worlds of the impure path are replete with miseries to be experienced by those souls
which are fettered with three bonds-anava, karma and maya-, all the tattvas of the impure
path are of the nature of bondage.
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vatha’ ma’ya’ tatas’caitat s’uddhavartma nibandhanam
nais”abandho vis’uddha’dhva’ bhogturiccha’nusa’ratah /1 42
bhogyatva’di’dr’s’am yadvat dr’s’t’an tattan na bandhanam /
yatha’ s’ivasya bhoga’khyam tasma’t tattvan na bandhanam/ 43

Therefore, the maya from which these tattvas evolve is also impure and of the nature of yielding
pain and delusion. But the pure path is not of the nature of being a bondage. This exceedingly
pure adhva is not the cause for the bondage, since it always functions conforming to the will

of the experiencing souls(bhokta). Also, it is in the state of being experienced.(bhogyata). That
which exists attuned to the will of the experiencer(bhokta) and as the experienced(bhogya)
cannot become a bondage. Just as the bhoga tattva does not exist as a bondage to Siva, even so
the pure path does not remain as a bondage to the mature souls existing there.
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kin”’ca karma’nvaya’bha’va’t s’uddhadhva’no nibandhakah

vatra karma’nvaya’bha’va’t s’uddhavartmani ca dvija’hi/ 44
bhoga atreccha’nusa’ritva’t karmneccha’nusa’ratah /

na’bhuktam ks”i’yate karma kalpakot’i s atairapi i 45

O, the twice-born Sages!, there is one more point. Since the pure path remains completely
dissociated from karma, it cannot become a bondage. In a plane where the karmic effects
are not prevailing, the experience is always attuned to the will of the experiencer. But, the
karma is not of such attuning nature. It is never attuned to the will of an experiencer(bhokta)
for whom there is the bondage of karma. His karmic effects which are not experienced

so far still remain there. The karmic effect which is not experienced does not decay even

for millions and millions of kalpas.
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katham karma’nvaya’bha’vah s’uddhavartmani vartita’m |/
s’uddha’dhvani maha’bhogah karmana’sti’ti coditam 1/ 46
katham tadvartina’m bhogah vicitras tadvades’vara/

The Sages:

How could it be maintained that there does not prevail any karmic effect for those who are
existing in the pure adhva? It was said that there is no place for karma in the pure adhva. It
was also said that great enjoyments are provided in the pure adhva. How, then, can there
be diversity of enjoyments available to those who are residing there? O. Isvara!, kindly
explain this.
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na karmabhoga vaicitrye ka’ran.am s’uddhavartmani// 47
malasya paripa’ko yo vicitras sotra ka’ran.am/

vasya prakr’s”’t’astatpa’ko bhoga tattve sa bhogabhuk // 48
itarastvi’s’vara vidya’khya tattvayor bhogabha’g bhavet

kim karman.a’tra viprendra’ yatreccha’ bhoga is”yate 1/ 49

The Lord Said:

In the pure path, the cause for the varieties of enjoyments is not karma. The exact cause

for such diversity of enjoyments is the maturing phases of anava mala which take place

in diverse ways. He, in whom the maturation of mala is far advanced, experiences blissful
enjoyments in the bhoga tattva. Others whose maturation of mala is less advanced are placed

in isvara tattva and vidya tattva to experience the concerned enjoyments available there.

Such enjoyments are known as ‘iccha bhoga’, that is, enjoyment conforming to the desire

of the mature soul. O, the supreme Sages!, when such is the nature of enjoyments available in the
pure path, where is the need for karma?
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bhvedeva malasya’sya paripa’ko bhvet svatah |
bhogena tu vipa’kosya bhogona’karman.a’ sa call 50



The Sages:

Let it be so. Then, how could the maturation of mala take place of its own accord? It has
been ascertained earlier that the maturation of mala is possible only through the experience
of enjoyments. Such experience could not be possible in the absence of karmic effects.

O. Lord!, kindly explain this.
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vijn"a’nayoga sannyasaih bhoga’dva’ karman.ah ks’ aye /|
tatkarma’yatta deha’deh ks’ aya’ttad bhogtrta’ ks’ ayah /1

The Lord said:

The cessation of karma would occur through the exalted discriminative knowledge, yoga,
renunciation or by experiencing the due enjoyments. Owing to the cessation of karma,
the process of getting embodied gets arrested. Thereupon, the cessation of ‘bhoktrutva’
(being in the state of experiencing the enjoyments) takes place. This is what takes place
in the case of the souls existing in the lower planes.
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malopi pakva es”osma’t sahaka’ri vas’a’d dvija’h
paripa’kassamastes”’a’m sarves”a’m api s’an’karah /1
svecchayaiva’dhika’res”u vicitres’u niyojayet |
svecchaiva ka’ran.am tatra vaicitrye karma na dvija’h 1/
naiveha s’ambhoh nairghr’n.yam bhavati’ha kada’cana/
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duhkhes”u hi niyun”ja’no nirghr’n.o na’paratra call 54
s’uddha’dhvani sukha’maiva bhoga evam sa ca smr’tah/

O, the twice-born Sages!, in the case of the souls of pure path, mala gets matured through

the co-operating instrumental factors mentioned earlier. If the state of maturation of mala

is in equality in all those souls, Lord Siva installs them in various authoritative positions

by exercising His own will. Siva’s own will is the only cause for this diversity of enjoyments.
Karma is not the cause for such diversity. Never could there be ill-will or cruelty in the

heart of Siva when He is installing them in various positions. Only that person is cruel

who plunges another person into miserable state. There is no cruelty in that person who
plunges another person into the state of pure happiness which state is absolutely different
from the painful state. In the pure path, enjoyment is of the nature of long-lasting happiness
alone.
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karma’di nairapeks’yen.a malapa’ka’nusa’ratah /
anugr’hn.a’ti vijn’a’nakevala’n apara’n apill 56

The will of Lord Siva, who is the Great Isa and the Supreme Soul, is with such greatness that
it is never transgressed. Being unmindful of any residual karmic effect, He bestows grace
upon the vijnanakevalins(souls bound with only one impurity, anava mala) and the great souls
such as Anantesvara and others according to the gradation of the maturation of mala.
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adhva’yam bhoga uddis”t’o bhogo ra’ga’dibhis sthitah/
atra tes”’a’m abha’vena katham bhogo mahes’varall 57



The Sages:

This pure path is said to be the place of supreme enjoyments. This point has been ascertained by
you. But the enjoyment is possible only through association with tattvas such as raga, vidya

and others. Since they do not evolve from pure maya, how could it be possible for

enjoyments?
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atra’pi ka’lamukhya’ni santi tattvanyadho yatha’ |
kintu ta’nyara s’uddha’ni baindava’ni dvijottama’h i 58

The Lord said:

O, the supreme twice-born Sages!, here in this pure maya also there are tattvas like kaala, kala,
vidya and others , in the same way as they are in the lower path of impure maya. But, here in the
realm of pure maya , they are also pure, being evolved from the bindu.
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kala’di tattva samyoga’t sakalatvam an.ossthitam |

tes”a’m atra’pi sadbha’ve sakala’ akala’ api// 59
The Sages:

The state of being ‘sakala’ occurs to the soul due to the association with the tattvas such as
kala, vidya and others. But if these tattvas become associated even with the vijnanakevalas,
then, even the souls which are affected with only one mala should be considered to be
equal to those who are bound with three impurities. Kindly settle this issue.
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tes”o kala’di yogepi pa’ratantryam kr’tan na taih/
vijn”a’nakevala’s tasma’t sakala’ akala’ api /i 60
evam bindus sama’sena vya’khya’to vr’ttibhis saha/

ma’ya’n tadanu viprendra’h s’r’n.udhvam yuktibhis saha 61

The Lord said:

Even though the vijnanakevalas are in association with kala, vidya and other tattvas, they
are not rendered to be dependent on external factors. They are not in the state of being under
the control and guidance of external source. Therefore, even though these vijnanakevalas are
in association with kala and other tattvas evolved from the bindu, they exist only as

‘akalas’, as the pure souls free from the bondage of tattvas evolved from the impure maya.
In this way, the exact nature of bindu and its modifications has been succinctly explained

to you. O, the twice-born Sages!, now listen to the exposition on the nature of maya, which
is explained with reasoning and inference.

|| drsept formmaTe foreg weat: @wme: 1|
Il paus”’kare vidyapa’de bindu pat’alah sam’ptah ||

Chapter on the Nature of Bindu ends, in the Vidya section of the Paushkara Agama



UrSshTH:  fo=maTe:
PAUS’KARA’GAMAH VIDYA’PA’DAH
3 HET 9

3 MA’YA’” PAT’ALAH

3 On the Nature of Ma’ya’
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atha ma’ya’ krama’ya’ta’ sama’sa’dupavrn.yate |
mayatyasma’j jagadvis’vam ma’ya’tena sami’rita’ // 1

The Lord said:

Then, after the exposition on the nature of bindu, the nature of ma’ya’ which comes next in
due order in the enumeration of six categories, is now explained. Since it makes the entire range
of creations to be of the nature of its own modifications, it is characteristically called ma’ya’.
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nityaika’ vya’pini’ vasturu’pa’ karma’s’raya’ as’iva’/
sa’dha’ran.i’ ca sarves”a’m sakala’na’m muni’s’vara’h// 2

O. the Great Ones among the Sages!, that ma’ya is eternal. It is only one. It is capable of
pervading over its evolutions; it is an existing substance; locus of karmas; unlike Siva, it is
of impure nature;it exists as the common field for the pralayakala-souls and the sakala-souls
(like a common ground for the crops).
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pralaye li’ndehasya karman.o an.oraharmukhe |
deha’deh ka’ran.am ma’ya’ suks”masthu’la’tmakasya tu/ 3
kala’di ks”iti paryantam avibhakti purassaram/
vibhaktatva’d yatha’ bi’jam skandhaparn.a phala’dikam 11 4

For those souls whose bodies have been resolved at the time of final dissolution and yet
possess karmas to be experienced, ma’ya’ is the originating source of both the subtle and

gross bodies and others, again at beginning of subsequent creation. Just as the trunk, branches,
leaves, fruits and other parts of a tree first remain undifferentiated within the seed and then
come out with differentiated forms, even so all the tattvas from kala to the earth remain
undifferentiated within ma’ya’ and evolve out in differentiated forms according to the order.
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na ca gaun.am upa’da’nam trigun.a’nam vibha’gatah /

gun.a’ vibha’ga ru’pa’ tu prakrtir na dr’gantare /1 5
gun.a’ vibha’ga ru’pa’ sa’ siddha’nte pratipa’dita’ |
dars’ana’ntara dr’s’t’ya’tah taya’ na samacarcita’ 6

Prakruti which is of the nature of constitutive qualities cannot be the material cause for the
tattvas like kala’ and others. According to some other systems, prakruti is that in which the
differentiated existence of qualities(sattva, rajas and tamas) is seen. This kind of prakruti
cannot be of the nature of undifferentiated existence of qualities(gunas). In the system of
Siddhanta, it has been ascertained that the prakruti is that in which the three qualities exist

in undifferentiated state. Therefore, there cannot be dispute in this regard, form the view point
of other systems.
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tanma’tra’n.i pr’thivya’des su’ks ’ma’n.yebhyastvhan’kr’tih/

tasya’s su’ks ’matara’ buddhis tasya’h prakr’tireva call 7
tasya’h kala’divargas’ca ma’ya’ su’ks”’matara’ tatah/

vatra sauks”’myapara’ ka’s”’t’ha’ sa’ ma’yetyabhidhi’yate 1/ 8
ma’yais”a’ vasturu’paiva kala’di janani’ yatah /

kala’diriha vastva’tma’ vastva’tma’ nahyavastujah 1/ 9

When compared with the five gross elements(earth and others), the five tanmatras(smell, taste
and others) are subtler. Ahankara tattva is subtler than and the cause of the tanmatras. Buddhi
tattva is subtler than and the cause of ahankata tattva. Prakruti tattva is subtler than and the
cause of buddhi tattva. The group of tattvas like kala’ and others is subtler than the prakruti.
Ma’ya’ is extremely subtler than the group of kala’ and other tattvas. That in which there is
seen the state of being a primal cause and that of ultimate subtlety and where the non-existence
of other causes is observed is stated to be ma’ya’. In this Agama, it is held that ma’ya is of the
nature of real existent(vastu), since it is the originating source of kala’ and other tattvas. Since
kala’ and other tattvas are realized to be of the nature of real existent, that sort of real existents
cannot originate from a non-existent ma’ya’.
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na hi prapan”co vastva’tma’ prama’n.a’nam abha’vatah |
prameya’bha’vatastadvat sambandha’bha’vatopi call 10
prapan’”coyam prama’tra’di bheda’tma’ na’ks”agocarah

yvatah pratyaks”am artha’na’m vidhatr’ na nis”edhakam// 11
nis "edham antara’bhedo na samasti kada’cana/

tasma’tprapan’ca sadbha’ve pratyaks”anna tu sa’dhakam/ 12
vya’ptestat pu’rvakatvena na’numa’nam api prama’ |

pratyaks”adi viruddhe arthe na’gamasya prama’n.ata’/l 13
tasma’tprameya’bha’vopi prama’n.a’bha’vatah sthitah/

astu ma’nam prameyam ca sambandho durlabhastayoh 1/ 14
na ta’vatj jn”a’na ghat’ayoh yogasta’da’tmya laks” an.ah |
jn”anasya’bhyantaratvena ghat’as’ca’bhyantaro bhavet 1/ 15
nopa’dyotpa’daka’tma’pi svapnepyarthastu sambhavet |

evam prapan’ca’vastutve vastu ma’ya’ katham bhavet /1 16

The Sages:

Verily, the world is not real because of the absence of valid proofs(pramanas), the absence of the
object of knowledge thereof and the absence of the relation between these two. The world is of
the nature of difference as to the cognizer, cognized and so on and it is the sphere of cognition
for the witness consciousness. For, perception affirms the existence of things; it does not deny
them. There is never any difference in the absence of negation. Therefore, perception is not
instrumental in establishing the reality of the world. Since pervasion is preceded by that
perception, inference too is not a valid proof in this regard. In respect of a thing opposed to
perception and others, scripture has no authoritativeness. Therefore, because of the absence of
valid proofs, the absence of objects of knowledge is also settled. Let there be the valid proof



(pramana) and the object known(prameya). But, the relation between these two is difficult

to obtain. The relation between the cognition and the pot does not consist of identity. The
cognition being internal, the cognized(pot) too should become internal. Nor, the relation between
the cognition and the pot is of the nature of cause and effect, else, reality would be possible

even in dreams. The world being unreal in this way, how could ma’ya’ be real?
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asti prama’n.am sadbha’ve prapan”casya pura’tanam/
pratyaks”an ta’vadartha’na’m prama’n.a’ bheda gocaram/i 17
stha’n.urva’ prus”oveti samdehe stha’n.ureva sah/

purus”oneti bheda’tma’ dr’s’yate pratyayo aks”atah/ 18
bhra’ntoyam savikalpatva’d rajjuvan nes”yata’m iti/

sarves”a’m sarvada’ kumbhah kumbha eves”yate yatah |/ 19
naivam rajju kada’cittu yatassarpa’yate nr’n.a’m/

ma’la’yate tadanyes”a’m naivam kumbha ghat’a’dayah 1 20

The Lord:

To ascertain the reality of the world, there is a foremost valid proof maintained from the

remote past. Perception is one of the valid proofs for the existence of things. It involves

within it a state of difference. Where there is a doubt as to a post or a man, a subsequent
perceptual cognition of the nature of difference in the form ° it is certainly a post, not a man’
arises. “This 1s a delusion, like the appearance of snake in the rope, since it is determinate;

we do not recognize it” — all such objections are to be set aside. At all times, all persons perceive
a jar as a jar only. But a rope is not so. Sometimes it is perceived as a snake by some persons,

as a garland by some other persons. But jar or a pot is not perceived in a different form.
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kin”’ cahirajjvos sa’myena bhra’ntiratropapadyate |

citi ghat’a’di ru’pen.a prati’tauka’ sama’nata’ |/
nirvikalpa’ks”a bodhopi bheda’tma’ pratyayassthitah /
anyathottara vijn”a’nam vya’vr’ttannopa ja’yate I/
agr’hi’ta’rtha bhedasya tanna’ma’di vis’es”avat |
kin”ca yena prama’n.ena prapan”ca’bha’va ucyate |/
tatprama’n.am prama’n.am va’ naveti paricintyata’m/
prama’n.am cetprapan” costi tattadantargatam yatah /1
yvadyaprama’n.am sutara’m bha’varu’pam jagadbhavet |
sambandho jn”’a’na ghat’ayoh jn”a’pya jn”a’paka laks”an.ah /1
evam vastva’'tmakamvis 'vam bhavet katham avastujam /
tasma’dvastva’tmika’ ma’ya’ sthita’ vis’vasya ka’rin.i’ /]
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Further, because of the similarity between the rope and the snake, the delusion concerned with

it is intelligible. But in the cognition concerned with the form of jar or pot, what is the

similarity? Cognition involving difference exists even in indeterminate perceptual cognition.



If not so, the subsequent cognition which is exclusive and qualified by name, form and others
would not arise in him who has not apprehended difference in the object.

Further, is the valid proof by which the non-existence of the world has been ascertained, an
authentic valid proof or not authentic? — this should be settled first. If it is an authentic
pramana, then it is to be held that the world is real, since the pramana is included in the
world. If it is not a pramana, much more easily proved that the world is real, indeed. The
relation between the cognition and the pot is the relation obtained between what is made
known(jnapya) and what makes known(jnapaka). Thus, it is maintained that the world 1is
real. How can it be born of unreal? Therefore, it is ascertained that ma’ya’, the cause of the
world is real; not an illusive appearance.
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nityais”’a’ as’es”’aka’rya’n.a’m ka’ran.atvad yadanyatha’ |

na tannityam yatha’ tantus tasma’nma’ya’pyanas’vari’ |/l 27
anityais”’a’ yadis’yeta karma’n.a’m kutra samsthitih /

na binduh karman.a’m stha’nam biduh karmottaro yatah/ 28
na ca’tmani sthitistes "a’m yasma’d a’tma’ jad’o bhavet |

This ma’ya’ is eternal, being the causal source of all creations and products. That which is
not so is non-eternal, just like the threads(thread being an effected thing, not a causal thing).
Therfore ma’ya’ is imperishable. If ma’ya’ is admitted to be non-eternal, where could be
the locus for the karmas? Bindu cannot be a storage for the karmas since it is beyond the
reach of karmas. Nor the karma could rest within the soul itself, since, in the event of its
existence within the soul, the soul would become inert.
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ka’ni’ha ta’ni karma’n.i kintairatra prayojanam|/ 29
pra’kr’ta’nyevta’nya’huh anya’ni’ti tatha’ apare |
tatsarvam kathayes’a’na samdehosma’kam i’s’varall 30

The Sages:

O. Lord Paramesvara!, what are those karmas according to this Agama? What is the purpose

of their existence? Some persons say that the karmas are related to prakruti. Some others are

of the view that the karmas are the qualities related to the soul. Since we have such conflicting
views in respect of the nature of karmas and since we have doubts about the nature of the karmas,
kindly explain the exact nature of karma.
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avis’is 't etu bhoktr’tve bhun”jatedivi kecana

kecana’ vi’ci mukhyes”u nsya’detad ahetukam |/ 31
vattatrahetuh karmeti mantavyam munipun’gava’h/

ubhayoh kr’s”i sa’mye tu kas’cid dha’nya’ni yacchati// 32
na kin”cidaparastasya karma ka’ran.akam dvija’h/

The Lord:

Though the ability of experiencing the karmas(bhoktrutva) is common to all, some souls
experience pleasure in the heavens, some others experience miseries in the hells. Such
contradicting experiences cannot be causeless. That which is the cause for such experiences
is to be understood as karma. O, Sages!, in the case of two farmers, one farmer obtains good
yield, the other gains nothing, even though the agricultural activities of these two farmers
were of same kind. O, the twice-born Sages!, their karma is the cause for such difference in
the attainment of fruits.
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na ca’tra prakr’tir hetuh bhogyatvenaviridhatah 1/ 33
yvadbhogyam na bhojakam tasma’t karma’nyadis”yata’m/
prakr’theh parin.a’mo yo bauddho bha’va’s”t’aka’tmakah 1/ 34
yvasya’tkarma’tmakonyastu bhogyassya’d iticenmatih /

tadapyasa’ram bha’va’na’m pratyaya’tmakataya’ yatah /! 35
pratyaya’ste ca vividha dr’s’yate an.us”u sarvada’ |
na sama’statra kena’pi hetuna’ bha’vyam agraja’h i/ 36

na ca svayam svavaividhye hetavastvanavasthiteh |

Nor the prakruti could be the cause here. Because, the existence of prakruti is opposed to the
nature of being a cause. Prakruti is an object of enjoyment. That which is an object of
enjoyment cannot be the cause of enjoyment. Therefore, karma is to be considered as different
from prakruti. “That which is a modification of prakruti and which is of the nature of eight
dispositions(pratyayas) of the intellect(buddhi tattva) may be considered to be of the nature

of karmas. That which is an object of enjoyment is other than karma”- some argue in this way.
This view is unsound, since the eight dispositions are of the nature of pratyayas(creations of
the buddhi tattva). These dispositions are always seen to be manifold among men and they

are not equally present in them. This unequal nature should have been brought about by some
other cause. O, the supreme twice-born Sages! nor a thing could be the cause of its own
diversity because of the occurrence of the fault of infinite regress.
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kin’ caite sarvasa’ma’nyah pumso nis”karmaka’napi i/ 37
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ma’ya’ vicitra samsr’s”’t’o bhaveyuh ka’ran.am katham
prakr’theh parin.a’mo yam citrassva’bha’vikastu cet 1/ 38
astu sva’bha’vikas’citrah parin.amah pradha’najah
vicitra parin.a’mopi na hi sva’bha’vikasya tu i/ 39
asya pravr’tti sva’bha’vye nivr’ttis tatkriya’ katham|
pravr’ttis’ca nivr’ttis’ca viruddhe hyekadharmin.i// 40

Moreover, these mind-dispositions(pratyayas) are observed to be in generality in respect of
those persons who refrain from worldly activities. Then, how could these pratyayas be a causal
source for the manifold products of prakruti? If it be considered that those which are seen

as the diverse modifications of prakruti are only due to its innate nature, it cannot be so. If such
modifications of prakruti are held to be due to its innate nature, this kind of modifications
cannot be adduced to what is considered as innate nature(svabhava). Moreover, apart from such
ongoing perseverance(pravrutti), there is observed the cessation of such perseverance

(nivrutti). In a thing in which pravrutti is of innate nature, nivrutti cannot take place as of

the same innate nature. In one and the same substance, mutually opposed functions —pravrutti
and nivrutti — cannot take place.
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agneh praka’s’as sva’bha’vyo na’praka’s’opi tatkr’tah |
pravr’ttis’ca nivr’ttis’ca na svatah kintu ka’ran.a’t!/ 41
vadatra ka’ran.am karma tasma’nna’kasmikam jagat |

If luminosity exists in fire as its innate nature, non-luminosity also cannot exist in it as its

innate quality. Pravrutti and nivrutti are not due to the innate nature of prakruti. But these are due
to some other cause. That which exists as a cause for the pravrutti and nivrutti of prakruti

should be known as karma. Therefore, it also should be known that the world has not come

into existence accidentally.
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kin”ca yo yatsvabha’vastu dharmassosya sada’ bhavet |/ 42
agnih praka’s’ama’nopi yatha’ da’ham karotyapi/
tadevam prakr’tesya’ta’m pravr’tti vinivartate // 43

Further, the innate nature which is observed in a substance is considered to be the

essential quality of that substance. That essential quality is eternally present in that substance.
Fire, even while being bright, burns out a thing(to be bright and to burn a thing — these two
take place simultaneously in the fire, being its essential qualities), But prakruti is not so.

The mutually opposed pravrutti and nivrutti cannot be present at one and the same time

in prakruti.
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as”’t’au dharma’dayo bha’va’ viruddha’stu parasparam/
gun.a’ssattva’daya’caivam ekaka’rin.inah katham i/ 44



The Sages:

It is observed that the eight dispositions such as dharma, adharma and others are mutually
opposed. The constituent qualities — sattva, rajas and tamas- are also seen to be mutually
opposed to each other. If so, how do these mutually opposed qualities originate

from the prakruti?
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na viruddha’stu dharma’dya’ yataste pratyaya’tmaka’h/
jn”ana’bha’votra na’jn’a’nam anyatha’jn” a’nam eva tat !/ 45

The Lord:

The eight dispositions, dharma, adharma and others, are not mutually opposed qualities, since
all of them are various phases of cognition(pratyayas). In this Agama it is held that ignorance
(ajnana) is not the absence or non-existence of knowledge. It is the erroneous knowledge
(anyatha jnana) that is considered to be ignorance.
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tasma’t jn”a’na vis'es’a’ste sarve dharma’dayas sthita’h/

na vis’es”a’stu sa’ma’nya’d viruddha’hi kada’cana 1/ 46
na ceha sattva tamasi’ viruddhestah kada’cana

yvatha’vad bodhakam satvam anyatha’ bodhakam tamah 1/ 47
bodhakatva’vis’es”a’nna virodha iti coditam/

na kada’cit tamah ka’ryam ajn” anantu mala’dyatah 1/ 48



Therefore, the eight dispositions are, to put it precisely, the different modes of specific
knowledge. What are known as specific cognitions are not basically different from the
general cognition. Therefore, the constituent qualities sattva, rajas and tamas, are never
considered to be mutually opposed in this Agama. Sattva is said to be the cognition of
exactness(yathavat, that is, cognizing a thing exactly as it is). Tamas is the cognition

of a thing in a different way(anyatha). Because of the non-specific nature of cognition, it
cannot be said that it is opposed to the exact cognition. But, ignorance(ajnana) is never
considered to be an effect of the quality of tamas. Because, ignorance is the one which
1s effected by the primal darkness, mala.
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tato na kutracit kin”cit svabha’vena viruddhayoh
ka’ryayoh ka’ran.am tasma’d virodhah ka’ran.a’ntara’t// 49
ka’ran.am tacca karmaiva tadapi’s’vara coditam/
tatas svabha’va va’doyam bhra’ntimu’la iti sthitah// 50

Therefore, the essential nature(svabhava) cannot be, even to the least extent, a cause for

the mutually opposed products. The nature of being mutually opposed in respect of products
occurs due to some other cause. That which is the cause for the products of variegated
nature is karma itself. Even this karma, itself being inert, remains to be regulated and meted
out by the all-knowing Isvara. So it is ascertained here, that the objection related to

‘one’s own nature’(svabhava) is the one that has born of erroneous knowledge.
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na ca ma’ya’ malastasma’d yatah ka’rya’t praka’s’ika’ |

ka’rya’t praka’s’akam yattu sva’tmana’ ajn”’a’nakan natat// 51
yvatha’ praka’s’ako dr’s”t’o vahnidi’pa’ubha’vapi/
na di’paka’ran.am vahnih kvacidapyapraka’s’akah 1/ 52

This ma’ya’ cannot be a’nava mala, since the ma’ya’ is of the nature of illuminating the power
of knowledge and the power of the action of the soul, through its evolutes such as kala tattva and
others. That which is capable of effecting illumination through its own products cannot be, by
its own nature, the creator of darkness(obscuration). In respect of fire and lamp, both of which
are luminous, the fire which is the cause for the flame of the lamp is never seen bereft of
brightness. In the same way, ma’ya’ which is the source for kala tattva and others is also of the
nature of illuminating the power of knowing and that of doing. Never it is non-luminous.
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na ca ma’ya’ svru’pen.apumsa’m ka’ryakari’ sthita’/
ka’ryairan.u’paka’ritva’d yaditthan naca’tmana’ 1l 53
yatha’ tantussvaka’ryen.a pat’enaiva naca’tmana’ |

Nor this ma’ya’, of its own accord, can illuminate and vitalize the power of knowing and doing
in respect of the bound souls. It is illuminative to the souls only through its evolutes such as
kala tattva and others. Moreover, it does not produce its evolutes by its own nature and action.
(It produces as activated by an intelligent being) Just as the thread does the function of covering
an object through a cloth for which the thread is the cause, even so the ma’ya’ does the function
of illuminating the organs and instruments of the souls through kala tattva and others for which
the ma’ya’ is the source.
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ekasmin bhujyama’ne tu karman.yanyad upasthitam|/ 54
ba’dhakam prabalam tached avirodhe samuccayah/

bhujyama’ne tu ma’nus”ye s’uno yoniryada’ bhavet// 55
ba’dhika’ prabala’ sa’ cen ma’nus”’yasya dvijottama’h |
aviruddha’d aghapraptir yadi tatra samuccayah /! 56
a’rabdhamap yana’rabdham balena tu samam yadi /

a’rabdham eva bhogyam sya’d rodhayitrya’ nirodhana’tii 57
viruddhayor yada’rambhah karman.os samayor bala’t/

tadaiva s’aktipa’tena na’s’a eva tayorbhavet |/ 58

When one karmic fruit is being experienced and if another karma, being mature enough to
yield its fruits comes to be experienced, then, this approaching karma would nullify the

present karmic fruit if it is more powerful than the karma being experienced now. If it is

not opposed to the present karma, then the fruits of both the karmas would be experienced.

O, the excellent ones among the twice-born sages!, when one is experiencing through

human body, if the fitting circumstance for experiencing the karmic fruit through dog-body
occurs, then, this karmic fruit would put an end to the existence of the present human body

if it is more powerful than the present karmic fruit. If the setting of karmic fruit to be
experienced is not opposed to the present karma so as to experience through one and the

same body, then it would be united with that body. If the karmic effect which has already begun
and the karmic effect which is to be begun hereafter are equal in strength, only that karmic effect
which has begun already would result in the fitting enjoyments(bhogas) through the regulation
brought out by the Obscuring Power(Tirodhana Sakti) of Isvara. If the karmic fruits which are
mutually opposed to each other and are with equal strength begin to operate simultaneously,
then they get nullified immediately through the Descent of Grace(Saktipata).
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naca’tmani sthitistes’a’m karman.a’m upapadyate |

kr’s”ya’divat pradha’nasya samska’rotpa’dakatvatah 11 59
ma’ya’ya’meva na’nyasmin samsthita’ni dvijars”abha’h/
ma’ya’to dvividha’ sr’s”’t’ih sthula’ suks”ma’tmiketyapill 60

For those karmas, the storage(locus) cannot be in the souls. Just as the effects of various
agricultural activities are stored up in the ground itself, even so these karmas are stored up

in ma’ya’ only, since they are productive of maturing phases pertaining to prakriti. O, the
excellent twice-born Sages!, those karmas would be stored up in the impure ma’ya’ only. They
are neither in the soul nor in the bindu(pure ma’ya’). Two kinds of creation occur from this
impure ma’ya’ — creation related to subtle things and the creation related to gross things.

gFSTth Safostent YT FErdT dalTeiHTed H |
T[T AT SRR || &2

TEHT: HeATed: I8 ST FTEA-cIUE: |

dr’kchakti vyan”jika’ su’ks "ma’ sthita’ tattvatmana’tmani /
sthu’la’ bhuvana ru’pen.a s’ari’radya’tmana’ sthita’ I/ 61
su’ks’ma’h kala’dayah pu’rvam sthu’la’ badhnantyan.u’mstatah/

The creation of tattvas such as kala’ and others which are instrumental in the unfolding of

the power of knowing and doing pertaining to the souls is considered to be subtle creation.
The gross creation is observed in the form of various worlds, bodies, organs and so forth. First,
the tattvas which are of the nature of subtle creation bind the souls. Subsequently, the worlds,
bodies, organs and others which are of the nature of gross creation bind the souls.
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ma’ya’man.d’ala madhyastha’h puma’msas sakala’ mata’h i/ 62
anugra’hya’stvami’ya’dhikaran.ena s’ivena cal

Those souls which are in the middle and the bottom realms of impure ma’ya are considered to be
sakalas. These sakalas become fit enough to be favored by Lord Siva through His immediate
presence in the form of Preceptor(Guru).

foremueferamst srame sfret qer || &3
ITAEST & ST AT WHER: |

EIHATITRIET 4R T<har || &Y
Td GHTEA: Wik 7R fagsreme || &4

vidya’man.d’alinas’ca’s”’t’au krodha’di’n s’ri’galam tatha’/l 63
s’atarudra’ms’ca vi’res’am apita’n parames’varah/

svayameva’'nugr’hya’da’vadhika’re niyuktava’n// 64
evam sama’satah prokta’ ma’ya’ vis’vajaganmayi’ |l 65

There are one hundred and eighteen Rudras — eight Vidya mandalins, eight Rudras such as
Krodha, Srikantha and others, one hundred Rudras such as Virabhadra and others. Lord Siva
bestows His grace upon these one hundred and eighteen Rudras through His direct presence
(not through Guru) and appoint them in their respective authoritative positions( to look after
the activities concerned with impure ma’ya’)
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paus”’kara’game jn”’a’napa’de tr’ti’yo ma’ya’ pata’lah sama’ptah

Chapter on ‘the nature of maya’ ends in the knowledge section of the Paushkara’gama
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4 PAS’U PAT’ALAH

4 On the Nature of the Bound Soul
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pas’uh pas’tva samyoga’n na muktah pas’rucyate /
yvasma’t svadr’kkriya’s’a’li’ kala’hi’npyani’s’varah i
vya’pakas’cinmayas su’ks”’mas’s’ivavat samvyavasthitah |

The individual soul is called ‘pasu’, due to the association of the veiling darkness, pasutva,
with it. The liberated soul, which is disentangled from the pasutva, is not to be called ‘pasu’.
Essentially, the soul is endowed with its inherent power of consciousness and action, even
while it is bereft of the factors such as kala and others which partially manifest such powers
in the soul. The soul, by its own ature, is with absolute lordship(anisvarah); it is all pervasive;
very subtle. Therefore it shinesforth like Siva Himself.
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pas’avah trividha’ jn”eya’s sakalah pralaya’kalah /1 2
vijn”a’lakala ityes”a’m s’r’n.udhvam laks” an.am krama’t/

maloparuddha dr’kchaktis tatprasr’tyia kala’dima’n 11 3
bhoga’ya karmasambandhas sakalh pariphat’yate |

pra’gvan niruddha dr’kchaktih karmapa’ka’t kalojjhitah 1/ 4
karman.ais”’yat kala’yogya’ yas sa ca pralaya’kalah/

maloparuddha s’aktitva’c chu’nyakalpa svadr’kkriyah 1/ 5

tr’ti’yah pat’hyate tantre na’mna’ vijn”a’na kevalah |

The souls under the bondage should be known to be of three kinds — sakala(fettered with
three bonds), pralayakalas(fettered with two bonds), vijnanakalas(fettered with only one
bond). Now, listen to their characteristics, in due order. The soul whose absolute power

of knowing and doing is constricted by mala, which becomes associated with the principles
(tattvas)like kala and others for the partial unfoldement of the power of knowing and

doing and which gets associated with its own karmic effects for the experience of
enjoyments is called ‘sakala’. The soul whose absolute power of knowing and doing

is obstructed by mala, as said before for the sakalas, which becomes dissociated from kala
and other tattvas at the time of maturation of its own karmic fruits and which becomes fit
enough for the future association of kala and other tattvas owing to the karmic effects

to be experienced therafter, is called pralayakalas. The soul for which the power of knowing
all and doing all looks as if unreal owing to obscuration by mala belong to third kind mentioned
in this Agama, this kind of soul being called vijnanakalas.
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ma’ya’da’vudareca’nte kramen.ais”a’m vyavasthitih // 6
avstha’nam ca bandhena laks”yate an.or vibhutvatah

The regions for the existence of these souls respectively in the order mentioned before are in the
lower, middle and upper realms of maya. Actually, the so called region is said only in the
secondary sense; it is indicative only from the perspective of the constricting bonds, though

the soul is of the nature of being pevasive.
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vijn”a’nakevala’n.’u’na’m bandhastu mala eva hi// 7
malasya vya’pakatvena ma’ya’nte samsthitih katham |

The Sages:

For the souls belonging to the category of vijnanakalas, the only bond is mala. But, mala
is a pervasive substance. So, how could there be the abode for the vijnanakevalas in the
upper realm of maya?

W3, o HETIRRLETEE 3 Ui || ¢
TIEHTITT a8 Yodcd Haed 4 |
ATSATEIAT Hed TichT forqTehaet: || R
IR ATETETd d T HgwaT: |
YSIEA Al 91g W= e || %0
U HATHeRcA ATTaog3, JchH: |
(e uaN o o N
dsId-l = Hehedl: Tehe] TARITehdAT: || 22

SRR AT =S I AATEaT |

bhadram vipra’ maha’pra’jn’a’s’s’uddha’dhva’ yah puroditahii 8
bhoks”yama’n.ataya’tasya bhuktatve netarasya cal
artha’devasthita’madhye prokta’ vijn”a’nakevala’h i 9
vijn”a’nakevala’ssa’ks”a’t ta eva munipun’gava’h/

s’uddha’dhva vartinah pas’ca’d bhavis’yanti s’ivecchaya’ ! 10
an.orniya’makatvena ma’ya’vacchuddha vartmanah |

tadvartino na sakala’h kintu vijn”a’nakevala’h i 11
adhika’ramalopeta’s’s’iveccha’numata’ssada’ |



The Lord:

O, the Sages of supreme knowledge!, the enjoymens related to the the pure path(suddha adhva)
mentioned earlier are yet to be enjoyed. But the enjoyments related to the impure path(asuddha
adhva) have already been experienced. So, by the nature of their own existence, the vijnana
kevalas are said to exist in the region between the two realms of pure and impure mayas. O, Sages!,
these vijnanakevalas become the inhabitants of the pure path, by the will of Siva. Like

the impure path, this pure path also becomes a restraint on the souls existing there. But, on this
ground, they do not become the sakala-type of souls. But they are rather vijnanakalas associated
with a taint of impurity called ‘adhikara mala’(desirous of wielding authority over the

activities concerned with the impure path), constantly conforming to the will of Lord Siva.
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vijn”a’nakevala’na’ntu siddhau yuktirihocyate 1/ 12
kala’tattva’nta s’odhinya’ di’ks "aya’ jn”a’natopi va’|

yogena bhogato va’pi sannya’sa’dva’ pariks”ayah 1/ 13
karman.a’ntu tada’yatta ma’ya’ya’s’ca pariks”aya’t|

mala ekovas’is’t’assya’t tasma’dvijn”a’nakevala’h 1/ 14

The reality of the existence of such vijnanakevalas in the realm of pure path is now
established through the process of reasoning. By diksha which purifies all the tattvas

up to kala, or by the enlightened knowledge, or by the enjoyment of supreme powers
through yoga, or by renunciation, there occurs a gradual reduction of karmic fruits.
Consequently, there occurs the decay of the bond of maya also, since there is no karmic
fruit to be experienced through embodiment. At this stage, they remain veiled by mala
alone and become vijnanakevalas.
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bauddha’di dr’s”’t imukta’na’m kaivalyam api nes”’yate |
yatastadbuddhi tattvordhva karman.a’m apariks”ayah /1 15
sakala’ eva te jn”eya’h kala’yogo yatassthitah/

evameva’'n.avo yukti siddha’h pralayakevala’hii 16

The attainment of supreme liberation(kaivalya) by those who hold the concepts of Buddha and
and others is not justifiable. Since there does not occur the disentanglement of buddhi tattva, karma
and others for them, they are to be considered as sakalas only. The associative bond of kala , karma
and others still persist in them. In the same way, the existence of pralayakevalas is known

through systematic reasoning.
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tattva’na’m upsamha’re pralaya’t karman.othava’ |

tyakta su’ks”’ma bahirdeha’ es”’yadbhoga nibandhanaih // 17
apakvaih karmabhiryukta’ is’yanta’m pralaya’kala’h/

sakala’stu kala’yoga’t su’ks ’ma’ sthu’la’ ca sa’ dvidha’ 1/ 18
pratipunniyatantattvam kala’dyavani pas’cimam/
svecchayaiva’nugr’hn.a’ti pralaya’n.u’napi’s’varah /1 19

When the tattvas are absorbed into their respective causal sources at the time of total dissolution
or when the karmas are exhausted, those who have abandoned their subtle and gross bodies

but are still associated with non-mature karmas which determine and regulate their

future enjoyment are recognized as pralayakevalas(those who remain partially liberated

at the time of total dissolution, pralaya). Souls which are associated with kala and other tattvas are
called sakalas. They are of two kinds — subtle and gross. The tattvas which become

associated with each person are those ranging from kala tattva to prithvi tattva. Of His

own will, Lord Siva bestows his grace even upon the pralayakevalas.
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atha karmasamatve an.oranugraha ihes”yate |
karmasa’myam ca bhogena kaham es”a’m anugrahah /1 20

The Sages:

In this Agama, it has been maintained that at the equal sate of karmas(presence of both
meritorious and sinful deeds, effecting pleasures and pains with equal force), grace occurs
to the souls. If that equality of karmas is brought out only by the experience of enjoyments
(bhogas), then how could there occur grace for the pralayakalas( since they are free from
the bondage of maya which provides body to experience the bhogas)?
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samatvam karman.a’nna’tra nimittan tadunugrahe /
paripa’ko malasyaiva kintvanugraha ka’ran.am// 21
kin”cais”adbhoga hetu’ni santiyes”a’m anugrahe /
na te s’ivasya vis ’ya’h kintu pakva’stu karman.a’ 1/ 22

The Lord:

The equal state of karmas is not the cause for the occurrence of grace to the pralayakalas.
But, ony the maturation of mala(mala paripaka) is the cause for its occurrence. Moreover,
for the pralayalas, there are other karmas being productive of the bhogas to be experienced
in future. Such pralayakalas are not directly favored by Lord Siva. Only those pralayakalas
in whom the maturation of karmas has taken place through their own experience, become
fit enough for the bestowal of grace.
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sarvatra karmasa’myasya yadyanugraha hetuta’/
vijn”a’nakeva’na’ntu bhavet katham anugrahah /1
sakala’na’ntu sarvatra karmasa’myam na ka’ran.am/
yvatah karmasamatvepi tadanyes”a’m tu karman.a’m|/
apa’ke parames’a’jn”a’ aviruddha’nyaprada’s sthita’ |

Moreover, if the equality of karmas is to be considered as the cause for the bestowal of
grace, then how could such grace occur for the vijnanakevalas who are free from the
bondage of karma? Even in the case sakalas, the equality of karmas is not the sole cause

for the occurrence of grace, since they are not free from the karmic bond. Even at the

equal state of their karmic effects, the regulative command of Lord Siva(Niyamika Sakti)
brings in and yields the fruits of karmas which are opposed to and different from the karmas
now existing with equal force.
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karman.opyasya sa’myepi pakve taditarepi call
tam pratyevais’vari’s’atih upsarpati tacchide
anugrahe tatones”t’am tatsa’myam munipun’gava’h//

O, the Sages of supreme excellence!, in spite of the occurrence of equality in the previous
karmas, ther is another karma for them in unmature state. At this stage, Sivasakti operates
in respect of that karma to effect its removal. Therefore it is not reasonable to hold the view
that only the equality of karmas (karma-samya) is the cause for the occurrence of grace.
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karmeha trividham dr’s”’t’a’ dr’s’t’ ajanmopa bhogyakam |
tatha’ aniyataka’lopa bhogyan’ceti sama’satah 1/ 27

In this Agama, karma is observed to be of three kinds. Karma which yields its fruit in this
birth itself is known as drushta janmopa bhogya. Karma which yields its fruit after the
cessation of this life-time is known as adrushta janmopa bhogya. Karma which yields its
fruit in an indeterminate time is known as aniyata kalopa bhogya.
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sva’ra’jya’vi’ci bhogau yau deha’nte pun.ya pa’pmana’/

adr’s”’t’am vedani’yam tat karmoktam s’ivadars’ane 28
a’yuryogo galu’cya’disiddhomantra prabha’vatah

tajjanmanyeva phalado dr’s”’t’abhogyam taducyate /1 29
as’vamedho dvijavadhah kr’taka’lena bhogadah

tayossamuccaya’ yuga't ekastu prabalam pura’/l 30

anyo aniyata ka’lassya’dya’van madhyepi karman.a’m/

An extended longevity is attained through the performance of certain fire ritual involving
specific oblations, making use of the recommended herbal creepers such as galuci and others.
Since this kind of deeds are observed to yield their fruits in this very life-time itself, they

are called drushta janmopa bhogya. Enjoyments in the heaven and suffering in the hells such as
avici and others could be attained after death owing to one’s own meritorious and

sinful deeds respectively. Such deeds which yield their fruits after death are called adrushta
janmopa bhogya in the Siva Sastras(Agamas). A meritorious deed such as horse-sacrifice
(asvamedha) and the sinful deed such as the killing of a brahmin yield their fruits of

heavenly experience and hell-experience respectively. The fruits of these two mutually opposed
karmas cannot be experienced simultaneously. Under this circumstance, the karma which is
more powerful than the other would be experienced first. Since the exact time of the experience



of the fruit of the remaining karma is indeterminate, this remaining karma 1is characteristically
called aniyata kalopa bhogya
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dvayoraihikayostulya balayos’s’ambhave sati |/ 31
klaibhya’klaibhya’tmanostatra patita’ s’ aktirais’vari’/
karma’ntaram samuccitya bala’danyatarasya tu /! 32
tada’tadbalavad bhogyam anyaka’la’ntare bhavet/

On the occurrence of the fruits of two karmas which are with equal strength, which are to be
experienced in this life-time itself and which are to be experienced through hermaphrodite-body
and male-body, there is no possibility for the experience of such fruits through the body
existing now. Under this circumstance, Sivasakti descends on these two karmas. With its
regulating power, Sivasakti picks up another karma which is about to mature from the

stored karmas of the concerned soul and uites it with one of these two. Upon this, such

karma becomes more powerful than the other and the fruits thereof would be experienced.
Experience of the fruit of the remaining karma would occur in due course, after some time.
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tatha’mus”’mikayoras’vamedha dvijavadha’tmanoh 1/ 33

yugapatsambhave s’aktir dvayorapi vina’s’ini’/
anyatkarmasamam bhogyam vidhatte purus”asya sa’ 34
tatra’niyatayossadyah sambhave paripakvayoh
viruddhayos’ca sa’ s’aktis tanna’s’ena’nya bhogada’ 1/ 35



In the same way, if the fruits of horse-sacrifice(asvamedha) and the killing of brahmin
(dvija vadha) occur simultaneously, the Sivasakti brings out cessation of the operation
of these two. It analyses and selects another karma whose potency is equal to that of the
previous karmas and provides its fruits. If the fruits of indeterminate karmas which are
mutually opposed and mature enough occur to the soul, then Sivasakti instantaneously
destroys them and provides the fruit of another mature karma.
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vada’nyatkarma sarvan”ca samantasya vina’s’ini’ |
tada’vijn’a’na kaivalyam pumsassya’t karmana’s’atah ! 36

When the state of equality occurs to all of the karmas of the soul, both good and bad, then
Sivasakti destroys all of these karmas. Thereafter, no karma is left out to yield its fruit for
the concerned souls. At this stage, the state of being vijnanakevala occurs to the souls. (Such
state is considered as liberation by some persons)
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karmana’s’a’n malasya’pi vipa’ke sahaka’rin.ah/
patatyunmi’li’ni’ s’aktis tada’nugraha ru’pin.i’ // 37

Through such sort of cessation of all akarmas, there occurs the maturation of mala with which
karma operates as a co-operating bond(sahakari). At that time, Sivasakti who is of the nature

of bestowing grace upon all the souls and who is the awakening and enlightening power , descends
on that soul whose mala has matured for removal.
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tasya’m patitama’tra’ya’m malasya’dho niya’mika’

s aktirnirvartate tasya’m nivr’tta’ya’m maha’tmanah /1 38
vaira’gyam ja’yate ks’ ipram samsa’ra’d duhkha sa’gara’t/
didr’ks”a’ ja’yate s’ambhoh pa’dapan’kajayorapi i/ 39
kada’draks”ya’mi deves’am moks”yeham bandhatah kada’
ko va’ dars’ayita’ s’ambhoriti san’’ja’yate matih 1/ 40

As soon as Sakti descends, the potency of the mala which always keeps the soul in the lower
planes of maya characterised by the repeated occurrence of birth and death, gets severed from

the soul. Upon the removal of such potency of the mala, the person in whom such removal has
taken place, immediately becomes indifferent to the worldly existence. A sense of deep detachment
towards the worldly pleasures and tranmigratory process which leads to the ocean

of miseries dawns within him. An intense desire to attain the lotus-feet of Siva unfolds

quickly. “ When shall I see my Lord Siva? When shall I be relieved from the bondage? Which
preceptor is there who could enable me see my Lord? — such kind of awareness wells up

within him.
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evam samsa’rato bhi’tim anugr’hn.a’ti ces’varah/
tadyogyata’nusa’ren.a karun.a’ garbhaya’ dr’s’a’ 1/ 41
puna’ti sa’dhika’ren.a yam va’pi parames’varah/

Through His divine look brimmimng with compassion, Lord Siva bestows his grace upon such
mature soul which has now become frightened with the wordly existence, as told before.
Considering the quality of the fitness of the soul, Siva bestows his grace instantly. Whichever
soul it may be, whichever may be its caste or other distinctions, Lord Siva purifies that
mature soul through His immediate presence in the form of a Preceptor(Guru).



TATIEEUUAT STkl TTerehT || ¥
Hereaatiad STfresTaTa evelisRaT |

IR o auTgIese = 1| ¥3
v G TrE: shdl TR gga: |

taya’nugraha ru’pin.ya’ s’aktergati tirodhika’ /1 42
malasya ks”i’yate s’aktis sa’ di’ks”a’ s’a’mbhavi’ kriya’/
anugra’hyasya vinaye tatha’nugrahakasya call 43
ka’run.ye sa s’ivah karta’ tayor yogah sudurlabhah |

There 1s a specific activity related to Lord Siva (Sambhu), which is in the form of grace and
which is actually His Sakti. The potency of anava mala which veils the innate and essential
nature of the soul is set into the decaying phase by this specific activity. Such specific

activity is characteristically called ‘diksha’. In effecting humbleness of spirit in the soul which
has become fit enough to be favored and in effecting a compassionate feelings in the mind of
the Preceptor, Siva is the causal Lord. The intimate communion between the blessed one

and the blessing one is very rare and difficult to occur.
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anumeyona di’ks”’ais’a’ s’aktipa’ta’ pavitritaih /

The Guru should examine and know the nature of saktipata which has occurred within the
disciple by observing certain dispositions and behavioral attitude shown by the disciple
with uninterrupted zeal. Only for the disciple who has been purified by saktipata, the
diksha should be performed.

I HcTle ATSIRTEEHiy Sfereh: || XY
Tersarmon sifcrararet ghenfosTersmEs |



anye s’r’tya’di samsiddha’s’ s’ivadharma’s’ca des’ikaih 1/ 45
s’is”ya’n.a’m s’aktipa’ta’rtham pari’ks”’ya’s’ s’ivas’a’sane

The sivadharmas( characteristic dispositions of the mind deeply intent on the path of Siva)

as instructed by the Guru, as expounded in the Agamas, as explained in the other Scriptures such

as the Vedas and others and as expressed spontaneously by the disciple — all these are
to be observed and analysed well before giving the diksha.

31Tk Afgst gt Fofe a1 foramegam 1| ¥&
TSRS ST IrRA] |

abhaktam advijam kru’ram nirbhayam va’ kriya’cyutam// 46
di’ks”’a’ mada’jn”a’ hantyes”a’ itya’jn”’a’ pa’rames’vari’ |

Diksha, which is basically my command, performed to a person who is bereft of devotional
love, who is not purified with samaya and visesha dikshas, who is cruel and hard hearted
towards the living beings, who is bereft of frightened feeling towards worldly existence,
who has abandoned austere virtues recommended to his stage tantamounts to a killing act.
To this effect, there is also the command of the Sakti of the Supreme Isvara.
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di’ks”aiva mocayet pa’s’a’n s’ivatvam ca dad’a’tyan.oh |/ 47

da’nanna’m svasattaiva ya’ sa’ jn”a’na kriya’tmika’/
na tu stha’na’ntara’da’na’t apyutpattih kada’cana i 48

It is the diksha that severs the constricting bonds from the soul. It grants a perfect and total
unfoldment of sivatva, the power of all-knowing and the power of all-doing. “Granting sivatava’
means to effect the complete manifestation of the power of all-knowing and that of all-doing,
which power remained concealed in the soul so far, which has remained inoperative so far.
This is known as ‘dana’. This ‘dana’ is not taking that power from some other source

and granting it to the soul or creating that power anew within the soul.
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icchayaiva’nugr’hya’dau s’ivo vijn”a’na kevala’n |

malapa’kam apeks”’yaiva ka’n” cicchuddha’dhva gocare I 49
yojayatyadhika’res”’u kr’tva’ dr’kkriyayotkat’a’n/
ka’n”cidbhoga’hvaye tattve tattve anya’ni’s’vara’hvaye /! 50

anya’n vidya’hvaye tattve sarvajn”a’n balas’a’linah |

At the outset, Siva, by His own Will, bestows his grace on the competent vijnanakevalas
and 1nstalls some of them, in consideration of the mature state of the mala, in an exalted
‘authority-wielding’ state related to the pure adhva( the range of siva tattva). He installs
them in this state, having made their power of knowing and of doing to be fully unfolded
and to be with unobstructed brilliance. He installs some others who are omniscient and
omnipotent in the plane of bhoga tattva(sadasiva tattva). And direct some others to
occupy the plane of isvara tattva and some others to occupy the plane of vidya tattva. All
of these vijnanakevalas are the knowers of all and they are with great vigor and strength.
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sada’s’iva gun.opeta’ bhoga’khyam tattvama’s’rita’h /i 51
manobhilas’itaan bhoga’n bhun’ja’na’ vividha’napi/
patikr’tya’dhika’res”’u pravr’tta’h patyuricchaya’ 1/ 52

ye pra’pta’h tattvamais’anam vis’es”en.a kriya’dhika’h/
adhika’ra gun.opeta’ mahantas’cakravartinah/ 53



Those who have reached bhoga tattva become endowed with all the qualities of Sadasiva.
They experience multitudinous enjoyments as desired by them. As willed by Lord Siva, they
become very active in performing all the functions of the Lord. Those who have reached
isvara tattva are specially endowed with an excess of conative power over their cognitive
power in view of their works concerned with isvara tattva. They become endowed with the
qualities of Isvara who presides over the isvara tattva. They evolve into the most superior
lords(chakravartins), wielding their power in the regions pertaining to them.
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as”’t’a’vananta su’ks "ma’dya’h yathapu’rvam gun.a’dhika’h/
atisaundarya la’van.ya’ aks”i’n.a manasas sada’ 1/

vidya’h vidya’hvayam pra’pta’s samkhyaya’h sapta kot’ayah/
pras’a’nta kalus”a’s sarve maha’tma’no amitaujasah 1/
etes”’a’m yasya vaira’gyam upja’tam maha’tmanah/
kimetena’dhika’ren.a s’reyasah paripanthina’ /1

ititam parames’a’no malapa’kam apeks”ya sah/
icchayaiva’nugr’hn.a’ti mukti vyaktyarthaya’ dr’s’a’ 1l

tato muktyartham a’sannam kanis”’t’ham tatpade vibhuh /
niyunaktyanugr’hya’nyam tatpade niyunaktyapi//
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Among those who have reached isvara tattva, there are eight Vidyesvaras in a predominant state

whose names are Anantesvara, Sukshma and others. Of these, each preceding one possesses
one attribute more than the succeeding one. They are with great beauty and charm , with
their mind ever kept in an unconstrained state. Those who have reached the vidya tattva



are known as Vidyas(Mantras). They are seventy million in number. All of them, in whom
the mala is in a highly mature state, are great souls and are with exceeding brilliance. “What
use and significance of this authoritative state which is opposed to the beatific and blissful
state? Enough with these activities.”- when non-attachment arises in this form in the mind of
one Vidya among these Vidyas, he is favored by Lord Siva. Duly considering the highly
mature state of mala, the Supreme Lord bestows his grace upon him through his compassionate
look which itself is capable of granting the ultimate liberation for him. Then the Supreme
Lord who is all-pervasive bestows his grace upon the next Vidya who is in the nearest state
of getting liberation and installs him in the exalted state occupied previously by the Vidya
who has now attained the final liberation. Consequently, the Lord lifts up another Vidya

who is competent enough and installs him in the higher state occupied so far by the preceding
Vidya.
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satyama’tmani samsiddhe pra’kproktam sakalam bhavet |
tatsadbhave tatas’s’ambho prama’n.am abhidhi’yata’m i/ 59

The Sages:

O, Sambhu, our Lord!,whatever has been said earlier would be fruitful and reasonable only if the
very existence of the soul itself gets established. Therefore a valid proof for its existence should be
stated now.
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pravrtama’no deha’dis’cetana’dhis”’t’hitas sada’ /|
svatah pravr’ttyanarhatva’j jadatvena ghat’a’divat 11 60
yastu pravartakas soyam a’tmeti paripat’hyate |

The Lord:

The body, instruments and others, which are active, are always directed and controlled by
a conscious entity. Of their own accord, the body and instruments are not capable of



doing their repective functions since they are inert like pot and such other objects. The
conscuois enity which sets the body and instruments in their respective functions is said

to be the soul.

The Sages:
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caitanya dars’ana’d dehena’tma caitanya sambhavah 1/ 61
vadyasmin satisamdr’s”’t’am tadis’t’am tasya ka’ran.am/
ka’ran.atva’vis’is”’t’o atra dehas’caitanya sa’dhakah 1/ 62
s’ari’ra ghat’yor yoga’t sura’pu’pa’khya ka’ryayoh/

ka’ran.am gudapis”t’a’dih avis’is”’t’opi dr’s’yate /1 63
apu’pa’dasati pu’rvam madas’aktis tada’tmani/

tasma’d bhu’ta’tmaka’deva deha’c caitanya sambhavah 1/ 64

taccaitanyam adhis”’t’ha’tum kimanyena’tmanes’vare /|

Since consciousness is in the body itself, there is no possibility to consider the soul as the
substratum of consciousness. That in the existence of which , is seen the presence of something
else is recognized to be the cause of that ‘something’(in the existence of a flower there is the
presence of fragrance; for the fragrance, flower is the cause). Though there is no distinction
between body and a pot in respect of causality(that is, antecedent to the effect), yet the body alone
1s the cause of consciousness. Though jaggery, flour and such others are seen without

distinction to be the causes of both liquor and sweet cake, yet they are seen to be the causes

of intoxicating properties which are not present in the sweet cake. Therefore, consciousness

1s effected in the soul only by the body constituted of elements. O, Isvara!, where is the

need for a soul to direct and control the body and instruments?
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kenoktam bhinna ka’rya’n.a’m vaicitryam neti s’aktibhih 1/
viruddha’t ka’ran.a’t ka’ryam viruddhannopaja’yate |
viruddham api caitanyam jada’ddeha’t katham bhavet 1/
kin”ca yasyatu yo dharmas tanna’s’a’d dharma na’s’anam/
virodhigun.a sadbha’va’dathasya’danyatha’ dvija’hii
dehe satyapi caitanyam mr’te kimiti nes”yate |
yvadbha’va yadabha’va’bhya’m ces”’t’a’ces”’t’e bhajet tanuh /1
taccaitanyam iti proktam vyatiriktam tu dehatah
kin”’ca ba’lye ca va’rdhakye yauvane ca vibhedatah /1
s’ari’rasya’nusandha’nam katham ba’lye krtasya ca/
sata’vadanusandhatte pra’gbhukta’ seyam an’gana’ 1/
iti tasma’c cari’ra’tma va’do adhyaks”a nira’kr’tah/
tasma’t sthu’loham itya’dih jn”eyo ra’hos’s’iro yatha’ 1/

kin”cadeho mametya’di prtayayo astyeva pus”kalah |
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The Lord:

By whom it was said that there could not be manifold effect through different potencies

stored in a cause? It is a well established truth that from a cause having a particular nature,

a contrary effect cannot arise. In your statement, consciousness is contrary to the cause(body)
and so, how could it arise from the inert body? O, the twice-born Sages!, moreover, when there
1s some attribute of another in an object, it is destroyed by the destruction of that object,
because of the existence of an opposed attribute. If your view holds good, why the
consciousness is not admitted to exist in a corpse, even though the body exists at the time of
death? That in whose presence or absence, the body is seen to be active or actionless, that

is said to be consciousness. Further, since there is difference of the body in infancy, youth

and old age, how could there be the remembrance of what was done while in a state of infancy?
Moreover, how is that a person does recollect as to “ this is that girl with whom I enjoyed
earlier”. Therfore, the contention that the body itself is the soul is refuted once for all. So,
statements such as “I am fat” should be understood to be like the statement “the head of Rahu”.
Further, beyond doubt, the cognition such as ‘ this is my body’ is observed in a wider range.
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buddhya’di’na’n naca’tmatvam yatka’rya’t siddhira’tmanah 1/ 72
tadanyaka’rya hetutva’t tes”a’m siddhir yatassthita’ |
atra’pi tes”a’m hetutve vis’vamapyekam is”’yata’m// 73

In the tattvas such as buddhi, ahankara and others, there doe not exist the quality of the
soul(atmatva), since it is ascertained that the soul is different from the buddhi tattva and others
through the soul’s activity of cognizing itself and cognizing the objects. Buddhi, ahankara and
others are the causes for the activities which are in the form of determining the cognized

and the cognizing. “Let buddhi and others be the causes for cognizing itself and cognizing the
objects. Why the soul is needed ?”” — if it be asked so, it cannot be. Because, diversity in the
state of being a cause should not be accepted in view of the diversity of the objects.
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a’tmano bahavah prokta’ bahutvam kena gamyate
na’dhyaks”agamyam tatta’van na’numa’ vis”ayam tatah |/ 74
bhedasya meyadharmatva’n ma’ta’meyah katham bhavet/

na hetu sa’dhana’bha’vop ya’tmabhedopapa’dakah 1/ 75
sopa’dhika’tma dharmasya bheda’t sopadhika’ntare

yathaikasmin ghat’a’ka’s’e rajodhu’madibhiryute i/ 76
na sarve samprayujyante tadvaj ji’'va’s sukha’dibhih
tasma’deka’tma bha’ve asmin pariha’ro abhidhi’yata’m1/ 77

The Sages:

Souls are said to be innumerable. How is the plurality of the souls ascertained? It is not

realized through perception. Consequently, it is not the object of inference, either. It is
observed that difference is an attribute of what is known. So, how can the knower become the
known? Nor does the non-existence of that which establishes the probans(such as the distinction
of happiness and misery) justify the difference among the souls. For, the attribute which belongs
to the soul as having one particular adjunct(sopadhika) is different from that which belongs

to the soul as having another adjunct. Just as when dust, smoke and such others are conjoined with
the space(akasa) contained in one pot, they are not conjoined with the space contained in

other pots, even so, when one soul is united with happiness, not all the souls are united with
happiness. Therefore, a plausible reply may be given (to this problem of the distinction of
happiness and others) on the view the soul being one.
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a’tma’no bahavo janma maran.a’di vibhedatah |

janma na’s’a’dayo dharma’ dr’s’yante bhinna vastus”u// 78
tatastu janma na’s’a’dya’ a’tma’no bhedaka’ssthita’h/

na dehasyaiva janma’dya’ deha’dyais sahaca’tmana’m// 79
deha’der yadi janma’di nasya’ccaitanya dars’anam/

taddehe ja’ta ba’la’na’m apicaitanyam is”’yate /1 80
caitanyena’viyuktassan deha’dirupaja’yate |

janma’di bhedavanto ato dehas’cidbheda sa’dhaka’h 1/ 81
caitanyasyeha nityasya kathma janmeticen matih |

atyalpam idamete ca nitya’dehendriya’ yatah /1 82
na asato vidyate bha’vo na’bha’vo vidyate satah |

tasmadeka’tma va’doyam kalpito mu’d’hacetanaih 1/ 83

The Lord:

Souls are innumerable, because of the differences observed in birth, death and other factors.
The attributes of birth, death and other factors are seen simultaneously in different entities.
These are not observed simulataneously in one and the same entity. Therefore it becomes
ascertained that birth, death and other such factors establish difference among the souls. Nor
the birth, death and other such factors are for the body alone. They are for the soul together
with the body and senses. If birth, death and others are for the body alone, then, in that body,
there would not be seen intelligence. But intelligence is recognized to exist even in the infants
just born. Therefore, the body and others are born, only as ‘not dissociated from intelligence’.
Therfore, the embodied souls which possess such different properties as birth, death and others
establish differences in intelligence. If it be asked how can there be birth for the intelligence
which is eternal, this is the answer: this is a very insignificant problem, since the body, organs
and others are eternal. No origination is known for what is non-existent nor destruction is



known for an existing entity. Therefore, this concept of a single soul should be known as
posited by those of deluded intelligence.

STATHRTIT AATHFH FAMGIAT |
UHHT I 58 SesaeTed dfedfd: || 2’

atha’ka’s’am yatha’kumbha kals’odan” cana’dis”’u /
ekameva sthitam tadvad dehes”’vapya’tma samsthitih //

The Sages:

Then, could it be held that just as there is one and the same space is contained in the pot,
jar and such others, even so there is only one soul occupying many bodies?
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tacciaka ru’pama’ka’s’an naivan’ caitanyam is”yate |
bhoktumiccha’daikasya gantumiccha’ aparasya call
tadevamasma’ccaitanyam bhinnaru’pam iti sthitam/
yvadyabhinnam tu sarves”a’m bhoktumicchiakada’ bhvet 1/

The Lord:

It is not so. Because, the space contained in the pot and others is cognized to be of one nature
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only. But intelligence is not recognized to be of such nature. When for one ,there is desire to eat,
for another there is desire to walk. Therefore, it is ascertained that the intelligence is of manifold
nature. It there 1s no such difference, then, there should be the desire to eat for all the embodied

beings at one and the same time.



TireRTer e SeTfefd Tfeay |

sopa’dhika’tma dharmasya bheda’diti nanu’ditam/
The Sages:

But , now only it was told that the difference in the intelligence is due to the differences in the
attributes of the soul associated with limiting adjuncts.(That is, the non-existence of the
attribute of a particular soul in an another soul having a different adjunct)
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an.orabhede samsiddhe tatha vaktavyam agraja’h i/

yuktibhis sa’dhite bhede na’siddhasvi’kr’tis’s ’'ubha’ |

ata eva ghat’a’ka’s’e rajo dhu’ma’dibhiryute //

na sarve sampryujyante yatha anyetan na du’s”an.am/

bhedasya meyadharmatva’t iti yaccoditam pura’ 1/

sa ca heturasiddho atra meya’meya’rthayor yatah/

bhedopyubhaya nis”’t’hassya’n na ca maturameyata’ !/

s’ivasya meya’hya’tma’no na cet sarvajn”ata’ks” atih |

jn’a’ta’ca’yan na tu jn” apti ma’tro atra gra’hako yatah i/
The Lord:

If the non-difference of the souls is well established, then some solution should be given,
considering the fact that the difference is due to the adjuncts. O, the twice-born Sages!,

difference being established by logical reasoning, the adoption of non-difference(which
1s not established so) is not compatible. For the same reason, what was said that * just as
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when dust, smoke and others are conjoined with the space contained in a pot, they do not

get united with the space contained in all other pots, even so, in the case of other souls”,

that is not a criticism of our position. Because, what was said earlier about the difference
being an attribute of what is known, that probans still remains non-established. It is to

be known that the difference between what are known(like pot) and what are not known
(like the soul) is obviously present in both the terms involved in the difference. Nor is the
knower, what is not known. Because, the souls are the objects of knowledge to Siva. If not
so, His omniscience would get obstructed. And, this soul is the cognizer, not the cognaizance
alone, since it is the one which is capable of knowing all things.
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jn”aptya’tmaiva’yam uddis”’t’o jn”a’tr’tvam mahato matam/
maha’nadhyavasa’ya’tma’ tantrepyasmin mahes’varall

The Sages:
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By knowledge alone, the soul is referred to. The ability of cognizing is considered as belonging

to the derivative of the principle known as ‘mahat’. O, Lord!, according to this Agama also,
mahat is a category(tattva) whose nature is to determine(adhyvasayatma).

T JAR TAE GeI= JTUHEaT |

1 SigHAd, J1gcd Jh-aeseaa: || R3
foha geenfehmi I=TasT aa iR

R AT E—ITCHT TTRIH JehISTeR: || R¥

TIehTRIohed o THeATIeom =1a: |

sarve jn”a’ta’ra eveha dr’s’yante pra’n.inas sada’ |

na bauddhametat jn”’a’tr’tvam yuktantasya jad” atvatah 1/
kin”ca buddhya’dibhir jn”a’nam vyan”jate atra sadaiva hi/
kin”ca’nubhu’yatehya’tma’ svapara’tma praka’s’akah 1/
parapraka’s’akatvam ca nityannityagun.o yatah/
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The Lord:

In this world, all the embodied beings are always seen to be the cognizing entities only. It

does not stand to reason that the power of knowing belongs to the principle known as buddhi,
since it is with inertness. Further, knowledge is constantly manifested here by the buddhi tattva
and others. Moreover, the soul is considered as that which illumines both itself and the
exterior objects. The illumination of other things is constant, since it is an eternal quality

of the soul.
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jn”a’tr’tvannaitadadhya’sa kr’tam bhavitumarhati// 95
anyatra dr’s”’t’a dharma’n.a’m anyatra’dhya’sa is”yate |
a’tmatarasya jn”a’tr’tva’siddher na’dhya’sa is’yate 11 96
atha citpratibimbena buddhya’der bhoddhr’ta’ bhavet |

tarhi citpratibimbena buddhya’dibhirapi cidbhavet 1/ 97
na cetano yato buddhau cidru’pah pratibibitah |

na ca’yam pratibimbopi cidru’pasya’tmano matah |/ 98
jad’e jad’asya samkra’ntir yujyate parin.a’minah/

buddhya’deh prtibimbopi nasya’da’tmanyasambhava’t i/ 99
anyonya’dhya’sa va’doyam kudr’s”’t’i parikalpitah /

The power of cognizing cannot be a product of superimposition. The attributes of one thing
seen in one place are seen in another obect elsewhere by means of superimposition. But, the
power of knowing is not established in a place other than in the self. So, superimposition
is not to be admitted here. Then, it may be argued that there may be cognizership for the



buddhi tattva and others through the reflection of intelligence(cit-pratibimba) occurring
therein. Then , in that case, buddhi tattva and others would themselves become intelligence
because of the reflection of intelligence ,but not the soul which is considered to be a conscious
entity. The nature of intelligence , in this argument, is reflected in the buddhi and others. Nor
the soul which is of the nature of intelligence can thus be considered to be a reflection. The
transferring of one inert to another inert through reflection stand to reason in the case of
mutable objects. But, the reflection, even of the buddhi and others cannot take place so,

since reflection is impossible in the soul. This view of reciprocal superimposition is,
therefore, an assumption conceived through short sightedness.
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jn’a’tr’'tvam apitannityam dharmatva’n nitya vastunah// 100

na’nityadharma’ dharmi’sya’n nitya a’tma’ muni’s’vara’h/

tacceha vibhudharmatva’n na ca kva’citkam is”’yate 1/ 101
nityatvamivatena’tma’ sthitas sarva’rtha dr’kkriyah
jn”a’tr’tvamapi yadyasya kva’citkam vibhta’ kutah// 102
dharmin.o ya’vati’ vya’ptis ta’vaddharmasya ca sthitih/

yatha’ pat’asthitam s’auklyam pat’am vya’pya’khilam sthitami/ 103
sthitam vya’pyaivam a’tma’nam jn”a’tr’tvam api sarvada’ /|

na ca nirvis’ayam jn”’a’nam para’peks”am svaru’patah /i 104

Even the cognizership is eternal, since it is the essential attribute of the eternal things.
O, the Supreme Sages!, the eternal soul cannot be the substrate of non-eternal attributes.
Since the soul has the attribute of pervasiveness, it is not recognized to be occasional in



the same way as it is considered to be eternal. Therefore, it is ascertained that the soul is

the knower and doer of all things. If its power of cognizing is considered to be occasional,
how could there be pervasiveness for it? It is ascertained beyond doubt that there is as much
pervasion for the attribute as for the substrate of that attribute just as the whiteness of the
cloth pervades the entire cloth. In the same way, the power of cognizing also pervades

the entire soul constantly. Nor does the cognition remains contentless and dependent on
some other content, since it is from the very nature of the soul.
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vya’pakatve hyan.ossiddhe dharma vya’pakata’ bhavet |

anyatra’nupalabdhasya deha’d vya’pakata’ kutah 1/ 105
The Sages:

If the pervasiveness of the soul is established, then there could be the pervasiveness of the

attribute. Now, how coluld there be pervasiveness of that which is not cognized elsewhere
apart from within the body?
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na dehaparima’n.atvam an.u’na’m upapadyate |
tasma’ddeha’dato anyatra sthita’rtha gra’hakatvatah 1/ 106
kin”ca’bhivyan”jako yatra yatra dehendriya’dikam/

tatra sarvatra tatka’rya dr’s”’t’ervya’paka’tmanah 1/ 107
The Lord:

It is not intelligible to hold the view that the souls are with the size of the bodies they occupy.
Because of the cognizing of the things situated in places other than those bodies, the size of
the souls is not limited by the bodies. Further, since wherever there are the body, organs
and others as the manifesting factors, there is seen the activity of that soul and so the soul

1S pervasive.
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vya’pakoyamu’rtatva’dyatha’ vyoma tatastatha’
tad dharmabhutam jn”’a’nam ca vya’pakam vis”ayonmukham// 108
yannityaru’pam vijn”’a’nam tacca nirvis’aya’tmakam /

paks”o adhyaks”a nirastoyam svaparagra’hakatvatah /i 109
an.oh pratya’tma siddhatva’n na’numa’na’dhyaks”a ba’dhika’ |
neha gra’hakata’ buddhes s’dhitatva’j jad’atvatah 1/ 110

kin” caitad gra’hakatvam ca na bheda’da’tmana’m sthitam/
svaru’pam tu tatas tes”a’m gra’hakatvena samsthiteh // 111
nahyams’ena pada’rtha’na’m vica’ra’s’ s’obhate kvacit/

agnih s’aktim vina’ ki’dr’giti cinta’ na kutracit// 112
svaparagra’hakas tasma’t sarvada’tma’ vyavasthitah /

tadvat svatomi’ sarvajn”a’h kin”ca jn” atvantu ka’ran.a’t 1/ 113

The soul is pervasive, since it is formless, like the space. Similarly, its attribute, that is
knowledge, is also pervasive and turned towards objects. “ Consciousness which is eternal

1s bereft of cognizable objects” — this sort of inference is refuted by perception, since the

soul cognizes both itself and others. Since the soul is established through the experience of
everyone as the cognizer of itself and others, such inference cannot be the sublator of perception.
The buddhi tattva is not the cognizer, since it is inert. This point also has been established.



Further, the capacity of the soul to cognize does not exist in the souls as wholly different

from them(like ths assumptive energy). Since the souls are understood invariably to be the
knowers, this capacity(of cognizing) is due to specific nature inhering in them through

the relatioship of inseperability(tadatmya). Nor is it plausible to analyze the things with

their attributes into parts and trace the different capacities to different parts. Never is it found an
analysis as to: ‘how is the fire without its capacity to burn?’. Therefore, it is ascertained that

the soul constantly cognizes itself and others. In the same way, it is ascertained that the soul is
essentially of the nature of knowing all and doing all. But its present state of being with

limited and insignificant knowership(and doership) is due to a cause.
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niruddham yena sa’rvajn”yam sa malah paripat’hyate |

tacca dravyam yatah karmanivartyam pat’ala’divat i/ 114
kin”ca dravyam malo aneka s’aktimatvadyatha’ analah/

tadiha’jn” a’nama’tran” cet jn”’a’na’bha’vah kimajn”ata’ 1/ 115
anyatha’ pratibha’so va’ gatiranya’ na vidyate |
jn”a’na’bha’vo na ca’jn’a’nam tasya’ kin” citkaratvatah/ 116
nahyabha’vo ghat’asyeha jalam a’harati kvacit/

That by which the soul's power of knowing all and doing all is obstructed is , as set forh

in the Scriptures, known as mala. That mala is a substance since its removal is done trough
relevant action just as the veiling film of the eye is removed by the concerned action.
Moreover, that mala which is a substance is associated with a host of various potencies, just
like the fire is seen as associated with its potency of burning. If it be said that the mala,
spoken here is none other than the ignorance(ajnana), then, is this ignorance , a non-existence
of knowledge or erroneous knowledge? Apart from these two positions, there does not prevail
any other alternate stand. This ignorance cannot be non-existence of knowledge, since

a non-existent one cannot effect anything. Nowhere indeed does the non-existence of a pot
fetch and bring water.
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jn”a’nasya pra’gabha’vas’cet jn” a’notpattih prasajyate I/ 117
na’pyetadanyatha’jn” a’nam tasya’pyanudaya’t svatah/
s uktika’ rajatajn” a’nam na bhavet pat’alam vina’ 1/ 118
kin” caitadanyatha’ jn”a’nam a’gantukam athetarat/
a’gantukan’ ceccicchakter badhakam na kada’canal 119
yvadyana’gantukam tarhi na’nyatha’jn”a’nam eva tat/
anityameva tat jn”’eyam rajatajn” a’navad dvija’h 1/ 120

kin’ caitad anyatha’jn” a’nam na samyagjn”a’naba’dhakam /
na dr’s”’t’am s’uktika’jn”a’nam rajatajn’a’naba’dhakam 1 121

If it be the antecedent non-existence of knowledge(prag abhava), then there is the contingence

of the origination of knowledge. Nor this ignorance could be erroneous cognition, since this too
does not arise itself. There does not arise the cognition of silver in the pearl-oyster in the absence
of the film that veils the eye. Further, is this erroneous cognition, an adventitious one or other the
this? If adventitious, it could never be the sublator or obstructor of cit-sakti. If it is
non-advetitious, it could not be an erroneous cognition at all. O, the twice-born Sages!, it should
be understood with certainty that it is impermanent, like the silver-cognition(in the oyster). Further,
this erroneous cognition is not the sublator of valid knowledge. Never is it seen that the cognition
of pearl-oyster is sublated by the silver cognition.
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atha cennitya siddhistu tayossambandham ucyate |

tatha’pi ba’dhakannaitat jn”a’nasyeha’yatha’tmakam 1/ 122
pratyuta jn”a’naba’dhyam sya’n nityamapyanyatha’tmakam /
ciraka’la sthito di’pas’ciraka’la tamopahah /1 123
tasma’dyena’tmanojn’a’nam balina’ vastuna’ sada’ |

y o »

viruddhenaiva ba’dhyam sya’t tan mala’khyam iti’s ’yata’mi/ 124

Otherwise, if it be said that the relation between the cit-sakti and erroneous knowledge is constant,
let it be so. Even if it be constant, knowledge effected by the cit-sakti cannot be sublated by the
knowledge effected by erroneous cognition. But the cognition-otherwise

(anyatha jnana) is always sublated by the knowledge effected by the cit-sakti. It is like the
long-lasting lamp being capable of removing the long-lasting darkness. Therefore, it should

be understood that the powerful substance possessing potencies contrary to the essential

nature of the soul by which the cit-sakti of the soul is obstructed and obscured is called mala.

[ AN O
HTHT HATIAEH A cA TR ST |

7 Torfoigeg T Ao €@9d: 1| Y
T RTa%ayn I Aoig guTEd: |
fererarmfer T Rpy e wadq || 9%

a’tma’ mala’vr’tassarvajn’atve kin”cijjn”ana’yatah |

na kin” cijjn” astu yassoyam malena’pi na samvr’tah// 125
yvatha’ s’ivastatha’ na’yam malenaiva sama’vr’tah/

kin”ca yammalino nocet saktirbhoge katham bhavet /| 126

It is known that the soul is shrouded by mala. Because, in spite of its essential nature of being with
the power of all-knowing, it is seen with the limited and conditioned consciousness. The

soul which is not with limited knowledge(thereby becoming endowed with the power of
all-knowing) is not shrouded by mala, like Siva. Therefore, this bound soul is certainly



shrouded by mala itself. If the soul has not become veiled and defiled by mala, then how
does the inclination towards enjoyments(bhogas) arise in the soul?
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vadi sa’ nirmalopissya’n mukta’tmasvapi sa’ bhavet |

ra’gosti ka’ran.am skater iticet kimmalena tu // 127
satyam ra’gosti taddhetur na sa kin” citkaro male |
amale api sa cetsaktyai sya’nmuktepyavis’es” atah ! 128
na hi mukats’s’ivo va’pi bhoga’saktah kada’cana/
kin”ca’yam pratyaya’tmokto ra’go bauddho yatastatah/ 129

buddhis’ca prakr’tessiddha’ tasma’des” a vinas’varah
cicchakternityasiddha’ya’s sambhaved ba’dhakah katham/ 130

If this inclination towards enjoyments exists even in the souls which are free from the bondage
of mala, then,it follows that this inclination occurs even to the liberated souls. But such
occurrence does not happen. If it be asked: “the principle of raga(desire) exists as the cause
for the this inclination towards enjoyments; so where is the need for mala?”. True. Raga
exists as the cause for the inclination. But it cannot do anything in the case of pure souls.

If even in the pure souls it could exist for the sake of enjoyment, then it should exist even in
the liberated souls, since there is no distinction between the pure souls and the liberated souls.
But, neither the liberated soul nor Siva is ever inclined towards attachment. Further, this raga
is said to be of the nature of disposition(pratyaya), since it is of the nature of buddhi tattva
which originates from prakruti through guna tattva. Therefore, raga is impermanent. How
could it be admitted to be the sublator of the cit-sakti which exists eternally?
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karman.a’pi na ca jn”’a’naba’dhas sambhavti dvija’h |
sa’dhyatva’t karman.ah pumsas sa’dhakatvena samsthiteh 1/ 131
kin”’ca bhogaikahetustat katham bhogasya ba’dhakam |
vato jn”a’na’tmako bogho na hi tena tada’vr’tih 132

O, the twice-born Sages!, the sublation of knowledge is not possible even through karma of the
soul. Because, the karma is something earned by the embodied soul and it is known to be
instrumental to the enjoyments of the soul, unlike the obscuring mala. Further, how can that
which is the cause of enjoyment alone be the sublator of the enjoyment? Since the enjoyment
1s of the nature of knowledge, there is no obscuration of knowledge by the enjoyment.
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dharma’dharma’tmakam karma tau ca bauddho vyavasthitau
vya’'pyabha’va’t tayoru’rdhvam bandhakau sarvatah kathami/ 133
kin”ca bhogapravr’ttau tau vya’priyete katham vr’tau /

anyatra’pi pravr’ttasya yadyapyatra’pi hetuta’ 134
anekatattva samklaptih ka’ryabheda’d vihanyate |

tasma’n na karma cicchakter ba’dhakam samvyavasthitam |/ 135
kin”a’bhivyan”jakam karma cicchakter ba’dhakam katham



Karma is of the nature of merit and demerit. These two kinds of karmas have their existence
in the buddhi tattva. Since they do not pervade the region above the plane of buddhi tattva,
how can they serve as the binding factors for the souls existing in the higher planes? Further,
they function in respect of activities for enjoyments. So, how could they function in respect
of obscuration? If there could be the nature of being a cause for that which is active
elsewhere, then, the enumeration of different tattvas gets affected here also, resulting in

the emergence of some more tattvas, because of the difference in the produdcts. Therefore,
it is ascertained that in no way karma could be the sublator of the cit-sakti of the soul.
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ma’ya’pi ba’dhika’ nassya’d ityukatan niru’pan.e// 136
mala evam samuddis’t’ah pumsa’m sarvajn”aba’dhakah |

Even maya does not function as the obscuring factor of the cit-sakti and this point has been
vividly settled under the context of ascertaining its existence and nature. Thus, through varied
ways, it 1s ascertained that only mala is there as the sublator of the soul's power of all-knowing
and all-doing.
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malopi saptadha’ jn” eyo mohas’ca’pi madastatha’ |/ 137
ra’go anyas’ca vis”a’da’khyas ta’pas’s’os”’ as’ca saptamah |
vaicitryam api sarves”a’m malina’na’m praki’rtitam// 138

It should be known that even mala is sevenfold — moha, mada, ra’ga, visha’da, ta’pa,
sosha and vaicitrya. These seven effects of mala are found to be in their full play in all
those persons who are shrouded by the bondage of mala.
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moho na’ma malah pumsa’m sahajo ana’dima’niha/

yo vis”’an.n.a’m mada’di’na’m pradha’natvad dvijottama’hi// 139
yasmin satya’tmano moho ja’natopyan’gana’dis”u/

sa moha iti vikhya’to varjya’varjya vibha’gatah 1/ 140

The mala known as moha is connate to the souls; it is benningless; it is the cause of all other six
impure vices such as mada and others. Being a primal impurity it serves as the cause of

all other six impurities. O, the excellent among the twice-born Sages!, that due to the existence
of which there occurs delusion in respect of women and worldly things, even for those

who know what is to be abandoned and what is to be pursued, is called moha.
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pra’ptam api striyam yena stautina’sya’h para’n’gana’ |

divya’n’ganeyameveti sa madah paripat’hyate 1/ 141
tadabhave vis”an.n.atvam ba’s ’palocanama’yatah |

s avis"a’do malo na’ma pra’n.ina’m atiduhkhadah 1/ 142
tatasta’po bhavedantah prala’pa’tma’ ativistarah |

sa ta’pa iti vikhya’to malas’s’os” o bhavet tatah 143

stabdha’tma’tu yada’yasma’n malo ati’vasudustarah/

That because of which a person praises even the woman already obtained, saying “ there is

no one equal to her, she is such a beautiful woman”, is called mada. On the disappearance or on the
decease of already obtained woman there occurs great despair to him making his eyes

filled up with tears. Such occurrence of grief is due to the mala called visha’da which causes



great grief to all the embodied souls. Thence arises excessive lamentation which occurs due
to the mala-aspect known as ta’pa. Consequently there arises a stupefied and paralysed state which
is due to the mala-aspect known as sosha. This sosha is very difficult to cross over.
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es "abandhuriyam bha’rya mus”t’am cedam dhanam mahi’ 11 144
kr’ta’rthohamato yadva’ kastra’ta’ ma’makasya cal
kut’'umbasyaivama’dya’tu cinto yena nr’n.a’.m bhvet// 145
na’na’matikarassoyam malo vaicitrya samjn”itah |

saptaite sahaja’h prokta’ mala’malavata’nnr’n.a’mi/ 146

“This is my relative, this is my wife, these wealth and lands are plentiful and therefore I

am the one who has fully achieved his goal.” Or, “Who is there who could protect my family?”-
that by which such feelings of conceit occur in man, that which produces such diverse

thoughts is called vaicitrya mala. All these are called the co-born malas, seven in number,
which are present in those who are shrouded by anava mala.
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malo sati kala’di’na’m yatha’ sambandha is”yate |
evames’’vapi satsveva bandhayanti kala’dayah 1/ 147
ete malavata’m pumsa’m dharma’s sapta sahodita’h/

Just as the association of kala tattva and others occurs to the souls only due to the existence of
anava mala, even so, it is ascertained that only on the presence of mala, all the seven impurities-
moha and others- proceed to bind the souls. All these seven impurities co-originate with

the souls which are shrouded by anava mala.
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jad’ena’jad’aru’pasya tiraska’ro na yujyate |/ 148
a’vr’tis’ca na yukta’sya vya’pakatvena hetuna’|

The Sages:

For the soul, which is of the nature of consciousness(caitanya), obscuration by an inert substance
cannot be possible. Nor, even concealing by the anava mala cannot occur to the soul, because
the soul is pervasive. So, how is this obscuration possible?
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ana’dika’la samru’d’ha’n mala’khya’dva’sita’dan.oh 1/ 149

ajad’a’pi tirobhu’ta’ s’aktirnitya’ jad’a’tmanah |

kin”ca’jad’am jad’enaiva ba’dhyate na’jad’ena tu// 150
saja’ti’yatvato hetor na’n.u’na’mi’s’varo yatha’/

yatha’bhibhu’ta gandhena nimbatvak candanasya tul 151

The cit-sakti of the soul which is the power of consciouness of the soul and eternal, is concealed by
the potency of mala which is an inert substance and which is beginninglessly obscuring the soul
and existing with the soul. Morwover, the consciousness of the soul which is , by its own nature,
1s non-inert is obstructed by the inert substance. There is no inconsistency here, since
consciousness cannot be concealed by another consciousness. In respect of the soul, consciousness
is with the nature of belonging to its own class(svajatiya). That is, consciousness

belongs to the class of souls, even as the class of the souls belongs to the class of Isvara. It is seen
that the fragrance of a sandal log is suppressed by the bark of a neem tree. But, the bark of the
neem tree which is with the nature of belonging to its own class of tree(that is, sandal), cannot

be considered as an obstruction. So also, consciouness cannot be an obstruction to another
consciousness.
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kin”ca’jad’am jad’a’nnocet ba’dhyam tatkena ba’dhyate
ajad’am va’ jad’am va’pi dvayam vastu vinis’citam// 152

Moreover, if it be said that consciousness is not to be obstructed by inert substance, then by
which substance other than the inert one could it be obscured? There are only two groups of
things — the intelligent and the non-intelligent(cit and acit). Intelligent thing cannot be obscured
by another intelligent thing. It could be obscured only by the non-intelligent.
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a’tma’na’tmantara’d ba’dhyo vina’s’a’d ba’dhaka’tmanah |
tanna’s’am antara’ yasma’n muktir nasyac cida’tmanah// 153
jad’enaiva’jad’antasma’t ba’dhyamabhyupagamyata’m |

The soul cannot be obscured by another soul, since destruction would occur to the obscuring
soul. In addition to the destruction of that obscuring soul, there could be no liberation to the
obscured soul. Therefore, it should be accepted that the intelligent soul remains obscured

by the inert anava mala.
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The Sages:

ana’dirapi sambandhah prokto yadi mala’tmanoh /1 154
mala’t kim kriyate tatra s’aktera’varan.antu va’/

apraka’s’i’kr’tir va’pi tatra’dyadtu na s’obhate /1 155
tasya’s’ca’bhinna ru’patva’d a’tmanopi prasan’gatah /
na’yapraka’s’i’karan.am vina’s’itva prasan’gatah I/ 156
praka’s’aya’praka’s’opi na’s’a’nno na’s’a is’yate |

tatsarvam kathayes’a’na samdeho asma’kami’s’varall 157

O, Lord Is’vara!, If the relation between the soul and the mala is beginningless, what function

1s being done by the anava mala in respect of the soul? Is it obscuration of the cit-sakti by the

mala or is it the darkening of the cit-sakti? Of these two, obscuration of the cit-sakti does not seem
intelligible. Since the cit-sakti is non-different from the soul, obscuration effected to

the cit-sakti would also be effected to the soul. Nor could it be the darkening of the cit-sakti,
because of the contingence of destruction to the cit-sakti. Darkening the effulgent cit-sakti

1s not different from effecting destruction to it(the total concealment of brightness tantamounts

to the non-existence of the brightness). There are such doubts in this regard. O, Lord!,

kindly explain.
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naca’vr’tir maleness”’t’a’ cicchakter vya’pakatvatah /
na’pyapraka’s’i’karan.am kintu ka’rya pravartanam// 158
kriyate agnigata’s’aktir mantras’akti tirohita’ |

naiva sphot’akari’ sadyah prajvalatyapi pa’vake 11 159
atirohita bha’vopi malenaiva svas’aktibhih /

tirohitohi ka’ryes”’u nava’n.ussampravartate |/ 160



The Lord:

Here, the obscuration of cit-sakti by the mala is not thought of, since cit-sakti is obsolutely
pervasive. Nor is it darkening. But what is done here is the arresting of the power of knowing
and doing. Just as the fire whose power of burning is arrested by the power of relevant mantra,
shines forth with its power of brightness without burning, even so, the soul exists with its power
of knowing and doing arrested by the mala. Even though the soul exists without actually being
obscured by the potency of the mala, it is not fruitfully involved in action as though it is obscured
by mala.
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dr’kkriya’ ru’pin’i’ s’aktih kathita’ parames’varal

te ca vijn”eya kartavya virahena kada’cana 161
na hi yasma’tparam ka’ryam jn”a’tr’ kartr’tva ru’patah/
s’aktika’rye tirodha’nam malena kathitam katham// 162
s’aktirna’rtha’ntaram yasma’t ka’rya’t tad vada s’amkara |

The Sages:

O. the Supreme Lord, Sankara!, it was told that the sakti of the soul is of the form of kowing and
doing. In the absence of the objects to be known and the absence of activities to be done, there

is no use of this sakti-form. Apart from the state of existing as the kower and the doer, there

is no other action. This being so, how is it maintained that the power of knowing and doing
pertaining to the soul is obscured by the mala? It has been told that the cit-sakti of the soul
cannot be turned towards other action than the action of knowing and doing. Kindly explain this.
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s’aktireva na kartavyam s’akti dr’kkriyayor yatah /1 163
avibha’gasya bha’goktau tadvibha’ga upa’dhitah |
pratyarthamapi sambandhas tatka’ryam itarattu yat |/ 164
pada’rthama’tra samvarti ru’pantacchakti samjn” itam/
sahajantasya tatjn’ eyam tanmalena niruddhyate /1 165
tasminniruddhe tatka’ryam pratyartham vedana’tmakam
na ja’yate tatah ka’ryam tirodha’nam mala’t sthitam |/ 166

The Lord:

The power of knowing and doing pertaining to the soul is not the sakti pertaining to the

object cognizable.If separated parts are conceived for a substance which could not be
partitioned, that kind of separated state would occur only due to the presence of adjuncts.
The relation with each cognizable object is known as the sakti pertaining to the knowability.
That which is other than this sakti is known as samsakti-rupa which is directed only towards
other objects. This kind of sakti is the essential and innate nature of the soul. Only this sakti
is obscured by the mala. Upon such obscuration, the action which is of the nature of cognition
related to the object would not take place. Therefore, it is ascertained that the arresting of such
action is due to the potency of the anava mala.
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vis "aya’bhimukhi’ prokta’ s’aktirmala nirodhatah |
vis’aya’bhimukhi’ nocet sthitimasya’ vades’varall 167
The Sages:
O, Lord!, it has been said that the cit-sakti which is of the nature of knowing and doing is directed

towards the cognizable objects. If there is such orientation towards the objects due to the
obstruction of anava mala, then what i1s the state of existence for the cit-sakti?
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yatha caks”’us tamobandha’t satvaru’pam apisphut’am/

vis "aya’bhimukhan”ca’pi svanis’t’ham vyavatis”’t hate 1/ 168
evam cicchaktirapyes”a’ malas’aktya’ vidu’s’ita’ |

svanis”’t’ha’ vis "ayajn”a’na ka’ryakartri’ vyavasthita’ 1/ 169
mala evam samuddis’t’ah pumsa’m sa’rvajn”’aya ba’dhakah |
anenaiva’bhiyuktatva’t pas’utvena saha’sya call

gan.ana.codita’caiva pas’urevam vibodhitah /1 170

The Lord:

Just as the eye exists in its own state with its own brightness and with its own nature of being
directed towards the objects, even when it is totally obscured by the darkness, even so the cit-sakti
exists with its own state without performing the action of knowing and doing and without losing
its consciousness, even while being obscured by the mala. Thus, it has been established

that the mala is a substance(bhava vastu) which obstructs the soul's power of all-knowing

and all-doing. Because of its close association with the mala, the soul is conceived to be with

the state of impurity(pasutva). Thus, the nature of the soul has been well explained.

| IY[UeA: GHTE: |
pas’u pat’alah sama’ptah

Here ends the chapter “On the Natutre of the Bound Soul”
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5 On the Nature of Kala and Other Tattvas, the Binding Categories
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kala vidya ca ragasca kalo niyatireva ca ||
paiicaitani ca tattvani mayeyani dvijottamah |

O, the excellent sages!, then listen to the nature of the next category known as pasa, mentioned
earlier. O, the foremost among the twice-born sages!, kala, vidya, raga, kaala and niyati — these
are the five principles(tattvas) collectively called maayeya(born of maya).
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malan sarvatmandagbhitva caitanya prasaratmanah |

caitanya vyaiijikahyatra kala malanivartanat | 1
caitanyatit jiiatva kartrtva riapantadbalamatmanah |
kalaya vyajyate tattu tasyaiva hi tiraskrtam | 2

There are obscuring factors which, by all means, are shrouding the consciousness of the soul. The
tattva which slightly unveils such obscuring factors and manifests the cognitive and conative
power of the bound soul to some extent is known as kala tattva. To be with the absolute power



of knowing and of doing( known as caitanya) is the very nature of the soul. It is only this caitanya
that has been obscured by the mala. The caitanya obscured in this way becomes slightly
manifested by the kala tattva.
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sarvatmand kalanaitaccaitanyam vyaijayatyanoh | 3

kintu karmanusarena kalavrtyaikadesatah |

tatascayarit kalabandhah pumisam prathamikassthitah || 4
vatah kalari vind tesam ripantannatu siddhyati |
tatastacchunya kalparitsyaccaitanya prasarani vina | 5

The caitanya of the soul is not wholly unfolded by the kala tattva. It effects only a partial
manifestation of caitanya. Such manifestation is partial because the kala tattva functions
according to nature of the soul's karmic bond. The bondage of kala tattva exists in the state

of predominance for the bound soul. Without the function of kala tattva, the power of knowing
and doing cannot be unfolded even slightly within the soul. Therefore, without such unfolding
of caitanya, the bondage of kala tattva would become purposeless and in that case the power of
the soul becomes equal to the existence of an empty space bereft of any concrete substance.
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grahakatvena tatsiddhernacatad grahanari vindl
grahanabhavatastasya grahakassinyavat sthitahl| 7
tannivrtyarthamadau tu mayato jayate kala |

tato vidya kalatattvadabhiidbhogarthariv atmanah |l 8

The soul is associated with the power of cognizing. The ability of cognizing is effected in view of
the thing to be cognized. In the absence of the thing to be cognized , the ability of the soul to
cognize would remain only as a void. For the sake of the removal of the obscuring substance
known as mala, first kala tattva originates from maya. Then, from the kala tattva originates vidya
tattva as the susequent bondage of the soul. This bondage of vidya tattva is effected in view of
the buddhi tattva where enjoyments are stored in subtle form.
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kalaya kartrbhiitasya buddhilaksana karmanah |

alokane yatkaranan sa vidya sivasasane || 9
bhuddhirhi karmagrahyatvad atmano ghatakudyavat |
grahyan1 karana sapeksarit drstant rupadikam yatha |l 10
tatastu caksuradyaisca kramenarthe viniscite |
buddhyantairniscitarthaistani puman sarivetti vidyaya |l 11

Now, the soul has evolved into a doer through the kala tattva. The principle which serves as
a distinctive instrument for the soul to cognize the activities characterised by the buddhi
tattva(with which the soul is associated later) is known as the vidya tattva, in this Sivagama.



The principle of intellect(buddhi tattva) is indeed an object of apprehension, like pot, wall and
such others. The object of apprehension, like color and others, is observed to be in need of

a distinct instrument. An object is ascertained through the functioning of various instruments
beginning with eyes and ending with the buddhi tattva. An object is gradually ascertained

in this way. The embodied soul knows all those ascertained objects through the vidya tattva.
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cicchaktih karanari buddhya locaneneha kevala |

vidyasammisrata kintu vidyaiva karanam tatah | 12
buddhiiicicchaktireveha yadi pasyeta kevala |
tada samvedanar bhoga riipannasyat kaddcana || 13

tasyaviveka riupatvad avivekah katham taya |

Here, cit-sakti alone cannot become instrumental in cognizing the intellect(buddhi tattva).

It becomes instrumental only in association with the vidya tattva. Therefore, vidya tattva itself
serves as an assisting factor to the cit-sakti. If it be held that the cit-sakti alone cognizes
buddhi tattva, then that kind of cognition of buddhi would never become the cognition of
buddhi in its real form which is actually the form of enjoyments. Because, the cognition
concerned with the buddhi is of non-discriminative nature. Such cognition could not be
applicable to the cit-sakti which is concerned with discriminative cognition(viveka jnana).

So how could it be said that cit-sakti alone cognizes the buddhi tattva?
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tasmadbhogasya samvittau vidya karanar atmanah || 14
kificaksa vastu sarityogad yobodho nirvikalpakah |
sa ca vidyatmako jiieyo buddhestatra pravrttitah | 15

Therefore, in cognizing the nature of enjoyments, the vidya tattva serves as the fitting internal
instrument for the soul. Moreover, the cognition effected through the conjoining of the eyes and
the objects is of the nature of determinate cognition(savikalpa). But in the case of indeterminate
cognition(nirvikalpa), the vidya tattva alone serves as the instrument. The activities of the buddhi
tattva do not take place in the indeterminate cognition.
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tasyastatrapi hetutve sopissyan niscayatmakah |

tadviniscaya rigpoyarit bodhastvalocanatmakah | 16
abhimane tu saritkalpe niscaye vedanantu yat |

aharitkara mano buddhi karye tadapi vidyaya | 17
buddhyadayo jadatvena na bodhasya hetavah |

vidya kalusita tasmdccicchaktirbodhikatmanah || 18

If the buddhi tattva is responsible for that indeterminate cognition, then that cognition becomes
bereft of certainty. Therfore, the cognition effected by the buddhi tattva is of the nature of
unsertainty in this case. But the buddhi tattva, by nature, 1s always motivated towards certainty.
Such buddhi tattva cannot bring out indeterminate cognition. Even the sense of self-conceit
(abhimana), determination(samkalpa) and ascertainment(niscaya) which are the functions of
ahankara tattva, manas tattva and buddhi tattva respectively occur only through the function

of the vidya tattva. Since buddhi and other tattvas are of inert nature, they cannot be responsible
for the occurrence of determinate cognition. Only the cit-sakti of the soul whose obscured

state 1s unveiled to some extent by the vidya tattva functions as the cognizing power of the soul.
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kifica buddhyadayo'nyebhyo ravivat samiprakasakah |
bodhatmaka prakase tu na tesamapi hetuta | 19
bhogassvikarane vidya samvidah karanamn tatah |
kalavrttinit vina tasya nanayoh karyasaritkarah || 20
kalato'nantaram vidya dvitiyo bandha atmanah |
kalavidyahvayau bandhau karturevopakarakau || 21

Further, in respect of cognizable objects, the buddhi, ahankara and other tattvas function
only as the source of brightening and revealing the objects, like the sun. They are not
responsible for the knowledge about the objects, which knowledge is of the nature of
distinct cognition. In respect of acquiring that cognition, the vidya tattva is instrumental
for the occurrence of knowledge. Even this cannot occur without the kala tattva

whose function is of different nature. Therefore, there does not occur the intermingling of
the functions of two different tattvas. Subsequent to the bondage of kala tattva, the
bondage of vidya tattva occurs to the souls. These two tattvas, kala and vidya, are helpful
only to the soul which has now evolved into a doer; they are not helpful to the karmas.
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pravrttasya prasaktyarthar api ragah pravartate |

bhogabhavadasaktasya bhuiijanasya malimasan || 22
bhoganatyptestasyatah karturevopakarita |



In order to manifest the sense of attachment in the soul which has now been equipped with kala
and vidya tattvas and which proceeds towards activities thereby, raga tattva proceeds to bind
the soul. It is seen that for a soul berfet of attachment, there is no possibility of experiencing the
bhogas(enjoyments). But, for the soul which has the bondage of raga tatva, satisfaction never
occurs in experiencing even those enjoyments which are unpleasant. Therefore, this raga tattva
is helpful to the soul, not to the karmic fruits.
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kalah pravrttamevanurit kalayatyatma vrttibhih || 23
niyatisca tatha karmaphale niyamayatyanum |
tasmanniyatikalau ca sthitau kartrupakarakau || 24
asamarijasya rodhena karmanopyupakarita |

kalopi niyatistadvat kalabhogye yadatmanah || 25

In the same way, kaala tattva proceeds to bind the soul which has already been equipped with
kala, vidya and raga tattvas and directs that soul which is now enabled to involve in the wordly
enjoyments. It directs the soul through its modifications such as second, miniute and so forth.
Similarly, niyati tattva binds that soul and restricts it to its own karmic friuts. Therefore,

even kaala tattva(principle of time) and the niyati tattva(principle of restraint) are helpful

to the soul which has evolved into a working entity.. This niyati tattva is helpful even to the
karmas by preventing the intermingling of the karmic fruits of various souls. Even the kaala
tattva is, likewise, helpful to the maturing of the karmas. In this way, restriction and limitation
of time are being done by the niyati and kaala tattvas in respect of the soul which has been
enabled to involve in the enjoyments by kala tattva and others.
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athanoh kalitasyaiva vidyaya kalayapi ca |

kalato jayate ragassadyah puritsarit pravrttaye || 26
anicchannahi bhuiijano drsyate kvacidapyanuh |
ragadbhogesu saktatvad bhogyarit bhoktumatorhati || 27

The principle of desire(raga tattva) arises from the kala tattva to bind the soul subsequently
after it has been activated by the kala and vidya tattvas. This bondage of raga tattva is for
enabling that soul to remain attached to the enjoyments. The soul which is free from the desire
(asakti) is never seen to experience the worldly enjoyments. When the sense of attachment

to the wordly enjoyments is acivated in the soul by the raga tattva, the soul becomes fit enough
to experience those worldly enjoyments.
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sa tu buddhigato ragah kimanyatrapi cesyate |
alamekenaced dvabhyam kimatra kathayesvara || 28

The Sages:

O, Lord Isvara!, there is raga as associated with the buddhi tattva to instill the sense of desire

in the soul. If so, why another principle known as raga tattva is needed? If only one out of these
two is enough for effecting the desire, then what is the purpose of holding two tattvas which
are of same nature? Please explain this.
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yoyatit buddhigato ragassanproktah pratyayatmakah |

sasyadanena raktasya naraktasya kadacana || 29
tasmadanena ragena vidyaya kalusikrta |
cicchaktiriccha rupaiva sati buddhigatena tu || 30

ragena sahasamprkta visayami visayatii prati |
bhinna visista riipasyad anya samanya riupini || 31
tatra grahaka nisthoyarit rago bauddhat prtanmatah |

The Lord:

What has been said as the raga attached to the buddhi tattva is, indeed, of the nature of being one
of the co-operating adjuncts(pratyaya) of the buddhi tattva. Such raga-adjunct occurs only to
that soul whose power of desiring(iccha sakti) has already been manifested by the raga tattva
born of kala tattva. It does not occur to the other souls which are not associated with the
bondage of raga tattva. The obscuration sustained by the cit-sakti of the soul is first unveiled by
the kala and vidya tattvas and the soul is pressed into the concerned activities. At this stage,

the bondage of raga tattva manifests the iccha-sakti(power of desiring) of the soul. Then only
the soul is enabled to proceed towards experiencing the worldly enjoyments, with the help

of the buddhi-related raga adjunct. The iccha-sakti of the soul strengthened by the buddhi-
related raga-adjunct is to be known as the differentiated and specific sakti. The iccha-sakti

of the soul , not helped and strengthened by the buddhi-related raga, is known as the



common, unspecified sakti. The raga tattva which is strongly grounded in the objects of
enjoyments to be acquired by the soul is certainly different from the buddhi-related raga.
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bhavanam trigunatmatvad isyate sukharupata | 32
tasmadeva pravrttissyat kimaneneti cenmatih |
tannaisani cavisesena bhavanari sarvajantusu || 33

ratityjakasyuratovita ragabhavah prasajyate |

It may be asked: “All the objects of the world are of the nature of three qualities - causing
pleasure, causing pain and causing infatuation. Among these objects, let the objects which are of
the nature of causing pleasure be the source for generating the sense of desire in the soul. What
1s the purpose of this raga tattva and why is it needed? If such is your view, it is not acceptable.
If the raga tattva is not there in the soul, then all the objects of the world would be seen as of the
nature of causing pleasure alone, witout any specific distinction. Moreover, all the objects

would be seen always as yielding pleasure to all the embodied souls. In that case, there cannot be
any person free from desire. The object itself cannot generate desire. One and the same object is
desired by one person and abhorred by another pearson. There should be reason for that.
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rago grahaka nisthascet kaladiriva sarvada | 34

bhukta bhogasya ca tada ragastad visayo'sakrt |
virajyate katharit pascat bhukta bhogastu manavah |l 35
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The Sages:

If the raga tattva is motivating towards the objects of enjoyments to be acquired by the soul
and if it is ever associated with the soul like kala and vidya tattvas, then intense desire would
frequently occur to the soul in respect of even those objects of enjoyments which have already
been experienced. Then, how could the embodied soul become free from the attachment
towards the objects of enjoyments? How could a man become free from desire?
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ragopi dvividho vasanatma ca pratyayatmakah |

tatra sarivedandatma yo rago visaya satiisthitah | 36
tattyage visayatyagad viraktah puruso bhavet |
na mayeyasya ragasyapyabhavad vasanatmanah || 37

The Lord:

This raga is two kinds — raga in the form of lingering impression(vasanatma) and the raga in

the form of cognizance( disposition, buddhi-related adjunct). Raga which is in the form of
cognizance as an aspect of buddhi tattva is centered on the objects of enjoyments. When the soul
gets itself dissociated from this buddhi-related raga, there arises detachment towards the

objects of enjoyments and the embodied soul becomes free from desire. It becomes free from
desire, not because of the absence of the raga tattva which is born of maya and which is subtle.
If this maya(kala)-born raga tattva is not present in the soul, then there cannot be any activity
for this soul towards the objects of enjoyments.
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bauddhenasati ragesmin vasanatmda pravartakah |
grahyabhave yatha netram sadakificitkarari bhavet || 38
evarnit bauddhopi ragesmin syadasatya pravartakah |
vidyamanopi visayo na grahyo'saticaksusi || 39

If the buddhi-related raga does not exist in the soul, then the kala-born raga which is in the

form of lingering impression cannot generate desire in the soul, of its own accord. In the absence
of any visible object whatsoever, the eye becomes actionless in respect of its own function. The
cognizance born of eye does not occur in the absence of any cognizable object. (So also, in the
absence of the buddhi-related raga, the kala-born raga would remain actionless) In the same way,
if the kala-born raga does not exist in the soul, then the buddhi-related raga cannot proceed to
function , of its own accord. Even though there is the presence of cognizable object, if the power
of seeing is absent in the eye, there is no use of the existence of a visible object. There is

such interdependence between these two ragas.

ETSAATEATHT HFEl T@RIH: |
TR Te S s | Qo
IS I GATETRIAEATd, Fg= |
TS el qaeq || %2

rago'tovasanatmayam saritsiddho grahakatmanah |

yaditasyapyabhavena vairagyarit visayesvanoh || 40
anyatra visaye pascadraktonasyat kaddcana |
rajyatecayamanyatra vasanatma tatassthirah || 41
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Therefore, the existence of raga tattva which is in the form of lingering impression and which
is associated with the object-seeking soul is well established. If it is held that the sense of
detachment towards the objects of enjoyments occurs to the soul because of the non-existence
of this kala-born raga tattva, then that soul would never remain as attached to the other objects
of enjoyments to be experienced by it. But the soul is seen to experience other objects of
enjoyments, after the completion of previous enjoyments. Therefore, this kala-born raga in the
form of lingering impresion is ever associated with the soul.
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yvadyevarii vasanatma tu sthiro rago mahesvara |

vitaragah katharn sadyah puman sampadyate vada || 42
The Sages:

O, the Great Isvara!, if the raga tattva in the form of residual impression is ever associated with
the soul in this way, then how could the embodied soul be prompted to become a person free
from attachment? Please explain.
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isvarapranidhanena diksayaksapitena va |

rago nivartate putitsassarvadhanaika desatah || 43
vitaragasya nabhavas tasmadeva munisvarah |
tannivrtyavinabhava saritbandhdacchuddha gocarah || 44
ragassreyasyanun sadyas sarityojayatinadbhutam |
sivardagoyam akhyato malasyapi ksayavahah || 45
evan ragassamdasena varnitah kala ucyate |

O. Lords of the Sages!, this raga tattva gets removed completely, not partially from the soul,
either through the continued meditation on Lord Siva or through the purification done in the
process of diksha applicable to the concerned soul. Therefore, there is the possibilty for

the embodied soul to become a person free from the desire. Upon such removal, the raga
tattva whose removal is in inseparable relationship with the efficacious disciplines related

to the path of liberation, prompts that person and installs him in the effective disciplines

meant for the achievement of final liberation. There is no wonder in such happening. The
raga turned in this way towards the path of liberation is called ‘siva raga’(raga tattva

meant for the achievement of purity and auspiciousnes). This siva raga is coducive to the removal
of anava mala. Thus, the nature of raga tattva has been explained succinctly. Then the natureof
kaala tattva is explained.
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atha kalah kramat praptas satritksepenadhunocyate |l 46
kaladibhistribhistattvaili pravrttan purusamn tatah |
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lavatrtyadibhih kalah kalayatyatmavrttibhih 1| 47
tasca bhauvana dehordhvameva yasmat kriyastada |
atitavartamanaisyad vrttinatrit karanani tu yat || 48
sa kala iti mantavyo bhogyarthotpadako nrnam |

Now, the nature of kalaa tattva(principle of time) which comes next in the order of categories
mentioned before is now told. Through its own modifications such as lava, truti and so forth,
the kalaa tattva defines the limitation of time in respect of the enjoyments to be experienced

by the embodied soul which has been enabled to do the worldly acitivities by the three tattvas,
namely kala, vidya and raga. The workings of these modifications of time take place only

after the worlds and the corresponding bodies have been created for the souls. That which is the
cause for the modifications of past, present and future is to be considered as Time. Kaala tattva
is that which generates the objects of enjoyments for the embodied souls.
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nakale jayate kascin nakale mriyatepi ca |l 49
cakradivadghatotpattau tasmat kalah pravartakah |
ghatassariyjayamanoyariv jatonetah purakvacit || 50

satimrtpinda cakradau kumbha kartari satyapi |

yattatra karanan kalah padarthanam pravartakah |1 51
kale tu sati jayeran sarvebhavasca sarvadha |

na karma karanam tatra taddhi kale pravrtakam 1l 52
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In the absence of time, nothing originates. In the absence of time, nothing goes out of existence.
Just like the potter's wheel, clay and such other things are the causes for the creation of pot, even
s0, the time serves as the cause for the origination of worldly objects. With regard to the created
pot, it was not seen before its creation even though the lump of clay, wheel and other such things
and the potter were there. In spite of the presence of all these, that in the absence of which the pot
was not created is to be known as time. That which serves as the cause for the appearance of the
object is known to be time. Time prompts and functions for the origination of things. By all
means it is seen that all the objects such as pot, cloth and so forth originate in appropriate time
only because of presence of Time. In the creation of objects, concerned activity(karma) is not the
cause. Even that atcivity does not take place in the absence of time. Every activity takes place
only because of the presence of time.
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kala eko vibhurnitya isyate kaiscidisvara |

tatha kimiti nesto'tra bhagavan vaktumarhasi || 53
The Sages:

O, Isvara!, some persons are of the view that the time is one, pervasive and eternal. Why the
principle of time associated with such characteristics is not accepted here in this Agama?
O, Lord! be favorable to us, in explaining this.
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kala eko yadisyeta kriyd'to natiricyate |

yasmat svatah kriyayastu ndastyatitadiripata || 54
tasya eva yadisyeta saivakalah prasajyate |

tatasca vartamanadi padarthanarit munisvarah | 55
vartamanadi ripaistu kalairbhinnairvyavasthitih |

tatasca naikah kaloyart kintvanantatma vrttikah || 56

If time is considered to be one, then the concerned activity has no separate functionality. For
the activity itself,there is not the nature of belonging to the past, present and so on. If these
distinctions are to recognized beloging to even the activity itself, there is the contingence of the
activity itself becoming the time. Hence, in the case of things which are differentiated through
past, present and so on, ascertainment of such distinctions could be possible only through the
distinctions of the time. Therefore, the time is not one. It has manifold modifications.
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esyotitasca kalau yau pratiyete mahesvara |

vartamana ksanomadhye nesyate tadasambhavat |l 57
The Sages:

O, Lord!, between the future time and the past time, what is known as the present time is not

to be accepted, since there is no such present time. There is no possibility for the cognizance
of the present time, which is with insignificant duration.
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atitakalo mrtpinda riipah kumbhe vyavasthitah |
sakalatmesyati tada kumbho narthakriyarthibhih | 58
aniyate tayormadhye vartamanas sa isyatam |
dvabhyamsakila bhagabhyarii bhavanar varanatmakah 1159
vartamanastrtiyo'nyo bhago bhavaprakasakah |

The Lord:

With regard to a pot, that pot was in the form of lump of clay in the bygone time. It will be in

in the form of broken pieces, in the future. In both of these two modes of time, past and the
future, there is no possibility for any activity related to the pot, such as fetching the water and so
forth. But, in a time between these two, activity is seen with the pot, such as fetching the water
and bringing it near. That which effects the possibility of such activity is to be known as the
present. Both the past and the future are in the form of obscuring factor with regard to the
object and hence the object is not seen. These two conceal the objects. In the past and the future,
there is no visibility for the objects such as the pot, cloth and such others. The third one, namely
the preset, remains as the exposer of the objects. Visibilty is rendered by the present to the
objects concealed by the past and the present.
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Jadatve satyanekatvan na nityoyarit yatha ghatah |l - 60
anityasya svatastasya vibhutvarit vinivaritam |

atha kaloyamutpadyamanah kale naveti cet | 61
na kalapeksayotpattih kalasyapi vyavasthita |
kintiitpattih padarthanam kalpyate kalayogatah |l 62
sivah kalanavacchinno mayatassviya saktitah |
utpadayati visvam sankalpad utpadanakramat| 163

The time is inert and manifold. Hence it is non-eternal, like the pot. For the one which is
non-eternal, the quality of being pervasive is not acceptable. Is the time originated one

or not?- this is to be explained. The time is originated one but this is not produced in
expectation of the time as the cause for origination. On the other hand, origination of

all other objects is effectd only with the presence of time as the cause of origination.

With regard to the creation done by Lord Siva, there is no involvement of time as the cause.
Lord Sivais not to be defined by the modifications time; He is beyond the reach of time.
Holding His Sakti as the instrumental cause, He creates all the worlds in the specified order
of creation from the pure maya and impure maya. He creates them by His volition alone.
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anityah kala uddistastatkatharit nityatatmanam |
nityakdalanuvartitvam nityatvam tadvadesvara || 64

The Sages:

Time is said to be non-eternal. Then, how could there be eternality for the souls? Only for those
which are in conformity with the eternal time, eternality is acceptable. So, in view of the eternal
souls, could it not be said that time is eternal? Please explain.
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kalavaccheda sunyatvan nityatvam kalavat sthitam |

na bhinna kalasya nityatvar kalavastvanavasthiteh |l 65
The Lord:

Eternality of the souls is established because of their specific nature of being not conditioned
by time, in the same way as the time, as held by others to be eternal, remains undifferentiated.

Nor is there eternality for the time through abiding in eternal time, because of the occurrence
of the defect of infinite regress(anavstha) in the case of this other eternal time.
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maya tattvadadhobhage kalo'yarit pratipaditah |
suddhadhva srsti sarithara sthityadi niyamah katham || 66

The Sages:
The nature ot time belonging to the lower realm of maya tattva has been explained so far.
How is the regularity maintained in respect of the acivities such as creation, sustenance,

dissolution and others concerned with the pure path (suddha adhva, pure maya) ? Since
the role of time is not present there, how are these activities performed?

FETA [IReE] FISISTATA Ued: |
ad TS TAT: Fedwd RERMRA: I &9

20



suddhadhvani visuddhastu kalo'stiti puroditah
tena kalena tatrasthah kalpyante sivasaktitah || 67

The Lord:
It has been said earlier that there is the role of absolute and pure time in the realm of pure

path. Those who are installed there for the performance of the activities concerned with the pure
path carry out these acitivities through this pure time as assisted by Sivasakti.
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mayotthatvena kalasya vindasitvarit vyavasthitam |
kathammahartha sarithara niyamah kalato bhavet 1l 68

The Sages:
There is the quality of being non-existent for the time which is evolved from the maya.

Therefore, how an orderly process (regularity) could be maintained by the time for the
occurrence of the final and total dissolution of all the created objects?
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tadasatpralayasyasya niyamo na tu kalatah |
kintu bhogesu khinnanariv visrantyartharit mahesvarah || 69
svecchayaivopasarithare niyamarir vidadhati sah |

tatah kriyopasarithare kalapeksa na sarmata || 70
pralayepyanugrhnati srjatyati hanti ca |
tirodadhati bhagavan na kalapeksaya sada || 71

The Lord:

This doubt is not maintainable. The regularity in the final and total absorption(maha pralaya)
proceeds, not because of the time factor. But, the Great Isvara known for His compassion,

wills of His own accord to give rest for the embodied souls who have become severely fatigued
in experiencing the enjoyments meted out to them based on their karmic fruits. In order to give
rest to such exhausted souls, he performs the total dissolution by His own will, maintaining

the needed regularity. It is the dissolution of cosmic activities and so the expectation of the

time factor is not acceptable. Without expecting the time factor, He performs creation,
maintenance, dissolution, obscuration and bestowal of grace even during this state of total
dissolution. His five actions are going on for ever, not expecting the time factor.
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vartamanddayah kald ye pirvarnit pratipaditah |

na yukti yuktaste yasmad vartamane ghate sati || 72

ghatasyatitatapi syad anyasya pragabhavata |

tasmadeka ksanasyasya kathamatra niriipyatam || 73
The Sages:

The three modes of time - past, present and future — mentioned earlier are not grounded in valid

reason. Because, when one pot is in the present time, another pot was in the past indicating the
non-existence susequent to destruction(pradhvasa abhava)and yet another pot will be in future
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indicating the prior non-existence(praga abhava). Therefore, the existence of a pot is defined by
a single moment only. So, how could these three modes of time be established to the pot?
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vartamana ksane sarva bhavotpattirna nasanam |

nasopi sarvavastiunan atite kala eva ca || 74
ityevarit niyamenasyad etadevobhayatit yatah |
vartate nasa ekasya tadaivanyasyacodayah || 75
anyastu Saktiriipena vartate caisyadatmakah |
tasmadekaksane vartamanadissarva vastusu || 76

The Lord:

In the present time, there is origination for all the objects. There is no destruction of these objects
in this present time. Similarly, there is destruction for all the created objects only in the bygone
time. This kind of order in the existence of the objects is not to be admitted for these two modes,
present and the past. For one object, there is destruction. At the same time, there is origination for
another object of the same class. And yet another object of the same class is in in its subtle and
potential state to be originated in the future. Therefore, in one and same moment, all the three
modes of time — past, present and future — are associated with all the objects. These three modes
are not the attributes of the objects. If they are the attributes of the objects, they would go out

of existence at the very moment of their origination.
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kriyabhireva vidyante padarthassvanusaratah |

tasmat pratipadartham ca vartamanadayo na hi || 77
prayogasca tatha loke ghatassamprativartate |
vinasyati tiletailamastiti munipurngavah || 78

evam kalassamasena yusmakar pratipaditah |

All the objects are being known only through their respective functions(pot, through the fetching
of water, cloth, through covering the body and so on). Therefore, the three modes, present time
and others are to be considered in respect of each and every object.(The whole class of the objects
should be considered to observe their association with the three modes of time) Even in the
worldly usage, there are such expressions: ‘At this moment, there is the pot’(present); ‘At this
moment the pot has been broken’(past time); ‘ There is oil in the sesame seed’(future, the oil

is yet to be extracted in future). O, the supreme Sages!, the nature of kaala tattva has been

told to you briefly in this way.
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samasendatha niyatin Srunudhvarit munipungavah |l 79
bhogayabhipravrttasya kala vidyadi vrttibhih |
karmanamdrjitanam tu phalapaharane sati | 80
tadvinase pravrtteyan niyatissivasasane |

O, the supreme Sages!, now listen to the nature of niyati tattva which is about to be explained
succintly. It has now been told that the embodied soul is advancing towards the enjoyment of the
worldly objects, after having been equipped with the three evolutes , kala, vidya and raga and
his power of cognition, conation and desire, awakened to some extent, thereby. At this stage,

he is destined to experience the karmic fruits earned by him. There is the possibility of

capturing his meritorious karmic fruits by another embodied soul. It is maintained in the Saiva
Agama that in order to prevent such siezure by another soul, the niyati tattva sets out.
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na tadvanniyamendpi malamayakhya karmanam || 81
pravrttd kintu tadyukta purusasyaiva he dvijah |
apibhogesvanicchantarii niyojayati sa balat || 82

svarjitesvevanehanyaih arjitesu kadacana |

This niyati tattva does not do so invariably in the case of those souls which are in the realm of
pure path. Nor does it regulate the workings of mala, maya and karma(in the same way as it
controls the souls which are in the impure realm of maya). O, the twice-born Sages!, it is
active only in respect of the soul associated with mala, maya and karma. Even if the embodied
soul 1s not willing to experience the karmic fruits which are unpleasant, this niyati sets a
strong link between the enjoyer and the fruits to be experienced, by its own force. It links

the souls only with those karmic fruits earned by themselves, never with those earned by the
other souls
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yadi sa na bhavedanye bhuiijirannarjitam paraih | 83
arjitani tathaiveyam asamarijasya nasika || 84
anaya niyatamni tacca yaccharirendriyadikam |

atha ceccharitkart saktirydasaivasyan niyamika | 85
satyatit nasasvatah kintu niyati vyavadhanatah |
tatsambandhadvimucyeran saiva cenniyatiryadi || 86
na karma svaphalam pumisarit sambandhayitumarhati |
karmatvat krsivattasman neha karma niyamakam |l 87

If such niyati(the principle of regulation) does not exist, one would enjoy what has been earned
by another. Just as in the absence of regulating order issued by the king, the thieves capture

the objects of enjoyments earned by others, even so the meritorious karmic fruits earned by one
soul would be seized by other souls. Just as the order of the king prevents the capture of the
wealth by the thieves, even so, the niyati prevents the siezure of karmic fruits by other souls and
prevents the intermingling of the karmic fruits of various souls. Body, organs, objects of
enjoyment — all these are regulated by the niyati tattva. Then it may be said that Sivasakti
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may itself be the regulator of the process of experiencing the karmic fruits. True. Sivasakti

is the regulator, not by itself directly but through the working of the niyati tattva. If not so,
since Sivasakti is associated with all the souls, all of them would be released staightaway
without any regulation. Karma itself is not capable of linking its own fruit to the concerned
souls, since it 1s like the work related to the agricultural activities. Therefore, karma cannot be
considered here as the regulating principle.
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anyairapi krtarit karma krsyadyan tatphalarit tu yat |
tatkarmakartranavyaptar drsyate kvacidisvara || 88
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The Sages:

O, Lord!, under some circumstances it is seen that the fruits of karmas like the agricultural
acitivities done by others are not directly experienced by them (the fruits do not reach them).
Even when there is the regulating order of the king , such impropriety is observed. So there
is some hardhip to understand the example of the order of the king. Please explain.
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te ca prayojyakartaro bhurfijate krsijart phalam || 89
krsi kartara ajiiata eva karma prakurvate |

yatha'dhvaryu krto yago yajamana phalavahah || 90
tasmattepyatra kartarastato na prokta diisanam |
paksapata vinirmukta rajajina yatra vidyate || 91
tatravasyantu tatkartra vyaptani tatkrsijarit phalam |
kificadrstatmakari karma vidyate balavattaram || 92

phalan1 tadanusarena bhuiijate te munisvaral |
tasmanniyati tattvam tu pumsarit bhogya niyamakam 11 93
he Lord:

Those are the employed persons as appointed by the owner of the land and they experience

the fruit of their agricultural works in the form of wages. They carry out their activities as ordered
by the owner. So the actual fruits in the form of grains are experienced directly by the owner
of the land. Just as the fruit of yajna(vedic sacrifice) performed the priest(adhvaryu) goes to

the person who sponsors the yajna(yajamana) while the priest gets the honored fees(dakshina),
even so the fruit of the agricultural deeds goes to the owner of the land while the employed
persons get the wages. Therefore, there does not prevail any defect in the example of the

order of the king. Where there is the regulating order of the king who is free from partial
notions, there the fuits of the agricultural activities necessarily reach the performer. Moreover,
the existence of the unseen potency(adrushta) of the karma is observed to be more powerful.
They experience the fruits of their karmas in accordnace with this powerful unseen potency.

O, the lords of the Sages!, therefore this niyati tattva is the one which regulates the fruits of
the karmas to be experienced by the embodied soul.

QIR Y& HHTE:
pasa patalah samaptah

Here ends the chapter “On the Nature of the Binding Factors”
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6 Nature of the Soul, as the Experiencing Entity(purusha)
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srnudhvam atha punistattvarit yathavanmunipungavah!
paiicakaficukasarityuktah prakrtirit bhogtumudyatahl| 1
avidyadi samayuktah prusah parikirtitah

O, the foremost Sages!, now listen to the exact nature of pumstattva which comes next in the
enumerated categories. The individual soul which is equipped with five straps - kala, vidya,
raga, kaala and niyati- and which, being enabled by these straps, becomes intent on experiencing
the enjoyments to be evolved from the prakruti, gets closely linked to five kinds

of affliction, namely, avidya(ignorance), asmita(I-ness), raga(increased attachment), dvesha
(aversion) and abhinivesa(firm resolution in getting the desired enjoyments). At this stage,

the individual soul is characteristically called ‘purusha’.
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na vijiianakalastena napi pralayakevalahl| 2

purusakhyarit labhedyasman navidyadi vivarjitah |
tasmatsakala evanuh labhate purusahvyaml| 3



Neither the vijnanakalas nor the pralayakalas are denoted by this specific term ‘purusha’.
Because, they are free from these five kinds of affliction, avidya and others. Since these
are linked with the souls which belong to the category of sakalas, only the sakala-souls
are disignated as ‘purusha’.
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kaladipariicakasyaiva yadi puriistve nimittatd\

tada prakrbhoktrtvarii nasyat jianakale yathall 4
tatha'vidyadi matrasya napi puriistve nimittatal

kaladyabhave kartrtvabhavad bhokta katharii bhavetl| 5
prakrtoyastvavidyadil pumsarii puritsarit puritstvamalassmytah|
tadakrantah kaladyadhyah purusastena sammatahl| 6

If kala and other tattvas are to be considered as the cause for the motivation towards the
enjoyments of prakruti, then there cannot be the possiblity of experiencing the enjoyments

of the prakruti, just like the vijnanakalas and pralayakalas who do not have the provision for
experiencing the prakruti-evolved enjoyments. Similarly, it cannot be considered that

only avidya and others are the causes for experiencing the prakruti-evolved enjoyments,

since in the absence of kala and other tattvas, there cannot be the ability for the soul to

get itself involved in actions. Then, in the absence of such ability, how could the soul become
an experiencer? So, avidya and others, which are related to prakruti, are considered to constitute
the bond of pumstva which binds the soul. The individual soul which is seized by avidya and
others and equipped with kala and others becomes known as purusha.
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diksayantu pura puritsi bhuvananyuditani hil
kathamatra sthitistesarit chindisamdehajam tamahl| 7

The Sages:
Earlier, in the kriya-section dealing with diksha, it was told that the worlds are existing in
the pumstattva. What is known as pumstattva is the soul equipped with kala, avidya and others.

But, how could there be the existence of worlds in a pervasive soul? Please remove the darkness
born of such doubt.
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tatastatprantavartinyam prakytaveva kalpyataml| 8
gangayam grama ityukte tattatah kalpyate yathal
The Lord:

Wherever the existence of worlds has been expressed in a secondary sense, there it should

be understood that the worlds are existing in the nearby region, not existing in the actual place
mentioned. So, the worlds which are mentioned to exist in the pumstattva are to be considered
as existing in the region in the proximity of prakruti tattva, not exactly in the pumstattva. It

is like saying that ‘there is a village in the Ganga river’. The village is not actually in the

river; it is on the bank of that river.
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kaladi pariica tattvanan suddhirbhedena coditall 9
prakrterapi yadyogat purusassammatastvivahal
tasyasuddhirvibhedena kidrst samsayastatahl| 10



The Sages:

It has been agreed upon that the individual soul becomes to be called purusha because of the
bondage of avidya and others related to the prakruti. In the process of diksha, the purification
of five tattvas, kala and others, is done separately for each tattva. Since now the soul is

with its identity with tattva(tattva bhavaatma), how could the purification of such soul be
performed separately? (Once such purification is done, then the state of non-existence would
occur to the soul). Therefore, we have a doubt with regard to this.

€ YT HRJfeHe I e |
AT, T d<aT] SeRUaATcHRH || 22

I Fafargcd $aggcd oAl

I Hia e aeaganie: || 2R

neha puriistattva saviisuddhirbhedena kathita dvijah|

tasmat prakrti tattvattu srikanthabhuvanatmakamdl| 11
yattattve tattvavicchityai yutritjyaduddhrtya pudgalam!|
atha bhauvana diksayam Suddhistadbhuvanatmanah|| 12

The Lord:

O, the twice-born Sages!, the purification of pumstattva has been explained in the Agama, not
as the one to be performed separately. The soul is relieved from the bondage of prakruti
tattva which gives space for the existence of Srikantha bhuvana and is lifted up gradually

to be united with niyati tattva in order to sever the linkage of that tattva. So, the state of
non-existence does not occur to the soul. But its purificatin is accomplished through the
diksha related to the bhuvana(bhauvana diksha), by delivering the soul from the worlds

of pumstattva.
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yoyatit putitstvamalah piirvari avidyatmakomatah|
kalagnyadisu sarvesu sthanesvapi ca vidyatell 13
kalagni bhuvanenaisa malo vicchidyate kutah|

The Sages:

Earlier, it was told that the pumstva mala is of the nature of five afflictions, avidya and others.
The bondage of such pumstva mala is associated with the souls residing in the series of worlds
up to Kalagni bhuvana. In the process of diksha, the association of the soul with the worlds from
the Kalagni bhuvana to Srikantha bhuvana gets severed and the soul is purified. So,

why this pumstva mala is not delinked from the soul in this diksha related to Kalagni bhvana
and others?(How does it exist even after the purification up to prakruti?)
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tatrapichidyate puritstvamalassthitlassamantatahl| 14
prakrtaveva so'tyantatit chidyate naparatra cal
atha eva prakrtyurdhva ganand prusasya tull 15

evam purusa akhyatah prakrtyalingitassadal

(Pumstva mala is subtle, when it is in prakruti tattva; it assumes grosser dimensions while
proceeding towards the lower planes up to Kalagni bhuvana) Inded, the pumstva mala which
presents itself in grosser forms in the Kalagni bhuvana and in the bhuvanas existing in the

upper planes up to prakruti gets delinked from the soul, in the process of diksha. The subtle form
of pumstva mala is otally delinked in the prakriti tattva itself, not anywhere else. That

i1s why the purusha tattva(the state of soul as both conscious and inert, cit-acit) is reckoned to be
above the prakruti tattva. Thus the nature of purusha tattva which remains closely linked with
prakruti tattva has been explained, until it is purufied up to prakruti tattva.
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atha prakrti tattvam tu kramayatannirupyatell 16
tacca mayodbhavam yasmat kalatassthilatan gataml
gunadiksitiparyanta tattvajatarit yato bhavetl| 17

tadavyaktar iti proktarit ksobhyarit srikantha vikramaih|

Then the exact nature and specific characteristics of prakruti tattva which comes next in the
orderly scheme of tattvas is explained through valid proofs. It originates from maya and

gets augmented by kala tattva. The tattva from which the origination of host of tattvas from guna
tattva to pruthvi tattva takes place, some directly and some others successively, is called
avyakta(prakruti tattva). This is activated by the specific energies(Saktis) of Srikantha.
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guna eva samavasthar praptah prakrtirucyatell 18
tatkatham tadupadanariv pakrtih pratipadyate)

The Sages:

It is said that only that state in which the three qualities — sattva. rajas and tamas — exist in
mutual equality(sama avastha) is to be known as the prakruti tattva. If so, how is it said
here that the prakruti tattva exists as different from these three qualities and as the material
cause of these qualities?
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na gunanari samavastha prakytissivasasanell 19
acetanatvat ekatvad gunanar munipungavahl
istan1 karanapurvatvatit  tattu prakrti sarvijiiitaml| 20

The Lord:

In the Saiva Agamas, prakruti tattva is not considered to be the equalised state of the three
qualities, sattva and others. O,the foremost Sages!, since these qulities are inert and manifold,
they are dependent on a prior causal source and that causal source is known as the prakruti
tattva.
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kriyaprakasa nisthatma rajadi guna iritahl
prakrterapi tadriupyad gunebhyo natiricyatell 21
mayadindaiica tadrupyad gunatmatvarii vyavasthitaml

The Sgaes:

It is said that the three qualities - rajas , sattva and tamas - are of the nature of proceeding
towards activities(kriya), being enlightened to do the activities(prakasa) and receding back from
the activities(nishta) respectively. Since prakruti is also of the nature of being kriya, prakasa
and nishta, it cannot be held as different from the gunas. Even maya and other tattvas also

are of the same nature and therefore they are also to be considered as of the nature of three
qualities. If so, how is it that the prakruti tattva is different from the gunas?
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na gunatmatvatastesari prakasadyatmatasthitall 22
kintu svabhavasiddhasa tatkaryatvadgunesvapil
prakasadyatmata siddha na gunatmataya dvijahl| 23

The Lord:

Maya and other tattvas are considered to be of the nature of kriya, prakasa and nishta, not
because of the three gunas, but because of their own innate property. The kriya and others
are seen in the three qualities only because of their prior subtle state associated with maya
and other tatvas. O, the twice-born Sages!, only through the activities of kriya and others
which are ingrained in maya and others, these three phases — kriya, prakasa and nishta — are
seen in the guna tattva.
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karyasya jananarit satvat pravrtti rajasasthital
nivrttistamasa siddha Srikanthapeksita kutahl| 24

The Sages:

The commencement of activity is due to sattva; onward development of the activity is due to
rajas; and desisting from the existing activity is due to tamas. If so, where is the need for
Srikantha to activate the pakriti tattva? Since these activities are self-generated, where is the
need for a Lord to activate these?
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acetanatve 'nekatvad gunah karyamudahrtam|
svakiya janandadyastu kimmgunantara hetukahl| 25



na canyetvanavasthd'tra jananadyatmaka hi tel
Jjananadyastatah karty sapeksa eva sariisthitahl| 26

The Lord:

These three qualities, sttva and others are inert and manifold and therefore they are the

effected or created from another single source. A thing cannot be a cause for its own origination,
existence and cessation and therefore there is a different cause for the origination of these gunas.
Such a cause cannot be another guna, since in that case there occurs the defect of infinite
regress(there should be yet another cause for this one and so on). These qualities sustain three
states, creation, sustenance and cessation. Certainly, they are in need of an Intelligent Lord for
their origination and others.
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prakrtavakrtadyastu mayayamiva sariisthitah|
gunatattva sthitistesarit mayeyanam kalatmanil| 27
evari prakrti tattvantu samasadupavarnitam|

Just like various bhuvanas exist in the maya tattva, even so, various bhuvanas such as akruta
and others exist in the prakruti tattva. Just like the actual existence of the maya-related worlds
1s seen in the kala tattva, even so, the existence of the prakruti-related worlds is seen in the
guna tattva. Thus, the nature of the prakruti tattva has been briefly explained to you.
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atha prakrti tattvattu gunatattvam ajayatall 28
satvadayassamavasthani praptastattvarn gunatmakaml



ksobhako'tra mahatejah sritkantho'nanta vikramahl| 29
prabuddhah paramesanasakti saparkamatratah!

Then, the guna tattva originates from the prakruti tattva. The guna tattva is the one in which
the three qualities — sattva, rajas and tamas — exist in an equalised state, no quality being
increased over or decreased below the other. The Lord who activates this tattva is Srikantha
who 1s with great effulgence and whose powers are comparable to those of Anantesvara. At
the very instance of the touch of the Sakti of Parasiva, his powers become fully unfolded in
respect of the activities concerned with prakruti and other tattvas.
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satvati rajastamasceti gunah prakrti saritbhavahl| 30
buddhyadestrigunatmatvad avyaktadagunatmanahl
asambhavodayatvena gunatattvatit ihesyataml| 31

Sattva, rajas and tamas — these are the three qualities which constitute the guna tattva born of
prakruti. Since the prakruti is the one in which the three qualities remain unmanifest, without
being differentiated and since the buddhi tattva and others are of the nature of well differentiated
three qualities, there is no possibility for the sattva and other qualities to originate directly from
the prakruti tattva.
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prakrtergunatattvasya yadehotpattirihesyatel
evam buddhyadi tattvanariv prakyternesyate kutahll 32

The Sages:

If it 1s considered that the origination of guna tattva takes place from the prakruti tattva, why
1s not held that even the buddhi and tattvas originate directly from the same prakruti? Why
the guna tattva is needed?
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atha eva gunatmatvam gunatattvasya nesyatel

gunasyapi gunatmatvepyanavastha prasajyatell 33
prakrtergunatattvarii tu bhidyate na ca vastutah|

saiva tridhd vibhakta tu srikanthena mahdtmanall 34
tasmadbuddhyadi tattvani gunadevoditani tul
avyaktagunasamyantu pradhanan paripathyatell 35
vibhaktagunasamyantu gunatattvatit ihoditam|
vibhaktagunavaisarityarit tattvam buddhyadikarit dvijahll 36

The Lord:

That is why a distinct cause which is of the nature of well differentiated three qualities is not
accepted here in this Agama for the origination of guna tattva. If it is held that the state of
differentiated qualities itself is the cause for the guna tattva, then what is the causal source
even for that state of undifferentiated qualities? So, there is the defect of infinite regress in
such position. It is to be known that the guna tattva is not separated distinctly and actually from
the presence of prakruti tattva. Only the prakruti is divided into three by the Great Lord
Srikantha. The buddhi and other tattvas in which the three qualities exist unevenly, originate
from the guna tattva only. Therefore, apart from the prakriti in which the three qualities
remain undifferentiated, guna tattva in which the three qualities remain differentiated is
needed for the origination of the buddhi tattva and others. The equalised state of unmanifest
qualities is said to be the pradhana(prakruti tattva). The equalised state of vivdly manifest
qualities is said to be guna tattva. Buddhi and other tattvas are considered to be the tattvas
in which the three qualities exist unevenly; three qualities are not in equalised state.
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sthairyarit dhairyam tatha daksyarit mardavam laghuta'pi cal

santosarit arjavam Saucatir vyavasayah ksama smrtihl| 37
sauhityarit paramautsukyatit dantissantirdaya paral
sattvasya vrttayah proktah rajasascatha kathyatell 38

Stability, being in unshakable firmness, quickness in action, softness in approach, to be

with a body of light weight, contentment with whatever is gained, rectitude of conduct,
maintaining the purity of the body, assiduos effort, ability to bear with the pairs of opposites
such as extreme cold and extreme hot, remembrance, fullness of satiety , not intent on

passing away the time vainly in achieving the significant objects, keeping the external

organs (eye and others) under control, keeping the internal organs(mind and others) under
control, spontaneous upsurge of compassion on seeing the afflictions of even unknown

persons — these are the modified manifestaions of sattva guna. Then the effects of rajo guna are
ennmerated.
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sauryam krauryarii mahotsahassabhimanassakalkatal
dardhyam ca nirdayatvarit ca bhogo dambho rajogunahl| 39

Prowess, hard-heartedness, assiduous effort in accomplishing a work which seems to be
very difficult to complete. to be in conceited state, hypocrisy, to be with mighty body to
bear with the difficulties, to be bereft of compassion, enjoyments, fraudulent behavior —
these are the modified manifestations of rajo guna.
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aratirmandata dainyan paisunyarii gurutd tathd\

nidradhikyarii madalasye nirodho mudhata ca yall 40
tamaso vrtyah prokta vibinndssarva jantusu|
evam satitksepato vipra gunatattvarii udahytaml| 41

Dissatisfaction, inactivity, low-spiritedness, making vicious calumnies, to be with a body of
heavy weight, excessive sleep, unquenchable desire in enjoyments, idleness, getting paralysed in
the undertaken works, to be bereft of discriminative wisdom — these are the modified
manifestations of tamas. These are present in differentiated ways in all the linivig beings.

O, the twice-born Sages!, thus, the nature of guna tattva has been told briefly.
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gunatattvat parabuddhirabhavan munipungavah|
rajastamobhyarit nyagbhuta vrttissattvenacotkatall 42
sa buddhirudita tantre visayadhyavasayinil

O, the foremost Sages!, contiguously the buddhi tattva arises from the guna tattva. It is held in
this Agama that the stage in which both rajas and tamas remain subdued and sattva remains
powerful is known as the buddhi tattva and it is of the nature of ascertaining the cognition
about an object.
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bodho'tra dvividho bhavo vyavasayatmakastathall 43
adyo'nadhyavasayatma vyavasayatmakastu yah|
sa buddhiritarastvatmasvabhavo grahakatmanahl| 44

Here it is to be known that the knowledge is of two knids — being of the nature of disposition
and being of the nature of ascertaining the cognition about a thing. The first one, of these two,
1s non-determinative in nature. The second one which is of determinative nature is the buddhi.
The other, however, is of the nature of apprehending the object and this nature belongs to the
soul, not to the buddhi tatva.
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kifica prapa tatakadi kriyah klaptah phalarthibhihl

samanantarameveha na yacchanti phalani tull 45
amusmikatvat kintiirdhvariv vinasta api tah kriyah|
phalakalanuvartitvat saritskaro 'piirva sarjiiitah|| 46

kalpyate puriisinasyattu vikaritve nahetunal
krsyaderapi saritskaro na puriisi paridysyatell 47



yatra kurvanti saritskarariv kriyassastaguna matih!
evarit jiianadi saritskaropyuhyatarit munipunigavahl| 48

Further, deeds such as the construction of thatched shed(for the wayfarers) and tanks performed
by those who are desirous of meritorios fruits do not produce the intended fruits

immediately while being in this world but yield their fruits in some other distant time and place.
They are of the nature of granting the benefits in the heaven in a time which is yet to come.
Even though these deeds cease to exist, they remain stored expecting the proper time to yield
their fruits; they remain in the form of a substance being made ready to yield their fruits
(samskaras), this phenomena being known as ‘apurva’. There should be one place for the
storage of karma in the form of samskara. Such place cannot be in the soul. If it be in the soul,
then the soul would be subjected to mutations , which mutations are not applicable to the
soul(nirvikari). Even in agricultural activity, it is obviously seen that merits of the concerned
work(samskara) are not stored in the soul. The place where the merits of actions are made ready
to yield their fruits is to be known as the buddhi tattva(mati) which is associated with eight
qualities. In the same way, the phenomena of being made ready to yield the fruit(samskara) is to
be inferred for cognition and others.
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dharmo jaanam ca vairagyatit aisvaryatit buddhivrttayah|

trayo'tra dharmamukhyastu sattvikah parikirtitahl 49
ragastu rajasassistastamasah parikirtitah!
ete dharmadayascastau bhavayanti yatastatah || 50

limmgabhavatsamuddista varnyantete kramena tul

Dharma, jnana, vairagaya and aisvarya — these are the modes of the buddhi tattva. As the
contrary of these modes, there are also adharma, ajnana, aviragya and anaisvarya belonging

to the buddhi tattva. Of these eight, dharma, jnana and vairagya belong to saatvika(sattva).
Avairagya belongs to rajo guna. The remaining four, aisvarya, adharma, ajnana and anaisvarya,



belong to tamas. Since these eight qualities make known the substrate, buddhi tattva, by
functioning as the probans(indicators), these are called bhavas. They are now dscribed in
the due order.
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dharmasca dvividhastatra yamasca niyamastvitil| 51
cittasya sarityamastatra sa yamah paripathyate|
asastriyakriyatyagacchastriyesvapikarmasull 52

niyamah pathyate Sastre yoyamindriya satityamal|

Dharma is of two kinds — yama and niyama. The discipline of controlling the mind(citta)

in abandoning those activities which are prohibitted in the Scriptures is considered to be yama.
Stabilising the organs of knowledge and action in those activities which are ordained in the
Scriptures is considered to be niyama.
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yamah pariicavidho'hiritsa satyamasteyameva call 53
brahmacaryarn akalkatvari yama evantu paiicadha)
akrodho gurususysa saucartit santosameva call 54

arjavaiiceti niyamah paricadhda parikirtitah!

Yama is of five kinds — non-injury(ahimsa), truthfulness(satya), non-stealing(asteyam), celibacy
(brahmacarya) and to be bereft of hypocrisy(akalkatva). To be free from lasting enmity



(akrodha) performance of disciplined and virtuos acts(guru-susrusha), purity(sauca),
contentment(santosha) and rectitude of conduct(arjava) — these are the five kinds of niyama.
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paresu dulikhanutpado'hivitsa drohasatairapill 55
sanahimsetti vijiieya yahirisa sastracodital

apado va bhititopi natathyar satyamucyatell 56
asatyamapi tatsatyari gurudevaprayojanaml

adattasvikrtistyago vittasyanyayajasya call 57
Srtasya paridrstasya trnikaropyacoratd)

karmanda manasa vaca sravanaddarsanadapill 58
matyvanmanyate nityatii prarthayantimapistriyaml

tadeva brahmacaryarit sydacchesavratavidarbakahl| 59
svacchata samata pritirapakarasatairapil
kalusyannotsahedvairari seyamuktahyakalkatall 60

ete paiica yamah prokta yatinam susivatmanam)|



Non-injury(ahimsa) is to desist from causing pain even to those who are found to have
committed hundreds of treacheries. Painful acts as admitted in the Scriptues is not to be
considered as injurious(himsa). To desist from uttering falsehood even under the context

of danger and fear is known as satya. Even that falsehood which turns into a good service

to the Guru and the God is considered to be satya. Abandonment of wealth which is not
offered whole heartedly and of the wealth which is not earned in a righteous way and treating
of such ill-earned wealth which is heard of and which is actually seen to be worthless is known
as non-stealing(acorata). Even when solicited by a woman, or when hearing or seeing a
woman, to treat her as a mother by deed, thought and word is considered to be true
celibacy(brahmacarya). Other conducts are no more than a display of various observances of
vows. To be with purity, equanimity, friendship, and to remain unaffected by mental agitation or
hatred even towards those who have committed hundreds of offences is known as akalkata.
These are the five kinds of yama-discipline, specifically meant for the ascetics who remain
well absorbed into deep meditation.
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nityam pradhvasta kalusyo na kopastadanadapil| 61
devanan sivabhaktanam pitrorapi gurorapil
ajiianupalanam nityakamyanaimitya karmanaml| 62

danopavasa tirthanam srtaddhyayanayorapil
sraddhaya karanam puritsari susrsa parikirtitall 63



gatrapraksalanari saucarit mydambhobhyarii udahytam|

santosamuditarit tantre labhalabhe sama matihl| 64
Jjanannapi ca viprendra jadavanmiikhavat tathal
nivrttah parapidayah sraddadhanasca bhavitahl| 65

arjavam tasyatatproktarn niyamastviti paiicadhal

To remain constantly with all the vices which cause defilement being subdued completely , to
remain without being angered even when beaten, is known as akrodha. To fulfil the orders
revealed by the Deities and given by the devotees of Siva, parents and preceptor, performance
of obligatory, optional and occassional rites with utmost diligence, donating, fasting, making
pilgrimages, systematic study of the Scriptures — all these are the disciplines of susrusha
ordained for the humans. Getting purified by the bath done with mud and pure water is

sauca. To be with equanimity of the mind , when something is gained or lost, is known as
contentment(santosha). O, the suprme twice-born Sages!, to behave as if ignorant and dumb even
when occassioned to know the faults committed by others, to desist from afflicting others,
having deligence and faith in the prescribed duties — all these are the disciplines of arjava. These
are the five kinds of niyama.
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Jjianamn paiicatmakan yattadgunavyakta nygocaramil| 66
tasmatkaivalya samsiddhirititat siddhirucyatel
asiti saritkhyaya sa ca saritksepat parikirtitall 67

Knowledge(jnana) is fivefold and it has three realms for its function — guna tattva, prakruti
tattva and purusha. Since the attainment of final liberation is only through jnana, this jnana
itself is said to be an attainment. This siddhi (liberated state) is declared to be eighty in
number, in the Saivagamas.
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bhutatanmatrakaksani mano'hankara buddhayah!
gunavyakta narascaiva prapyasthana nivasinaml| 68
tatra tatratma buddhyaiva gamyante siddhayastatah|

The gross elements, subtle elements, organs of knowledge and of action, mind, ahankara
tattva, buddhi tattva, prakruti tattva, purusha tattva related to the prakruti and purusha tattva
related to the kala tattva — these are the ten liberated states for those who confine themselves
to these tattvas. Such liberation is atatined through the cognition of the self(concept of the
self) held by each system of thought as related to one of these tattvas.

TaTehT ETTET Il SETeHaTiea: | &%
HRRTEEeEdgd, T a9 Id: |
I THAIEH faTTeaTs Hifct: | 9o

carvaka bhiitasariisiddha yato dehatmavadinah|| 69
Jyotissastravidastadvat prapyatit tarapurarit yatah!
kauldasca svatmavadena vinasitvattu bhautikahl| 70

The liberated state of the carvakas(lokayatas, materialists) is related to the gross elements.
Even for those who hold the view that the body itself is the self , the liberated state ends

with the gross elements. The domain of the luminous stars(tara puram) is the liberated state
for those who are experts in the treatises dealing with astrology. The liberated state attainable
by the kaulas who hold the view that the self is none other than the vital air(prana vayu) is
also related to the gross element(of air) only.
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bhiitanda karanam brahmetyahussmartastatasca tel

JhAeyastanmatra savitsiddhah caksuradindriyarit parel| 71
cetanatit manyamandstat siddha munisu kecanal
bauddhastu buddhisaritsiddha jiianavrtyatma vadinahl| 72

tadvannyayavido buddhivrtti dharmatma vadinah|

Some of those for whom the smrtis(puranas and kalpa sutras) are the basic scriptures maintain
that the causal source of the great sphere of universe(brahmanda) itself is Brahma and so they

are known to have attained the liberated state confined to the subtle elements(tanamatras). Some
sages of the same system consider that the organs such as eyes are of the natures of consciousness
and as such that these organs costitute the self. The liberated state of such sages is confined to

the principle of organs only(indriya tattvas). The followers of Buddhism who maitain the view
that the self is nothing but the successive expansion of knowledge attain the liberated state
confined to the buddhi tattva. In the same way, the Naiyayikas(followers of Nyaya system) also
who insist on the view that the self is the successive expansion of the intellect attain the liberated

state confined to the buddhi tattva.
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syadvadinastvanekantar atmanari paryupasatell 73
gunanamn calavrttitvad gunasiddhastu te punah|

prakrtah paiicardatrasca manyante prakytirit hariml| 74
pradhanakranta putiisiddha vedantajiiah prakirtitah|
purusassarva ityevarit manyante parinaminahl| 75



saritkhyah purusa savitsiddhah kalakrantah sa ca smrtah|
dasaivarit siddhayah prokta darsanantara bhedatahl| 76

The followers of ‘syadvada’(system which advocates the principle of indeterminable conclusion)
hold the view that the self is of the nature of sevenfold, variable and indeterminate propositions
resulting from the variable functions of guna and so the liberated state attainable by them is
confined to guna tattva. The followers of pancaratra system consider the prakruti to be identical
with Vishnu and hence the liberated state attainable by them is limited to prakruti tattva. The
followers of the Vedanta(maha pasupatas, saiva vedantins, vaishnava vedantins, maya vadins)
attain the liberated state confined to the purusha tattva covered by the prakruti tattva.

Those who uphold the concept of transformation(parinama vadins) maintain the view that

all the manifested objects are , in reality, the transformations of purusha and hence the liberated
state attainable by them is confined to the purusha tattva covered by both parkruti and kala
tattvas. The followers of the sankhya system attain the liberated state confined to the purusha
tattva covered by the kala tattva. Thus, the liberated states are ten in number, based on the
concept of the self held by these different systems.
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esa muktih parakasthah asramasyayamantimah|
iti niscitya samtustastesantassiddhayah parahl| 77
tantre'sminnaparah prokta yavattattvan layahvayam|

“This state of liberation attainable by us is the ultimate realm, fitting well with the particular
stage of life pursued by us, which stage is the last one among the various stages such as
brahmacarya and others.” — Having ascertained in this way, they remain highly satisfied
with their contention. For them, these liberated states appear to be supreme. But, in this
Agama, it is held that these liberated states are not supreme, since these states do not

reach the plane known as laya tattva(siva tattva).
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etascopadhibhedena bhidyante punarastadhall 78
praksamskaravasenohariipam jianatit pravartatel
saikaduhkhatrayenasyat siddhirvinihitasya yat 79
tadvighatatrayat jianatrayam tisrastu siddhayah|
suhrdamupadesena taccaika siddhirisyatell 80
svayatit va sastramalocya guruto'dhyayandttu val

yat jiianadvitayam putiisastatsiddhi dvayamisyatell 81
danadi karmabhirbhavo yassaika siddhirucyatel
abhissiddhibhirastabhil bhidyante dasasiddhayahl| 82
militva'siti savikhyatassiddhayassamasatah|

Again, each one of these is differentiated into eight kinds by variegated adjuncts. Knowledge
occurs in the form of inferring deliberation which results through the lingering impressions
implanted during the previous births. This is one kind of siddhi or jnana. The knowledge effected
by the suffering caused by the beings(adhyatmika), caused by the elements(adhi bahutika)

and caused by the divine beings(adhi daivika) is of three kinds. Because of the three inflicting
factors, attainment of knowledge becomes threefold. Knowledge is attained through the guiding
instructions given by a friend. This is another siddhi. Knowledge gained through one’s own
ruminations over the contents of a scripture and gained through the study of a scripture under
the guidance of his Guru — thus, there is the occurrnce two kinds of knowledge. These are the
two more siddhis. Knowledge which results from meritorious deeds such as offering donations
and others 1s another siddhi. The ten siddhis (mentioned earlier) are differentiated by these

eight kinds of jnana-siddhis. When these are added together, the siddhis are reckoned to

be eighty.
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ita urdhvarit kaladau ye parakastabhimaninahl| 83
na tepi siddha ganyante buddhisiddherupakramdt|

na hi vidya kaladinam darsanar samibhaveddvijahl| 84
purusopari yattattvari Sivatantraikagocaram)|
puritsantannisthatanasyad visesanugrahadrtell 85

Here, those who are very much intent on conceiving the supreme final plane of liberation
confined to the tattvas above the prusha tattva(kala tattva to siva tattva) are not considered
as siddhas, since they remain liberated in the realm attainable through the knowledge
evolved in the form of the modifications of the buddhi tattva. O, the twice-born Sages!,
the realization of the vidya, kala and other tattvas does not occur through the buddhi tattva.
The tattva which is above the plane of purusha tattva is cognaizable only through the study
of the Saivagamas. Without the specific bestowal of the grace of Siva, it is not possible for
a person to be elevated to and to be united with that tatva.
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tasmadanukramacchaktih patita bodhayatyaniin|
sivadiksadinodbhutarm amalarit sarvatomukham| 86
sivatvonmilitarit jiianam sivasaktyatmakari bhavet|

sreyah prakasakarit Saive na tu buddhih prakasikall 87



When Sivasakti descends on a competent person in an orderly way (being very slow, slow,
quick and very quick) and unfolds his consciouness, supreme knowledge dawns within him
through sivadiksha and others( intense desire for the grace of Siva, worship of Siva and so on).
Such supreme knowledge is impeccable; turned towards grasping the entire range of things;
capable of unfolding the power of all-knowing and all-doing(sivatva) and is of the nature

of the grace-bestowing power of Sivasakti. It is this supreme knowledge that has been
declared in the Saivagamas as capable of lifting the soul to the higher states pertaining to

the kala and other tattvas. The buddhi tattva is not capable of effecting such higher states.
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atha vairdagya bhedopi samksependadhunocyatel

vyadhyadi piditasyasya svadehepi viragatall 88
santustassarvakaryesu nisprhatvajjugupsatil

adhyatmikadi duhkhebhyo vairagyatit niyatarit bhavet!| 89
arjane raksane coraharane dravinasya yatl

dubkharii tanmanyamanasya vairagyatit sahasa bhavet!| 90

Next, the different forms through which the viragya(non-attachment) appears is told briefly.
There occurs non-attachment to a person even to his own body, on seeing the body of another
person afflicted by diseases and other ailments. To a person who is very much pleased with all
kinds of works undertaken by him, non-attachment occurs of its own accord in due course of
time in those activities and he keeps himself free of such works. Non-attachment occurs
invariably because of three kinds of miseries - adhyatmika, adhibhautika and adhidaivika. For a
person who considers wealth(lands, grains, valuable objects and so on) to be the source of misery
1n its acquisition, preservation and its loss through thieves, non-attachment comes very quickly.
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snigdhadviyujyamanassan rudan duhkhenapiditah|

dubkhasya karanar sneha iti matva virajyatill 91
kamukassvastriyam drstva kiiicidvairagya karanaml

sadyo vairagyam ayati Sreyasah prapti karanaml| 92
satyanne dhriyate dehah paniyadau nacanyathal
ekahasyapyapayena glanirit samupagacchatill 93
duspiiroyamatahetorvairagyartii upajayatel
kvacitpratigrahadibhyo vairagyar upagacchatill 94
akasmajjayate kascidviraktah punyavaibhavat|

ityevantustayah prokta dasadha Sivasasanell 95

He who becomes dissociated from his friends laments over such friendship being severed and
1s afflicted by misery. He considers that such friendship(attachment) is the cause of misery and
becomes detached. A libidinous person sees some causes for abandoning his beloved lady
and gets himself dissociated from her. Non-attachment which leads to the attainment of beatific
state occurs to him instantaneously. “This body is maintained well if there is the availability of
food, drink and such others, not through any other means. If the foods and drinks are not
available even for a day, the body gets exhausted. This body is difficult to satisfy.” When a



person ponders over his body in this way, non-attachment arises in him. Sometimes, non-
attachment arises through the acceptance of ill-earned things and such others gifted by improper
persons. By chance, some persons are born without attachment because of the greatness of

good merit effected by their good deeds done in previous births. Thus, it is told in the Saivagamas
that the contentments(due to non-attachment) are tenfold.
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atraivantargatassarvas tustayo nyaddvijottamah|
etasca bhiitadavyakta tattvanan prapakatvatahl| 96
sanibhitya satasaritkhyakastustayassivasasanel

O, the twice-born Sages!, all other varieties of contentments are included in these ten kinds.
When these ten kinds of contentments are considered as appearing with the ten states of
liberation, from the element(bhuta) up to the pumstattva mentioned earlier, it is observed
that, on the whole, there are one hundred varieties of contentments. This is what has been
explained in the Agamas about the nature of contentment.
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athaisvarya vibhedopi laksyate lesato'dhunall 97
buddhyatmanorvibhagena sthitamaisvaryarit astadha\
dharmino jiiananisthasya viragecchasca dhimatahl| 98
sattvamutpadayedbauddharii anoraisvaryarit icchayal

Next, the varieties of lordly powers(aisvarya) are told briefly in accordance with their internal
divisions. Some lordly powers are related to the body and some others are related to the internal



organs(antahkarana). Such lordly powers are eightfold. To benefit a person who abides by the
rules of righteous conduct, who is firmly established in perfect awareness, who is detached from
worldly pursuits and who is with discriminative knowledge, the sattva-quality of the buddhi-
tattva generates the lordly powers as desired by him.
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anima paramanvaderapisitksmatard sthitihl| 99
laghima sighravegitvar pamkadavapyamajjanam|
mahima vyapyacasthanam brhaddehendriyadibhihl| 100

tritayari kayatassiddham aisvaryarit animadikaml|

Anima is the power to exist in a form which is subtler than the substrate-atom(parama anu)
and such other minute objects. Laghima is the power to move with exceeding swiftness, even
through mire without getting sinked into it. Mahima is the power to exist pervasively with the
help of huge bodies, organs and such others.These three lordly powers — anima, laghima and
garima are expressed through body.
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praptyadayo gunah paiica yoginah karanatmajahl| 101
manasda'bhista sarsiddhih praptirnama gunalayah!



nirmdya stri sahasrani krida prakamyari asu yall 102
ajia vidhanam brahmadau tatpiija cesita matdal|
vasikrtirvasitvan syajjagannirmanarit eva call 103
bhufijanasyasya karmadyairabadho garima matal

The five powers beginning with prapti arise for the yogis through the internal organs
(antahkarana) such as mind and others. The power of attaining whatever is desired by the mind
is called prapti. It is declared to be the abode of all desirable powers( an abode which brings
about all the desired qualities). Prakamya is the power to create quickly thousands of
women(with mind alone) and to play with all of them simultaneously. Isita is the power to issue
orders to Brahma and other Gods and the attainment of such a state as to be worshipped by them.
Vasitva is the power to attract the worlds and to create new worlds (for his own enjoyment

or for the enjoyment of others). The power to remain untouched by the effects of karmas
undertaken in respect of experiencing these enjoyments is considered to be garima.
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pisacanamn yathoddistarit animadi gunastakaml| 104
raksasam dvigunamni jiieyarit yaksanan trigunatit bhavet|
caturgunanm tu gandharvam aindrar paficagunar bhavetll 105
somanar sadgunarit saptagunan syattu prajapateh|

catussasti gunani bauddharii aisvaryarit brahmanassmrtamll 106
tatassamasad aisvaryarit catussastigunasammataml

These are the eight powers — anima and others — mentioned above, belonging to the ghostly
souls(Pisacas). It is to be known that these powers become twofold for the Rakshasas. For the



Y akshas, these become threefold. For the Gandharvas, these become fourfold. For Indra,
fivefold. For Soma. sixfold. For Prajapati, sevenfold. Sixty-four lordly powers related to the
buddhi tattva are cosidered to be with Brahma. In this way, the lordly powers are reckoned
to be sixty-four.
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tatastvaisvaryamohena visayesvabhi satitsthitahl| 107
caranti ksinakarmanassucinam srimatarit grhel

tato'dharmena yujyante bhoganidra madakulah!| 108
hirisayamapi caurye va mitthya kathana eva val
gurvanganabhigamane apakaraprati krtaull 109
krodhe nityadi lope va'sauce va'tosa eva val

andrjave ca satataii pravartante ndhadystayah|| 110

In due course of time, they become deluded in respect of these lordly powers, with the asumption
that they are superior to all others. Becoming intimately attached to the worldly materials meant
for enjoyments, they wander about in the houses of pure persons endowed with such lordly
powers. Their own powers gained through yoga get dwindled. Consequently, being afflicted

with sleep and delusion through such enjoyments, they become associated with demerits.
Injuring attitude, cruelty, utterance of untruth, consorting with the spouse of the Guru, revenge,
anger, neglect of obligatory and other duties, impurity, discontent and crookedness — in all
these improper acts they get involved, their vision being blinded.
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adharma vrttayostvetda dasasaritkhyastu piurvavatl|

athadharmapravrttam anumajiiana santataull 111
niyunakti mahesano yatha midho na pasyatil
tamo moho mahamohastamisrarii candhapurvakaml| 112

tamisra iti paficaivarit mata ajiianavrttayah|

These are the ten dispositions which are contradictory to the modes of dharma mentioned
before. The Great Lord impels the soul which is engaged in the modes of adharma

to be enmeshed in the modes of ignorance. Thereupon, it becomes stupefied and loses the
power to see what is right and what is wrong. Tama, moha, mahamoha, andha tamisra
and tamisra — these are the five modes of ignorance.
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andatmanyatmabhavoyas sa tamah parikirtitahl| 113
bhiitadavyakta paryantan tattvadarsana bhedatah|

dasadha tamuddistar mohastvastavidho matahl| 114
animadisu labdhesu paratvapratipattitah|

divyadivya vibhedena sabdadisu dasasvapill 115

paratadhyavasayo yo mahamohah prakirtitah|



To conceive the material objects, which are non-self(anatma), as of the nature of his own self

1s said to be tamas. This tamas occurs as related to the ten tattvas from the elements up to prakruti
and based on the difference of tattvas, it becomes tenfold. Moha is to be in a deluded state,
holding the view that the attainments of eight lordly powers is the most supreme goal and as
related to the eight lordly powers — anima and others — it becomes eightfold. In respect of
desirability and undesirability, the five subtle elements — sound, touch, form, taste and smell —
become ten and to remain under the misconception of these ten as to ‘this one is the best’ , is
mahamoha.
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sabdadinarit dasanan ca divyadivya vibhedatahl| 116
animadyastakasyapi vaikalyat sadhane 'thaval
praptanarit nasatastapo yastamisratii prakirtitahl| 117
sabdadavanimadau tu bhujyamane parena tul
tatsukhaharane yastat tamisramni candhapiirvakaml| 118

In respect of desirable and undesirable sound, touch, form, taste and smell and in respect of
the eight lordly powers, anima amd others, suffering occurs because of defectiveness in the
means or destruction of the attained enjoyments and such occurrence of suffering is known
as tamisra. In respect of sound and others and of anima and others, suffering occurs when
the enjoyments being experienced by a person are deprived of by another person and the
occurrence of such suffering is known as andha tamisra.
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avairagyamn ca Satadha tustinarit vyatyayatmatah|| 119
na jugupsadayassarva padarthesu tada nrnaml
astabhedam anaisvaryarit aisvarya vyatyayatmakamil| 120

Thus, the varieties of ajnana are reckoned to be sixty-four. Avairagya is enumerated to be

one hundred, since they are opposed to the nature of contentments which are also one

hundred in number. In the presence of avairagya, distaste never occurs to a person in respect of
the enjoyable objects attained by him. Anaisvarya which is opposed to the nature of lordly
powers(aisvarya) is of eight kinds.
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taccasaktya bhavet sa ca satsaptyadhikarit Satam|

ajiiana tusti rilpatvaccatussastyuttararit Sataml| 121
buddhyasaktistvatustissyat karanasyarka saritkhyayal
asaktirevar sariksepat satsaptatyadhikarit Sataml| 122

Anaisvarya occurs due to the incapacity of the buddhi tattva and it is of 176 kinds. Since
anaisvarya is of the nature of ignorace(ajnana) and non-contentment(atushti), it becomes
164(100 modes of contentment and 64 modes of ignorance). These are considered to be
the incapacities of the buddhi tattva. The incapcities of ahankara tattva, manas tattva,
five organs of knowledge and five organs of action are twelve in number. Thus, the nature
of incapacity(asakti) which is enumerated to be 176 has been told briefly.
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iti dharmadayo bhava buddhistha vasanatmanal

kramena pratyayatmanah proktastadvrtti bhedatahl| 123
pratydyanti ksetrajiiatii tene te pratyaya smrtahl

dharmo dasavidho jiianam asitissata saritkhyayall 124
virago'stastadhaisvaryarit adharmo dasadha matah|

ajiianan tu catussastih avairagyari satarit bhavetl| 125
astasaritkhyarit anaisvaryatit sattririisacca catussataml
satsaptyadhika'saktih samkhyaya satadha matall 126
saritbhitya vrttayo buddheh satchatarii dvadasadhikam)|

evam satitksepatah prokta buddhirbhavastakatmikall 127

Thus, the dispositions — dharma and others — which reside in the buddhi tattva in the form of
impressions have been explained in the due order. These impressions which are of the nature of
creations (pratyayas) of the buddhi tattva have been explained as associated with their different
modes. Since they generate a particular cognition in the soul, they are called pratyayas. Dharma
is ten kinds; jnana is of eighty kinds; vairagya is of one hundred kinds; aisvarya is of sixty-four
kinds; adharma is reckoned to be of ten kinds; ajnana is of sixty-four kinds; avairagya is of

one hundred kinds and anaisvarya is of eight kinds. Totally, there are four hundred and thirty-six.
Asakti is reckoned to be one hundred and seventy-six. Altogether, the modes of the buddhi

tattva are six hundred and twelve. Thus, the nature of the buddhi tattva which is basically of the
nature of eight dispositions has been briefly told.
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astare'smin mahdcakre paryathanti punah punah|
pudgalastena tesantu nantarit pasyanti pudgalahl| 128
Being entangled within the buddhi tattva which is comparable to a big wheel provided with

eight spokes, the bound souls revolve repeatedly. The buddhi tattva being a wheel, the
bound souls never see the beginning or the end of this entanglement.
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pumstattva patalah samaptah

Here ends the Chapter on “The Nature of the Soul as the Experiencing Entity”
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7 The Nature of Ahanka’ra and Other Tattvas
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atha urdhvam aharnikdra tattvanr sarvitksipya varnyatel
pratyatma niyatan tacca prasiddharit ahamatmakaml| 1
manah purvam adhastattvan yata evopajayatel

The Lord:

After the explanation of the buddhi tattva, the nature of ahankara tattva is decribed briefly. This
ahankara tattva(principle of I-consciousness or the individuated awareness) is existing in each
and every soul and it is well known to be in the form of “I” . It is only from this Ahankara tattva,
all other tattvas , the mind(manas) and others originate.
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pratyayo yo'hamatmatra vyavasayatmako yatahl| 2
buddhereva tatobhiiyat kimanena vadesvaral

The Sages:

Since the cognition arising in the form of “I” is a determinate cognition, it might result from
the buddhi tattva itself. Then, where is the need for this ahankara tattva? O, Lord!, explain this.
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visaydadhyavasayo yah pratyarthatrit bhedatassthitahl| 3
ayamityatmakassarvo buddhisabdena ganyatel
ahamatmaikaripastu sarvada saritvyavasthitahl| 4
grahaka vyavasayatma buddhiresa kathami bhavet|
visayabhimukhi buddhih ahart visaya saviigrahahl| 5

aikyam katham tayorviprah kathyate 'tyantabhinnayohl
The Lord:

The product of the buddhi tattva, which presents itself in the form of determinate cognition of
the objects differs in respect of different objects. Further, by the word ‘buddhi’, what is

implied is the consciousness as to ‘this one’ and ‘this another’ and the like. But, the determinate
cognition in the form of “I” is, however, is ascertained to be of single nature at all times.(‘This’
aspect varies with each object; but “T” aspect does not vary with the objects). Moreover, it is

of the nature of a determinate cognition of the soul as the apprehender, not the cognition about
the object. If so, how could this be the function of the buddhi tattva? The buddhi tattva is the
one which is turned towards the objects. But the ahankara tattva is the one which apprehends
the objects. O, the Sages!, how could these two tattvas which have different fuctions could be
considered as identical?
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aharitkrtekam estavyari sarvesamahamatmanahl| 6
pratyayasyodayattatkiri pratyatma niyatatii bhavet|



The Sages:

The cognition appears only in the form of “I” for all the souls. In that case, this ahankara tattva
should be admitted to be of only one. It cannot be manifold. So, how could it be said that this
ahankara tattva is existing in each soul differently?
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idamityeva sarvatra dhistavadupajayatell 7
naitavata tadekatvarit vacyam pratyaksa badhatah!

kifica sarvesu kuritbhesu kumbha ityeva jayatell 8
sarvesar pratyayo 'thapi kuritbhaikyarit na pradrsyatel
pratyatma niyato'hankrt gacchamiti ca vartatell 9
ekasyanyasyapasyamityevatit buddhyudayastadal
anyathaikaprakara'ham matissyadubhayorapill 10
aharitkarah prthaksarvajanina iti buddhyatam|
yadyahatitkydabhinnarn syad devadattepyaharit matihl| 11

anyasyapyupajayeta natmaikatvam tatassthitaml



The Lord:

Under all circumstances, the cognition arises only in the form of ‘this’(this pot, this cloth, so
on). But, there does not arise the unity of all objective cognition, sicne it is sublated by the
perception. Moreover, in respect of all pots(kumbhas) , there arises the cognition as pot only
for all persons. But, the cognition of all pots does not occur at the same time. Individuation
(ahankara) which is restricted to each and every soul exists in one person in the form as ‘I go’,
while it exists in another person in another form as ‘I see’.If the individuation is one and same,
there should be the same form of cognition for both the persons. Therefore, it should be
understood that the individuation(ahankara tattva) of one person is different from that of
another person. If the individaution is non-different for all the persons, the cognition of ‘I’

in respect of some person, sayDevadatta, would arise even for another person. But this does not
happen. Therefore, it is well ascertained that there does not exist singleness of individuation.
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sa ca trividha uddistah prathamastatra taijasahl| 12
vaikariko dvitiyasssyat tatha bhiitadikah parah|

sattvenotkysta bhagoyas sa taijasa ithocyatell 13
vaikrto rajasotkysto bhutadistamasadhikah)
taijasadapyaharitkaran manobuddhindriyani call 14
paiicakarmendriyanisyuraharitkarattu vaikrtat|

aharitkarattu bhitaderjata tanmatra satithatihl| 15



That ahankara tattva is said to be of three kinds. The first one is taijasa ahankara; the second is
vaikarika ahankara and the third is bhutadi ahankara(the luminous, modified and the
elemental) That portion of ahankara in which sattvika is in dominance is said to be taijasa
ahankara. The part in which rajasa is dominant is known as vaikarika ahankara. The part in which
tamasa is dominant is known as bhutadi ahankara. Manas tattva and the organs of sense(jnana
indriyas) arise from the taijasa ahankara. The five organs of action arise from the vaikarika
ahankara. The host of tanmatras(subtle elements) arises from the bhutadi ahankara.
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vassatitkalpa vikalpatma pratyayo'ntargato nrnam!

sa naharitkarikonapi bauddho vyapara bhedatahl| 16
sa tu manasa evestastantre'sminmuktisagarel

caksusa locitehyarthe tamartharit buddhi gocaraml| 17
vidadhatihayadviprastanmanah paripathyatel
anyathalocitehyarthe patepisyadviniscayahl| 18
kificasasnadimatpinde gosabdamanubhiiya yat|

bhityastatsadyse drste gosabdoccdra hetukaml| 19

tanmanah kathyate tantre vikalpa pratyayatmakam|

The cognition which is present in the souls in the form of remembrance(sankalpa) and doubt
(vikalpa) is not to be considered as the product of ahankara tattva or of the buddhi tattva
because of the difference in their respective functions. So, such cognition in the form of
sankalpa and vikalpa is admitted to belong only to another tatva known as manas. This is



well established in this Agama which is conducive to the ocean of bissful liberation. O, the
twice-born sages!, when the object is cognized by the sense of sight, that which makes the object
come into the sphere of the buddhi tattva is said to be manas(the principle of mind). Otherwise,
when the pot is seen, there might be the certitude about the cloth as well. Further, after having
experienced the word ‘cow’ in respect of an animal possessing a dewlap and other limbs, when
again there is seen something similar to that animal, the word ‘cow’ is prononced to indicate
that. In this Agama, the cause for such cognition is held to be manas which is of the nature of
sankalpa and vikalpa.
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kecinmano nmumicchanti kramenartha virajanatl| 20
mahaccet sarvada sarva padarthavagatirbhavet|
tadasatkarmavasatah kramajiianodayo nynaml| 21
samagryapeksatascapi tamasa'bhibhavadapil

mano nucedanudravyagrahakarit sarvada bhavet|| 22
yavati grahakavyaptih tavadgrahyaiica grhyatel

dipena grahanam yadvan na tathaditya rasmitahl| 23
alparthagrahakatvena mano'lpamiticenmatih|
tadasanmahatopyalpa grahanarit paridrsyatell 24

mahadevamanastattvani pratyatma niyatatit ca yat|



Some thinkers recognize the manas to be atomic in size, since it manifets objects sequentially.
They argue that if it were pervasive, there would be the cognition of all things at all times. This
argument is baseless and untruth. Arising of cognition for the humans in sequence is due to

the karmic effect or the requirement of causal aggregates or the overpowering of darkness.

If the manas is of atomic size, it would at all times be the apprehender of only those substances
which are atomic in size. The cognition of the objects depends on the pervasion of the
apprehender. The sphere of apprehension of the objects gets extended up to the pervasion of the
apprehending source. The extent of apprehending with the lamp i1s small. But the extent of
apprehending with the rays of the sun is great. If it be argued that because of apprehending even
the small things, manas is to be considered as very small, such argument is unsound, since there
is the apprehension of the small even by the great. So, by all means it is to be understood that the
manas tattva is a great one(mahat) and it is different for each soul.
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mano'hariikyddhiyastisras samhatarthartha niscayatl| 25
kecidahuh krameneti konayassvikrtastvaya\
The Sages:

Some thinkers say that manas, ahankara and buddhi — all these three tattvas combine together
and apprehend an object, since it is observed that the cognition of an object generally takes
place only in this way. Some others say that these three bring out the cognition of an object
in sequential order. Of these two views, which view is agreed upon by you?
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kramenaivartha samvittih pirvamalocanatmikall 26
saritdeha riapini pascad abhimanatmika tatah|
vyavasayatmika pascat kramenaivarii vyavasthitall 27



The Lord:

The cognition of an object takes place in sequence only. It occurs first in the form of
indeterminate knowledge. Then it assumes the form of sankalpa and vikalpa through the
operation of manas tattva. Then it assumes the form of abhimana(sense of I-ness) through
the function of ahankara tatva and finally assumes the form of determinate cognition through
the buddhi tattva. Thus, the cognition of an object occurs in the sequential order. It is not

a simultaneous occurrence.
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nanu sarvatrabodhanuvrtterdhissarvageti cet|

tadasat parasamvittis sahibuddhirjadoditall 28
tatah kramena netradyah paryapta bhavaniscayel
evarit prasadhitocantahkaranatritaye’ dhuna || 29

Further, if it be said that under all circumstances the buddhi tattva apprehends all the objects
through the coformity of knowledge, such view is untenable. That which exists invariably
everywhere, without any change or distortion, is the exalted supreme consciousness (para samvit)
only. But the buddhi tattva is of the nature of being an inert principle. In ascertaining

the modes(bhavas) of the buddhi tattva, the organs such as eye and others function in their own
order. Thus, the existence of the internal organs — manas, ahankara and buddhi — has been

well established now.
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buddhindriyani kathyante Srotramtvakcaksureva cal

Jihvaghranaiica paiiceti suprasiddhani tani call 30
pratyaksa visayatvena tesarit siddhernayuktayah|
kathyantetanyahankarad upajatani sattvikatl| 31

The organs of sense are said to be only five — ears(sense of hearing), skin(sense of touch), eyes
(sense of sight), tongue(sense of taste) and nose(sense of smell). They are well known to all. The
existence of these senses becomes evident even by the objects which are perceived directly.

So their existence need not be established through inference or reasoning. They arise from

the sattvika part of the ahankara tattva.
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vadabhivyaiijakar yasya sajatiyarit hi tasya tatl

vathd'bhibhiita gandhasya nimbatvakcandanasya call 32
sabdabhivyaiijakar srotrait akasatmakameva tat
tvagadescaivamunneyam ahankarikata kathaml| 33

The Sages:

When a particular thing reveals the presence of some other thing, that particular thing is
considered to belong to the class(jati) of that some other thing. In respect of the

manifestation of the dormant smell of the sandal wood, the bark of the a tree called gandhavati
becomes the manifesting factor and so the gandhavati and the sandal are considered to belong to
one and the same class of tree. The ear which is the sense of hearing which manifests the sound is
evidently of the nature of space whose quality is sound. Same process of reasoning should be
applied even in the case of other senses such as the sense of touch and others. If so, how could
they be the products of the ahankara tattva?
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bhautikatvena miirtatvan indriyanar ghatadivat|
grahyatvaiicendriyairanyaih avasthanatii na kutracitl| 34
kiicamurtoparodhena murtanam kramanannahil
sphatikantargatam vastu na grhniyattu locanaml| 35
paniyantargatari vapi tasmaccaksurnataijasaml

If it 1s considered that the sense organs are the products of the five elements(bhutas), then

they would become the objects associated with forms, like the pots and such other products.
Being endowed with form, each sense would be grasped by another sense. Then there would not
be a separate location for each one. Moreover, when a particular object remains enclosed within
another object, that particular object could not be grasped(cognized). The object kept within a
crystal structure could not be seen by the eyes. Even the object which remains immersed within
water could not be seen by the eyes. As per your view, if the eye is of the nature of fire, when the
sight of the eye reaches the surface of the water, it would be extinguished immediately.
Therefore, the sense of sight is not associated with form and it is not the product of fire.
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vadyevaritsati kudyantarnihitasyapi vastunahl| 36
grahanariisyadamiirtatvenahankarodbhavatvatah!
The Sages:

If this be so, there should be the apprehension of even the object kept on the other side of a wall,
because of the sense organ being formless and being the product of ahankara tattva.
But, such apprehension never takes place. Why?
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tadasattamasatvena kudyadergatirodhatahl| 37
vyanigya vyafijjakayoryattu sajatiyatvamiritam|

tadapyacaru yatkarma jatyordrgvisayatvatahl| 38
riipaikavisayannatah taijasatvaiicahiyatel
tathatvetaddavisthartha grahanannopapadyatell 39

naprapta grahanam drstarit yatha kirivyavadhanatah|
The Lord:

Your argument is unsound. The propagation of the light of the eyes is obstructed by the wall
and other things which belong to the category of objects born of tamasic nature. The nature

of belonging to the one and same class of object between the one which makes known

and the one which is made known was proposed by you earlier. Even such view is untenable.
Because, the activities related to the pot, cloth and such others and the class to which they belong
are apprehended by the sense of sight which belongs to another class. Therefore, the

view that the sense of sight would apprehend the form of elemental fire alone does not stand
to reason. Similarly, it cannot be maintained that the sense of sight is the product of fire. If
that were so, the apprehension of objects at a distance would not be possible. The apprehension
of object which is not contacted by the respective sense, such as the object hidden by
something, never takes place.
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praptamevendriyarit sarvarit grhnaditvagyathendriyaml| 40
kificamitkhadyanutpattih dehangatve prasajyatel
ghranadyavayavopeto mitkhadih paridrsyatell 41
tato vyapakamevestari caksurdiirartha darsanel

srotradini kramoktani tadgrahyah paricacakramatl| 42
bhiita paiicaka sambaddha sabdanarii grahika srtih|

tato'vasista bhiitesu sparsastvaggrahya isyatell 43
evamanyesvapi jiieyam tadgrahyah paiicacakramat|
srotratvaglocanadinarit kramenotpattiriritall 44

All senses apprehend only that which is contacted by them, just as the sense of touch apprehends
only that which is in touch with the skin. Further, if the senses are considered to be

the parts of the body, there is no possibility for the birth of dumb persons, deafs and others.
Because, the dumb persons, deafs and such others are seen to be endowed with the organs of
speech, hearing, smell and others. Therefore, for the sake of cognizing the things at a distance,
the sense of sight is certainly recognized to to be pervasive. The five senses beginning with the
ears have been mentioned in the due order. The five objects of their apprehension have

also to be understood in the same order. The sense of hearing apprehends the sounds related

to the five elements beginning from the space. The sense of touch apprehends the touch

related to the four elements beginning from the air. Similarly, the rest of the five objects of
apprehension , form, taste and smell should be understood in the due order in respect of

the remaining senses. Thus, the origination of the senses of hearing, touch, sight, taste and
smell — ears, skin, eyes and others — has been explained in the due order.
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nanu golakamevestarit caksuh kaiscitsahetukam|
santaragrahandcchakha candrayoh yugapatsthitehl| 45

sthitlartha grahandaccaiva tathd kimiti nesyatel
The Sages:

Now, it is admitted by some persons , with arguments, that the eye-ball itself is the sense of
sight, since there is the apprehension of a thing which is within another object(like crystal),
since there is the simultaneous apprehension of the branch and the moon and since there is the
apprehension of the gross objects.(If a subtle sense-organ is admitted, it could apprehend the
subtle objects alone) Why such view is not admitted ?
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golakadindriyatvena santara grahanarii mataml| 46
vyaptamevehi grhyeta grahako dipavanmatahl

golakasya tadavyaptya caksusyami diiravaritaml| 47
prtvarthagrahanan yattat vyapakatve na yujyatel

nocedgolaka matrasya bhavasya grahanarit bhavetl| 48
ekakaletu sakhendvoh grahanarii vyapakatvatah|

vastusthitya tu sakhendvoh grahanartii naika kalajaml| 49

asutvenabhimanam tat sahasradalabhedavat!
The Lord:

It is not because of the eye-ball and others being the sense organ that there is the apprehension of
a thing which is within another object(like a crystal). Since the sense organ is pervasive,



it is capable of apprehending it. The apprehender is considered to be like the light of a lamp.
Since the eye-ball cannot peravde that object, the possibility of being the sense of sight is

far removed from it. With regards to the apprehension of the gross objects, that is consistent
with the pervasive nature of the sense organ. If not, there would be the apprehension of only
that thing which is of the size of the eye-ball. The simultaneous apprehension of the branch and
the moon takes place because of pervasiveness. In reality, however, the apprehension of the
branch and the moon does not occur at one and the same time. Such apprehension is due to

the high intensity(abhimana) of the quickness of action, like the piercing of a set of thousand
petals with a sharp needle within a fraction of a second.
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nanu golakamevestarii adharatvena caksusahl| 50

yatraivadhara sadbhavastatradheyo vyavasthiatah|

vyapakatvena ya satta satvakificitkari matall 51

vyapakopi yatha jivo vyomadese na bodhakah|

katham punardavisthartharit prapya grhnati locanaml| 52
The Sages:

Now, another issue arises. The eye-ball alone is recognized as the support(locus) of the sense of
sight. It is well established that what is supported exists only in a place where the support
exists. Therefore, the existence of the sense organ which is considered to be pervasive does not
serve the purpose, just as the jiva(soul) , though being pervasive, is not a cognizer in the region
of the space where he has no sense organ to cognize with. How then can the eye reach to the
objects at a great distance and apprehend them?
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tadasattaijasatvena golakasya bahiskrtehl
dipavat tatkrtasthanam caksur grhnati nadbhutaml|
dipenopakrtarni caksustamasivartha saricayaml
tato gandhddinoktena prasango diravaritahl|
caksuradhara bhittasya golakasyapravrttitah|
nanundayanatejobhih nissrtairmilitepi call
artho grhyeta tannasu vinasanmilanottaram|
ghatantassthasya dipasya prabha iva vidhanatahl|
drso golakamatratve hyaprapta grahanam bhavet|
vadyapraptaiica grhniyat tattatsyadvyavadhanatah||
evan sati tvagadesca gatvartha grahanarii bhavet|
tasmadvyapakam estavyam caksurdiirartha darsanell
iti cettanna vayvadi bhiitadhisthana gocaraml|
gatvarthagrahanari naisam kintu praptarthamapakahl|
The Lord:

This argument is unsound. The sense of sight, being of the nature of taijasa-ahankara
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goes forth beyond the eye-ball. Even though it has the eye-ball as its locus, it apprehends



the objects at a distance like the light of a lamp. There is nothing here to wonder at. Just as the
sense of sight, even though situated in darkness, apprehends the objects pervaded by the rays
of alamp, even so it apprehends the objects pervaded by the rays coming out from itself.
Thus, the contingence(of sense organs being the products of the elements) mentioned earlier

1s far removed on the ground of smell and others(being manifested by the elements and
therefore requiring a sense organ produced by the elements). Since the eye-ball which is the
locus of the sense of sight cannot go forth and be active, it follows that the sense of sight
functions by going out to the objects. Now, even when the eyes are closed, the objects should
be apprehended by the rays which went forth from the eyes just before the closing of the eyes.
This does not happen. Because, the rays perish immediately after the closing of the eyes, like
the light of a lamp within a pot, when the pot is covered. If the sense of sight could be the
eye-ball only, there would be the apprehension without reaching to the object. And if the
eye-ball apprehends the objects even without reaching to them(without having contact with
them), there should be such apprehension even when there is an interposition( as of a wall).
Theefore, in respect of the cognition of the distant objects, the sense of sight should certainly
be admitted to be pervasive. This being the case, if it be argued that even for the sense of touch
and other senses, there should be apprehension of the objects by proceeding towards them, that
cannot be so. In the case of those objects like touch which have the air and others as the
locations, the apprehension does not take place by reaching to the objects. But, those senses
make known the objects which have come to them.
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netravacchravanarit gatva na grhmati yadidhvaniml
digdesopahitassabdah katharit atropapadyatell 60
The Sages:

If the sense of hearing does not not go forth like the sense of sight and apprehends the sound,
then how could there be possibility for the apprehension of sound as conditioned by place
and direction?

dgEITaRRIead Tl STHRTA: |
G R IR E RSO ERI GG RS (] &2

N

SR ESERRIbII eI



The Lord:
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tadasadvegatassabdas santatya srotramagatah|

banadipatavatsadyo digdesananumapayetl| 61
tadapraganubhiityaiva bheryadyanumitiscaya\
grhmanti praptmevarthan indriyanityatassthitaml| 62

naikamindriyamevestatit caksurupadyavedanat|

This argument 1is baseless. Since sound comes quickly to the sense of hearing through a
succession of air-waves as in the quick flight of an arrow and other such objects, the place

and direction are inferred. As for the inference of the drum and others(as the source

of sound), that is only due to the inference based on the past experience. It is therefore established
that the senses other than the sense of sight apprehend only those objects which

come to them. The sense organ is not to be considered as only one, since there would not

be such distinctions as ‘that color is apprehended by sight alone’ and so on.
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bhiita bhavi bhavatkala bhavi bhavesu bhavatahl| 63
abhimananusandhana niscayaih karanatrayam)|

dikkala visayarii bahyar vartamanaika gocaraml| 64
antaram bahyasapeksarit bahirarthavalokanel

antaresati buddhyadau ripadyanavabhasanat!| 65

Ahankara, manas , buddhi — the role of these three internal instruments is there in the three
activities - abhimana(‘I’-centered resolution), anusandhana(close scrutiny) and determination
(niscaya). These three activities are related to the objects belonging to all the three modes of



time — past, present and future.The external organs directed towards the objects conditioned

by direction and time cognize only those objects which belong to the present time. In cognizing
the external objects, the internal organs evidently require the assistance of the external organs.
This is because, even though the buddhi tattva is present, obejects are not cognized.
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karmendriyani sarthani dhindriyopa krtani cal

ajiiate karana yogan naivam buddhindriyani tull 66
karmendriyani vakpada pani guhya gudani cal
JAanendriyanam jaatrtva hetutvat krtya yogatahl| 67

tadarthamestavyaniha paiicakarmendriyani tul

The organs of action which are assisted by the organs of knowledge are in the body in order to
effect definite purposes. Actions related to the objects cannot be possible when those objects
remain unknown. But, the orgnas of knowledge are not in need of prior knowledge. Speech,
feet, hands, anus and the genital organ — these are the organs of action. The organs of knowledge
are meant for the manifestation of the power of knowing. In order to manifest

the power of action related to the known things, these five organs of action are essentially
needed here.
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karmatra samavetaya kriya'saktahi pudgalell 68
tadabhivyaiijakarit yattat karmendriyamiti smytaml

natra buddhindriyanyeva tadabhivyarijakani tull 69
viruddha vyangya bhedena buddhindriya bahutvavat|

nestam yadyatmasamarthyarit gamanadi kriyakaraml| 70
mrtadehe'pi kartyrtvani prasaktari kena varyatel
kartrtvamapyanoreva na jadasya ghate yathal| 71
na citsannidhi matrena kartrtvar jadavastunah!
kumibhadescavisesena kartrtvarii sannidhestadall 72
jianakriya tu saktirya sa pudgala samasrital

saiva satitlaksyate saktirbuddhikarmendriyatmakaihl| 73

The kriyasakti which is inseparably associated with the soul is in unmnifested state. Only
this kriyasakti is denoted by the term ‘karma’(when we say karma indriyas). That which
manifests the kriyasakti of the soul is known as the karmendriya. Here, the organs of
knowledge themselves cannot become the manifesting factors of that kriyasakti. Based on
the different and opposed fields of action, the karmendriyas become manifold. Just as

the manifoldeness of the organs of knowledge, even for the karmendriyas thereis.
manifoldness. If the capacity needed for walking, taking and so forth is considered to be in
the body itself, and not due to the power of action of the soul, then in which way this
capacity is obstructed in the dead body? The power of action is applicable to the soul only,
not to the inert objects. Just as the power of action is not seen in the pot and such other things,
even so it is not present in the organs. Moreover, the power of action is not induced to the
inert objects simply by the immediate presence of a conscious being(cetana atma). If it be

s0, since the soul is pervasive by nature, even the objects such as the pot and others would be
invested with the power of action, being pervaded by the conscious soul whose presence is



without any specificality. As associated with the soul, there is cit-sakti which is of the nature
of knowing and doing. It is this cit-sakti that cognizes the objects through the organs of
knowledge and action.
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anekakala savitruddharm atmanam tamasositam|

vivekatkurvate rthajiiam tadindriya phalarit dvijahl| 74
mano 'vadhana sarityuktah citsakyupakytah pumanl

alocayati bahyartharit karanaiscaksuradibhihl| 75
tada samjayate jiianamni vikalpa vidhurami pural
evemalocitehyarthe vikalpassyadanantaraml| 76

O, the twice-born Sages!, these organs enable the soul which remains shrouded and obstructed
beginninglessly by mala(veiling principle) to know the objects distinctly. The very purpose of
the organs is to make the soul to be the knower of the true nature of the objects. The soul, being
assisted by the mind which is intent on knowing the things and being assited by the cit-sakti
apprehends the external objects through the organs such as eye and others. In the first stage,
indistinct cognition arises through the external organs, eye and others. Subsequently, distinct
cognition occurs in respect of the objects cognized indistinctly, through the function of the mind.
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bahusvalocitesveka padartha visayikytaml

alocakasya manaso vikalpah paripathyatell 77
nocedyugapadutpattirjiianar kena varyatel

alocanatvam vyaparah caksuradesca kevalahl| 78
kevale kalpite'rthesmin sarikalpo manasa bhavet|

sa ca purvanubhutyanugunyaddharma viniscayahl| 79

ami dharma ghatasyaiva nanyasyetyanusatitsmytih|

To acquire the cognition of a single object through manas in respect of the diverse objects
perceived previously is said to be the distinct cognition .If there is no such manas tattva, how
the occurrence of simultaneous knowledge of all the objects is obstructed for the organs of
knowledge? Even the perceptive power of the eye and the power of other organs would remain
ineffective, if the function of manas is not there. Sankalpa(remembrance) occurs first through
mamas. Even this sankalpa occurs as oriented according to the prior experience related to the
object perceived. Therefore it is the ascertainment related to an attribute. This ascertainment of
attribute is the related flow of the recollection as to * such qualities are associated only with this
pot, not with others”.
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manasda svikrtarthasya yena grahaka samgatihl| 80
ahankarassamuddistassobhimanatmako matahl

sa nocedgrahakonatma tasyanyaiscavisesatahl| 81
aharitkydantarbhogo'thas sarvatrapi pravartakah!

A communicative link occurs to the cognizing self in respect of the object remembered and
admitted by the manas. That by which this communicative link is manifested is known as
ahankara. This ahankara tattva is of the nature of ‘I’-centered resolution. In the absence of



such ahankara tattva, the self does not become a fully evolved cognizer. This is because there

is no relation with the external object for the self. Therefore, this ahankara is considered as the
principle which creates internal experience of the cognition of a thing. Such ahankara is actively
engaged under all circumstances.
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buddhih pravartate pascad visayaddhyavasayinill 82
manassatitkalpitasyaika nisthatvenanurodhatah!
visayaddhyavasayatma buddhirevaisa kevalahl| 83
kakaksivan manascaro bahirantah pravartandt|
manassvikrta evarthe buddhyahankarayorgatihl| 84

alocanadi buddhyantaih karanairarthaniscayah|

Then proceeds the buddhi tattva which effects the determinate cognition of the object
perceived before. The object as recollected (samkalpita) by the manas tattva is ascertained

by the buddhi tattva. That determinate cognition(adhyavasaya) which becomes well ascertained
in respect of the cognition of the single object recollected by the manas is due to the function
of the buddhi tattva only. The function of the manas tattva takes place both internally and
externally, like the eye of the crow. At all times, the functions of the ahankara tattva and the
buddhi tattva are seen as related to the objects recollected and conceived by the manas tattva.
Thus, the ascertained cognition related to an object takes place through the instruments from
the eyes to the buddhi tattva.
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yadyat jiianam bhavetsarvamni na taccicchakti sambhavamll 85
tatsarvarit bauddhamestavyarit vinasitvena hetunal
The Sages:

Whatever may be the cognition, it does not arise through the cit-sakti of the soul. Every
cognition should be admitted to have been effected by the buddhi tattva alone, because
of the perishable nature of such cognition.
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tanna buddherjadatvena jianotpadakatakutahl| 86
abhivyaiijaka sambandhat kadacitkatayacitah|
ksanikatvari tu nityaya apisadyo 'nubhiiyatell 87
yavaddipassthitastavat padarthanan prakasakah|
abhivyaiijaka hetunar santatyaiva pravrttitahl| 88
dharavahika dhiscapi ksanikaivanubhiiyatel
atha eva hi bhavanam ksanikatvena saritvidahl| 89
ksanikatvarit brvananarit asapida nivarital

The Lord:

That is not so. The buddhi tattva being inert, how could it originate cognition? Sometimes, the
consciousness seems to be occassional because of the relation between the thing which
maifests and the thing which is manifested. Based on the same reason, momentariness is
experienced even of the consciousness which is absolutely eternal. So long as the lamp exists,
1t manifests the objects.(But the objects are not originated by the light of the lamp nor do they



perish when the light disappears). Because the causes of manifestation function in a successive
order, there occurs the constant stream of cognition which is also experienced as

momentary. For the same reason, the unpleasnat view of those who maintain the concept of
momentariness of consciousness based on the momentariness of the thing which manifests
cognition gets far removed from here.
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sattvena ksanikabhava nesyante kimitisvarall 90
arthakriyakaritahi sattasaksanikesu cal

kramakrama vibhagabhyam sthiresu tadayogatahl| 91
vilambakaranayogat tathasthairyaksaterapil

alan1 svato'samarthyasya sahakari satairapill 92

arthakriyakaratvena ksanikatvarit avasthitaml

O, Lord!, why the things are not admitted to be momentary, even accepting the view that they

are real? Indeed, reality is nothing but the practical efficiency and this efficiency is present

in the momentary.The possibilities of production may be in the sequential order or may be in
non-sequential order. On a broad analysis of these possibilities, it becomes evident that

the practical efficiency is impossible among the permanent things. Delay in production is

not possible for a cause. Similarly, there is also non-acceptability of the alleged permanence.
Since all the effects of the cause are produced simultaneously, their existence at the succeeding
moment is unintelligible. For a thing which is incapable of its own production, there is no use of
even hundreds of accessories. In view of the practical efficiency, it should be admitted that

only momentariness exists.
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ksanikatve padarthanam karya karanaksatihl| 93
karya karanariipena bhavetkaranatari vrjet|

vartamano'ghatatve na mrtpindah kuritbhatari vrjetl| 94
atah ksanadvayasthayi karyotpattautu karanaml
tayorarthantaratve na tadutpattautu karanaml| 95
anyatha samakalopi bhavah kasmannakaranam|
dvayorarthantaratvena kalabhedah katham tayohl| 96

The Lord:

If the things are momentary, there would be abandonment of the relation existing between the
cause and the effect. That which exists later as the effect and as the cause prior to the effected
state, could attain the position of being a cause. The lump of clay which exists earlier but not
as a pot, later attains the form of a pot. Therefore, that which is permanent in two instants is
held to be the cause for the origination of the concerned effect. If these two (cause and effect)
have wholly different things(without any trace of non-difference in any manner), the one would
not be the cause of the origination of the other. Otherwise, why should not any existent be the
cause of any other existent, belonging to the same time?(why should not the clay produce
cloth, for example?) The two(cause and the effect) being wholly different, how could there be
difference in time between the two?( If causality be admitted for an antecedent which

is wholly different, then, in consideration of the two things which are antecedent to the seed
and sprout, the simultaneous origination of both the seed and the sprout would become a
possible event)
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karanasya kutastyova visesassahakaritah|

kuto va ghatanispattih tantubhyo na bhaveddvijahl| 97
karyakarana bhavo 'tassthiresveva vyavasthitah|
arthakriyakaratvaiica sthayinar kramasassthitaml| 98
samarthasya sadakaryakaratva niyamo na cal
agnirdahasamarthopi sphote ngulimapeksatell 99

And for the cause, how can there result differentiation(in the production of different effects)
through difference in the accessories(since differentiation by another is impossible on the
hypothesis of momentariness)? O, the twice-born Sages!, how is that the origination of pot

from the threads is not taking place?(since, according to you, any earlier instant characterised by
anything is the cause of any succeeding instant characterised by something else). Therefore,

it is established that the relationship of cause and effect is observed only among the permanent
things. Even among the permanent things, practical efficiency is established to be in sequence.
And there is no rule as to that which is capable of producing an effect should be always
producing the effects, even when there are no accessories. Fire, though capable of burning,
requires a finger in producing a blister.
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kramakrama vibhagabhyam durasaksanikatvadhihl

kifica praganubhiitayd dhisseyatit upajayatell 100
ksanikatve kutastasyah pratyabhijiiahi jayatel

ksanikatvarit padarthanam athava'stu jadatmanam!| 101
karanatrayamatramn yat sarvakaryesvapeksatel

bindvadayopi ye bhavas samana parinaminahl| 102
JjAanameva sthirannityarit jadavargasya dipakam)|

tasya ksanikata jiieya vastinan ksanikatvatahl| 103

The view that momentariness results from the analysis of productions taking place in the
sequential order and non-sequential order is but due to an unpleasant desire. Further, there arises
recognition in the form ‘this is the cognition that was experienced before’. If such cognition be
momentary, from where that recognition of the previous experience arises? Or, let there be
momentariness for the things which are of inert nature like space and others, for all the things
which require the three causes — efficient cause, material cause and the instrumental cause — for
their production and other existents such as the bindu which are similar in respect of being
transformed. But that which makes known such classes of inert things, the knowledge, alone is
permanent. Its apparent momentariness should be understood to be due to the momentariness of
the things which manifest it.
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satsubahyesu bhavesu dhiyassthairyarn bhavedapil

asatsipadhya bhedena dhiyah ksanikata svatahl| 104
buddhirevehi bahyartha riipena pratibhdasatel
bhedopalaribabhavdcca sahaiva pratibhasanatl| 105
visayatvaiica na jianadyujyate 'rthantarasya tul

arthantaratve tat jiianam kathar tasya bhavedihall 106
yvadanyasya svaripantu kathamanyasya saribhavet|

na hi kuritbhagatam rigparm bhevedriipar patasya call 107
tatassamvidi yadriipan satritvido riipameva tatl

na sariwvidrupayorbhedo visayajiianayorvadall 108

The Sages:

As long as the external objects are there, there would be constancy to the knowledge. In the
absence of external objects, knowledge is with the nature of momentariness, since there is

no adjunct for it. Through its evident presence along with the object and its cognition related
to diverse objects, only the knowledge shines forth in the form of external objects. The nature
of being an object(objectness) cannot be admitted to the thing which exists as different from the
knowledge. If so, how does the knowledge itself occur? How could the exact form of a
different object be conceived as the form of some other different object? The form which is
present in the pot cannot become the form which is present in the cloth. Therefore, the form
which is cognized by the knowledge is the form of the knowledge itself. So, there is no
difference between the knowledge and the object which is of the form of knowledge itself.
So, kindly explain the real state of knowledge and the object.
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tadasatsamvidarthena bhidyate na tayapi sah|
tadbhedako nacedarthassamvidbhedah katharit bhavet!|
bhavennahi svatobheda ekasyaghatasamvidah|
bhedanariitya prasariigena bhedako'rtho dhiyo matahl|
kificaikasya padarthasya nanaripa parigrahah!
upadhimantara nasyat savividassphatikasya vall
tato'rtha ksanikatvena ksanikatvarica saritvidah|

prasariiganuprasaritgena bauddhavado 'pivarnitahl|
The Lord:

109

110

111

112

Your view is not correct. Knowledge gets differentiated by the object. But the object is not
differentiated by the knowledge. Therefore, if there is no diversity in objects, how does there
occur the diverse cognition? The single cognition in respect of a pot gets differentiated as

‘this is different from the other one; there are many pots’ and so on. So it is established that
only the object effects diversity in cognition. The nature of being in diverse forms cannot

occur to an object without being associated with adjuncts like the crystal. Therefore, diversity
in cognition is due to the presence of adjuncts only. So this kind of bauddha-argument that
the momentariness of knowledge is due to the momentariness of the object is unsound and set

aside.

HaH: Ydi: HHTE:
saptamah patalah samaptah

Here ends the seventh chapter
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8 tanmatradi pasa patalah
8 The Nature of Subtle and Gross Elements
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tanmatranyapi varnyante kramapraptani sampratil

bahyendriya paricchedya gunatvadbhiita samhatihl| 1
pratyaksatve'smadadinam sthita karana purvikal
yattatra karanam viprassatu tanmatra samhatihl| 2

Next, the qualities of the subtle elements(tanmatras) which come next in the order of the tattvas,
are now described. Since the aggregate of the gross elements possesses qualities which are
ascertainable by external sense organs and since they become evident even in the direct perception
of those like us, it should be known that these qualities have their own causes. O, the twice-born
Sages!, that which is their cause is the aggregate of the subtle elements(tanmatras).
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visesavatvacchabdadeh te ca samanya pirvakah)
yattatrapi ca samanyam tanmatram iti bhavayet|| 3



ekadvitricatuhpariica guna tanmatra samhatih|
ata eva hi bhiitanam abhiyogo guneh kramatl| 4
sthaulya sauksmya krtobhedo bhiita tanmatrayorihal

Since sound, touch and others have distinct operations, these distinctions should have a precedent
genarality. This genarality too should be understood to be the subtle elements. The aggregate of
tanmatras has one, two, three, four and five qualities. The elements(bhutas) are conjoined with the
qualities. In this process, each succeeding element is conjoined with a quality in addition to

the quality of the preceding element. The difference between the gross elements and tanmatras
gets manifested due to grossness and subtleness.
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sabdadimdtram tanmdtram ityuktaiicennirasrayamil| 5
sabdadinam gunatvena kuto'sya gunihetutal

The Sages:

Because it is of the nature of being a quality pertaining to sound, touch and others and because it
exists in its own state without any locus, it is called ‘tanmatras’. For this kind of tanmatra, how
does there occur the nature of being the possessor of quality(guni)?
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na guni kascidarthosthi jado gunasamasrayahl| 6
guna evanubhityante gunisamjiiasca samgatah|

visvam gunatmakam santa ghoramudhatmakam yatahl| 7
tatha pravrtti niyama prakasarthatva hetund)

mohaduhkha sukhatmatvad api narthantarantatahl| 8



The Lord:

The term ‘guni’ does not mean that it is the locus of qualities pertaining to an inert obejct. The
aggregate of qualities itself is known here as ‘guni’ and this is actually observed. The world is of
the nature of guna(quality), since it is observed to be of the nature of calmness, dreadfulness

and perplexity(as corresponding to sattva, rajas and tamas). Owing to three different modes —
illumination, continued peresverence and limitations, the world is observed to be of the nature

of yielding pleasure, pain and delusion respectively( as corresponding to sattva, rajas and tamas).
So the world is considered to be non-different from these qualities. It is not to be considered as

an obejct existing apart from the qualities.
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darsana sparsanabhyantu nanveko visayikrtah!
padarthastatkatham na syad guni kascittato'parahl| 9

The Sages:

An object is cognized through perception and touch. If so, how cannot there be a separate
existent to be considered as the possessor of qualities(guni)? How could it not be considered
as different from the quality?
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tadasaccaksuradinam rupadi grahanam sthitaml|

tatkathantaistato 'nyasya vastuno yujyate grahahl| 10
indriyam grahakam vastu gunayoriticenmatih|

tannaripaika nistatvaccaksustaijasam indriyaml| 11
ityadivadatascaksuradhyatmam hi prasajyate

yvadva bhavatu taddravyam prakasadi kriyaparaml| 12
yvadisyannagunebhyonyan nocettadvastu kidrsaml

vaicitryat parinamasya gund eva guno gunill 13

The Lord:

What you have told does not stand to reason. There is the cognizance of form(color) and others
for the sense organs such as eyes and others. The cognition of an object is effected by eye and
others. Therfore, how could the cognition of an object other than the form(color) be effected
by the sense organs, eye and others? If it be said that the organs are nothing but the cognition of
the attributes and/of the object, that cannot be. ‘Since the eye is the cognizer of the form(color)
alone, it is of the nature of fire’ — because of such views, there would occur the contingence

of the eye becoming the part or limb of the body, not the organ of the body. If not, if an object
is of the essential nature of inducing illumination and other acivities, then it is not different
from sattva and other qualities. If that object is not of that nature, then, of what nature it is?
Because of diversity in modifications, only the aggregate and collective state of the qualities
(gunas) itself is known as the possessor of the qualities(guni).
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sabdadi gunavantiha tanmatranyuditani hill
kinte sabdadayo bhinnassvasrayebhyo na va vadall 14

The Sages:

It has been told that the tanmatras are associated with qualities such as sound, touch and others.
Do these qualities remain as different from their locus or as non-different from the locus?
Kindly explain.
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tattadguna vibhagastu kramattanmatraparicakam|

sabdaderavibhdgo yo gandhatanmatra iritaml| 15
rasantasyavibhago nyadripantasyanyadisyatel
sparsantasyaparantivra sabdadessabdamatrakaml| 16
anena hi prakarena gunasangassamiritahl

asrayasrayi bhavo 'tastanmatra gunayornacall 17

The Lord:

The undifferentiated and aggregate state in the order of sound, touch, form, taste and smell

comes to be known as the five tanmatras. That which is the undifferentiated and aggregate state of
sound, touch, form, taste and smell is known as the gandha tanmatra. That which is the
undifferentiated and aggregate state of sound, touch, form and taste is known as rasa tanmatra. The
aggregate of the first three qualities up to form(color) is known as rupa tanmatra. The aggregate
of the first two qualities, sound and touch, is known as sparsa tanmatra. The aggregate state of
compressed sounds is to be known as sabda tanmatra. Thus, it is established here that only the
aggregate and collective state of qualities should be known as the possessor of the qualities(guni).
In respect of tanmatras and their qualities, there is no such differentiation as the locus and the
object which occupies that locus.
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prthvyadi karanatvena prokta tanmatra sarmhatih|
parimana vivaksatah paramanoh kathannavall 18



The Sages:

The aggregate of tanmatras is said to exist as the causal state for the earth and other elements.
But actually the earth and others should be stated with their extensive measures. For this
extensive measure, the minutest atom(paramanu) is the basic unit. So, how is that, paramanu
is not considered to be the cause of the world?
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karanam jagato nanuh avibhutvadghatadivat|

sati mrtve yaviyan yah parthivassa ghato yathall 19
yaviyan paramanusca tasmadbhautikamisyatam|

ye miirta ye ca vislista murtatkumbhadi vastunahl| 20
te karyanyeva drsyante grivadyavayava yathda\
kificanavassavayavah paresam sthityadarsanat|| 21

The Lord:

For the world, paramanu is not the cause, since it is non-pervasive like the pot and other products.
That which is made of clay and which is of minute size is the product of earth, like the pot. Since
paramanu is of minute size, it is deduced that it is the product of element(bhuta). Those which

are asociated with form and those which are with specific parts are observed to be the products.
Because, pots and such others which are associated with form are seen like that. Since the
specific parts such as neck and others are seen in the pot which is a product, it is to be deduced
that those which are associated with parts are products only. Moreover, sustaining modifications
(vrutti dharma) are not observed in those things which are without parts. Since such sustaining
modifications are observed in paramanu, it a product only.
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na hi dharmasthitirdrsta'drste dharmini kutracit|

tanndavayava matranornahiyukta kadacanall 22
sthitirva paramaniinam siuksmavayava yogital
sadhayettadrsanantu karyatvam ghatavatsthitaml| 23

When the attributes are not seen anywhere, the existence of an object as the possessor of those
attributes cannot be seen. Therefore, how could there be an existence for paramanu devoid of
parts? There is no fruitful reasoning to ascertain the existence of a possessor of attributes(dharmi)
which is bereft of attributes(dharma).The nature of being associated with minute parts is observed
in paramanu. Such nature proves its state of being a product, just as the existence of a pot
associated with parts proves its nature of being a product.
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nanu dharmi paricchedamanena paramanavah|
vigatavayava eva tatkatham kathyate'nyathall 24

The Sages:

O, Lord!, only on the hypothesis of the existence of pramanu as dharmi(object possessing

the attributes), it has been said that parmanu is associated with parts. It has not been established
in a way other than the view point of dharmi. But actually, the supposed parts of paramanu are
not really existing. Then, how could it be stated with valid reasons that paramanus are associated
with parts?
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tanna purvadi digbhagaissamyogad desa bhedatah|

samsatvam paramanunam prasaktam kena varyatell 25
ekasminnevadesecet samyogostu tada tada\

na hi svato disam bhedo bhedakopadhimantarall 26
kificakarya samutpattih niramsatve na yujyatel
samyuktadesadadhiko desastesam na yadbhavet|| 27

The Lord:

What you have said is not correct. Obviously, association with directions such as east and others
is seen in paramanus.If so, by which way its nature of being associated with parts effected by
the diversity in space could be disproved? If this association with direction could occur in only
one place, then how could there be difference in directions without the differentiating adjuncts?
Moreover, a place greater than the one effected by the aggregate of paramanus cannot come into
existence. This is an ascertained observation. For the directional place, the nature of being a
product could not occur from the partless paramanus.(Place, with a measure greater than the
total measure of paramanus which constitute the place cannot be created)
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nanvamurtahi tanmatra kuto'syamiirtahetutda\
tatomiirta prthivyadi svanuripam svakaranaml| 28
anumdpayatityatra miirtaste hetavo'navahl

The Sages:

Tanmatras are formless. For such formless tanmatras, how could there be the nature of being
a cause of those things which are associated with forms? The elements(bhutas) such as the
earth and others indicate through their own forms their respective causes whose forms are

in tune to their own forms. These causes indicated to be associated with forms are paramanus
only.
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tadasanmiirtimatkaryam yatha kumbha patadikaml| 29
ete ca murtimatvena karyapakse pratisthitah|
amiirtascedvivado'yam namanyeva krto bhavet|| 30
maya tu parama'murta nityd 'nityasya karanam|

ekd'neka vibhagadhya vasturipa'sivatmikall 31

The Lord:

Your view is not correct. That which is associated with a form is obviously a product, just

like the objects such as the pot, cloth and such others which are associated with forms. Since
these paramanus are associated with forms, they belong to the category of products. If paramanus
are formless, then the argument as to whether paramanu is the cause or maya is the cause remains
only for the name sake.(There is no place for such argument) Maya which is the ultimate, eternal,
one, replete with manifold modifications and differentiations, existential substance and which

is of the nature of being impure is the causal source for the non-eternal and inert products.
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nanvamirtataya tasya mirtakaranata kutah|
mirtameva hi mirtasya karanam paridrsyatell 32

The Sages:

O, Lord!, even that maya is a formles one. Then how is it said that the formless maya is the cause
for the products which are associated with forms? It is well observed that for a corporeal substance,
only another corporeal substance could be a cause. (Therefore, the formless Maya cannot be the
cause for the world)
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tanna savayavanantu hetutva paridarsanat|

tatpakse paramaninam samsatvam kena varyatel| 33
sabhagatvam ahetuscen miirtatvam ca tathesyate|

bhagatvam padarthanam vyaptam karyatayeticet!| 34
mirtatvaiica tathavyaptam nadhikyam ubhayatra cal
paramanorniramsatvam amiurtannavisisyatell 35

tathavidhanavo loke nesyante tattvavedibhihl

The Lord:

That is not so. Causality is well observed in those objects associated with forms.In this case,
how could the nature of being associated with parts be disproved for the paramanus? If the nature
of being associated with parts cannot be a cause in effecting the products, then even the nature of
being associated with form cannot be a cause in bringing out the effects. The nature of being
associated with parts, pertaining to an object,is pervaded by the intended objects to be prodced. In
both the cases, corporeality is not considedred to be predominant. “Being without parts” is not
observed in paramanu because of its corporeality — this is your view. Such paramanus have never
been conceived in the world by those who have well understood the nature of tattvas.
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kificanekatvam etesam sabhagatvam ca sadhayetl| 36
anekam yajjadam vastu vastvasattadghatadivat|
tasmadamiurtam ekam yattadanekasya karanaml| 37
anityam asritam samsam anekam karyam isyatel
viparitamatoheturityuktam sivadarsanel| 38

tato na paramaninam hetutvam yuktibhirmatam)|

Moreover, even the manifoldness of paramanu proves its nature of being associated with parts.
That which is manifold and inert is a product, like a pot. Therefore, that which is formless and
exists as a single existent is considered to be the cause for that thing which is manifold. An object
which is non-eternal, which is at a particular locus,which is associated with parts and which is
manifold is considered to be a product. In this Agama it has been ascertained that an existent
whose nature is contrary to the nature of a product, that is,- eternal, not being in a particular locus,
partless and one is a cause. Maya is of such characteristics. Therefore, maya is held to be the
cause. Thus, the view that paramanu is of the nature of being a cause is refuted through
well-grounded reasonings.
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mahabhiitani jayante kramat tanmatraparnicakat!| 39
akasam pavanastejastoyam bhiiriti samjiiayal

gamagamadi vyaparo yasmin sati nynam bhavetl| 40
taddhetubhiitam akasam isyatam munipungavah|
nocettadavakasakhyam vicareyuh kva jantavahl| 41
na hi bhiumyantara drstau praninantu gamagamaul
yvasmadakasam estavyam avakasasya karanaml| 42
kifica tivradayassabda gunyapeksa gunatvatahl

guni cakasam ityuktam tacca nyinam atindriyaml| 43

The gross elements arise from these tanmatras in the sequential order of ether, air, fire, water
and earth. O, the supreme Sages!, that on the existence of which there is the function of moving
for the living beings, that which is the cause of such motion is recognized to be ether(akasa).If
such ether does not exist, wherein the creatures could move? The ‘going out’ and ‘coming in’
of the creatures are not seen to take place within the earth. Therefore, the ether should be admitted
to be the cause of that which gives room for movement. Further, since the sounds, both high and
low, are the qualities, they require a possessor or container of these qualities. The possessor of
the qualities of sound is said to be space(akasa) which is beyond the direct perception of the
senses of the human beings.

] TTE TR SNSRI

g FFERAd e o TEfa: || ¥Q

nanu pratyaksam akasam utpatadyogadarsanat|

anaksam cennadysyeta paksino divi yadgatihl| 44
The Sages:
Now, it is maintained by some thinkers that the space is perceptible since it is seen to be
conjoined with the bird which flies through it.If it were beyond the direct perception of the
senses, the motion of birds in the sky would not be seen. So, how could it be said that the
space is beyond the direct perception of the senses?
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eveiicenmiirtam akasam sparsadi gunayogatah|

ityadi gunatah prthvi sadharmyendtisobhatel| 45
anyasya karyenanyasya svaripa pariniscayel

aloke na hi samyoge samyogo drsyate tayohl| 46
nilam vyometi tanmithya duratvadi nibandhanat|

vyomanaksam davisthatvadyatha tanmatrasamhatihl| 47

The Lord:

If it be so, then, such kind of ascertaining the nature of one element, space, through its conjunction
with the functioning of another, space would become a material substance because of conjunction
with qualities such as touch and others. This is the reasoning which renders the space to be of the
same nature as that of the earth and other elemens because of conjunction with qualities. Such
reasoning is clever indeed! When there is the conjunction of the birds with the light, there is

seen the conjunction of these two, namely the birds and the light; not the conjunction of the

birds and the sapce. As for the cognition that ‘the sky is blue’, such cognition is illusory,
conditioned by distance and other factors. Beyond doubt, the space is imperceptible, like the
aggregate of tanmatras.

AT & :Fdl: HFEEAITHRIE: |
IAHTRNE] J2ATq: IFATETHS T &: |l 9¢

vyoma svayahkrtah kascidbhavonastyavakasakah!
avakdasastu prthvyadeh abhavatmaka eva sahll 48

The Sages:

There cannot be an existent which gives room for movement and which is produced by what is
called ether(akasa). Ether is only non-existent apart from the earth and other elements. Some
thinkers are holding such view. Can this view be justified?
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abhavo bhava dharmastu tathabhavopi tadgatahl

yadyabhavo na taddharmassadabhavah patasya call 49
abhavo'yam padarthasya dharmascecchasasrngavat|
sarvada'nupalambassyad iti cettadacodanaml| 50
abhavo'nupalabdhirhi sa ca karya samasrital

taddhetoh karyabhiita sa tamasodrekatassthitall 51
abhavassaktyavastha'to bhavah karyatmanasthitih|
bhavabhavau na caikatra bhavanante na sammataul| 52
miurtabhavopyabhdavatvan miirtesveva vyavasthitahl

tatkatham tadabhavoyam avakaso bhavedihall 53
yo yasya dharmastasyeha yukta taddharministhitih|

avakdsah punassoyam vyapi sarvatra drsyatell 54

The Lord:

Non-existence also is an attribute of existent. Similarly, existence too is an attribute present

in the non-existing thing. If non-existence is not an attribute, there would be constant existence
for the things such as cloth, pot and others. “If non-existence be an attribute of things, there
should always be non-cognition of those things, just like the horns of a hare” —if this be said,
that should not be treated as an objection. Non-existence is indeed nothing more than
non-cognition and that is located in the product. It is of the nature of a product of its material
cause when tamasa-ahankara is preponderant. Non-existence is exitence in the state of potency.



Existence is the existence in the form of a product. Therefore, in the case of existents, existence
and non-existence are not admissible in respect of one and same thing. So, the non-existence of
material things , being a non-existence, exists in material things alone. Then, how could there
be such non-existence for them, as is conceived of space(akasa) here by them? In the case of
an attribute of a particular thing, it exists in its substrate. This view is by all means reasonable.
But space is pervasive and is seen to exist everywhere.
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mirtabhavo'vakaso'yam iti pakse niripyatam|

na tavatpragabhavoyam bhavotpatteranantaraml| 55
tasya nase'vakasasya nasadbhavasthitih kvavail

avakasam vina kvapi bhavanam drsyate sthitihl| 56
nacetaretarabhavo mirtasyapi prasangatah|

na ca pradhvamsa samjiioyam pragavasthityayogatahl| 57

For an attribute(dharma) as present in an object, its existence is only in that object(dharmi). This
space is seen to be pervasive everywhere as the possessor of quality(dharmi). “This non-existence
of form is the space(akasa) — this is your statement. But what is to be actually considered as
non-existence? —this should be validly explained first by you. The non-existence of a form is

not the case of prior-non-existence(prag abhava). This is because, after the creation of the object,
the state of prior-non-existence ceases to exist. So, in the event of destruction of space, where
could be the existence for the created objects? In the absence of space, the existence of objects

is seen nowhere. Nor is there mutual non-existence(anyonyabhava), since this would be applied
even to the objects associated with forms.
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kvapisthitanam bhavanam pradhvamsascopadrsyatel
tatah prageva samsiddham akasam hi dvijarsabhah!| 58
tacca sabdagunam jiieyam svakaryasya gunanvayat|

O,the fremost among the Sages!, nor is it the case of posterior non-existence(pradhvamsa abhava),
since there cannot be place for existence to the created objects. This posterior non-existence

is admissible for the objects existing in some other place. Therefore, prior to the destruction

of the objects there should be space as the locus and support of the objects. So it is reasonbly
maintained here that this ether is associated with the quality of sound, since it is seen that

the ether is asociated with its own effect of space for movement and sound.
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tivradi dharmopetatvacchabdo dravyannakim bhavetl| 59

ayavaddravya bhavitvad vyakteranyatracasrayat|
The Sages:

Since sound is associated with the qualities of hardness, softness and others, since it does not
co-exist with its support but has its origin and destruction while the support lasts like the ripples
which rise and fall on the surface of water and since it reveals itself not only at the point of its
origin but also at some other place, sound should be considered as a substance only, not as

a quality.

TATHT~hIEd: TRIe Fda: | go
TSy G €91 YUY TUEEa: |
TR T, STATEEA e |l &2

o haN \gqb.'_-'f\f\ ‘\l



AT GIARTE, Rl ahaasy all &
HATeh A FedcAISAITE | e |
s U1 TIEl T AR | &3
T Sefdsed oS urEfsd: |
AT e A% FEERa: | &%

tannanaikantikohetuh gandhdadesca tathatvatahl| 60
gandhadirapi tivradi drsto 'thapi gunassmrtahl

gunantarepi tulyasyad ayavaddravya bhavitall 61
varisthatejaso rupam na kificidupalbhyatel|

abhivyaiijaka samyogat kadacitkataya'tha vall 62
vyaktiscanyatra santatya'titasya ca punardhvaneh|

tatasca guna evesto guni vyomahvayasya tull 63
gunanam samhatirdravyam visleso gunasamjiiitah|
navakasaddisam bhedah tathaiva vyavaharatahl| 64

The Lord:

That is not so. The qualities such as hardness, softness and others of the sound are acually the
intensity of high pitch and low pitch. They are different phases of the quality. Such qualities

are oberved in the fragrance of flowers and others as the heavy smell and mild smell. They

are not to be treated as the qualities of a substance. Even the hardness and heaviness of iron

and gold are due to their qualities, not due to the substances. Therefore, sound is quality, not

a substance. ‘Sound has its origin and destruction while its support lasts and therefore it is a
substance’ — even this argument does not stand to reason. Inherently, water is associated with
heat. But its hotness 1s in latent state. When the water is heated , its hotness becomes realizable.
When not heated, hotness remains latent in the water itself. In the same way, sound manifests
itself when there are the activities of tongue , lip and others and when there are no such
activities, it does not manifest itself. So there is no origin and destruction of the sound. Therefore,
your view is erroneous. ‘Sound reaches another place without getting back to its source; so it is
a substance only’- even this view is not correct. The sound raised from the drum gets back to the
drum only. But only the sounds produced earlier move in succession as waves through air

and reach the ears. For the sound raised first, the drum is the possessor(guni). For the succeeding
sounds which reach the ears, ether is the possessor(guni).Actually the raised sounds get back to
the drum only. So your view is not correct. It is to be admitted that sound is quality only and the
space is the possessor of that quality. The aggregate of qualities goes by the name ‘substance’



and when they remain differentiated, they are called qualities. The direction(dik) is not different
from the space, since it is actually seen like that.
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nanvakasa gunassabdah kathyate kathamisvaral
pura baindava evokto vaikharyadi vibhedatahl| 65

The Sages:

O,Lord!, by which reason the sound is said to be the quality of space? Earlier it was told that
the sound is related to bindu tattva form which it originates and gets variegated into vaikhari
and others. Then, how could the view that the sound is the quality of space be accepted?
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satyam dhvanyatmakah kascit dhvanirvarnatmako matah|

akasajjayamano'sau dhvaniripassakevalahl| 66
nopadanam tu varnanam baindavo 'varnakaranaml
vyomadtitataya varna na vyomadhvani sambhavah|| 67
vadyasmadatiriktam tannatatkaranakam yathal

prthvindriyadi bhavanam tasmadukta prasangatahl| 68

vyomatitahi te varnah suddhadhvadau vyavasthitahl
tadabhivyarijakam vyoma vyangyd varnd vyavasthitahl| 69



The Lord:

True. Of these sounds, some sounds are of the nature of common and inarticulated sound(dhvani)
only. Some other sounds are of the nature of specific and articulated sound(varna). That which
is held to be the quality of space is of the nature of dhvani alone. Space cannot be the material
cause for the phonemic sounds(varnas, alphabets), since these phonemes originate from the realm
which is far above the elemental space. Nada which evolves from bindu tattva is the originating
source of the varnas. Therefore, it is to be known that these varnas are not produced by the
elemental space. That substance whose nature excells the nature of another substance of the
same class cannot be produced by that ‘another substance’, just as the organs(indriyas) which
excel the nature of earh-tattva, cannot be produced by the earth-tattva. So also, space cannot be
the originating source for the varnas. The varnas are far beyond the range of elemental space.
They are present in the realm of pure path(suddha adhva) and others. The elemental space

is considered to be the revealer of the varnas; that is, the space distinctly manifests the phonemic
sounds. Varnas are those which remain distinctly manifested by the elemental sapce.
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varnanam avibhdago yo nadasso'rthasya vacakah|

akaradi ksakaranta varnah paiicasadeva tull 70
taireva khacitam vakyam padabhavena laksitaml

varnairevatu vakyartho na ca vakyahvayadapill 71
kramenaiva sthitistesam kramenaivartha vedanat|

na varnavyatirekena sravanam padavakyayohl| 72

asticedyupalabhyeta kakarakdara bahyatah|



Some thinkers argue:

“The undifferentiated state of phoneme is specifically called ‘nada’ which reveals the meaning of
the varnas. From ‘a’ to ‘ksha’, there are only fifty letters(varnas). Statements formed of words are,
indeed, structured by the varnas. The meaning of a sentence is revealed by the varnas. Apart from
the varnas, there is no sentence. The presence of varnas in a word is in an orderly pattern. Without
varna, no meaning is conveyed in a word or in a sentence. If sentence could be formed without the
orderly pattern of varnas, then exterior to the form of ‘ka’ and other letters, there should be the
completion or wholeness of a sentence. Since no such completion is seen, it is ascertained that
without varna there cannot be a sentence.”
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uccaranantaram dhvastah paurvaparya kramat sthitah!| 73
anyonyamapi te'drsta varnandarthasya vacakahl
varnebhyohyavisistatvan na padam vakyam eva call 74

tato varnairabhivyakto nadassyadartha vacakahl

Such views are untenable. Because, varnas perish as soon as they are articulated. They are present
in the due order of preceding and succeeding states, in a sentence or in a word. They get disjoined
mutually when articulated. Such varnas are not to be considered as the words, as indicative of the
meaning. Apart from the varnas, words and sentences have no specific existence. So they are also
not indicative of the meaning. Therefore, it is nada which originates the letters and reveals the
meaning.
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paddtma jayate nado varnaireva padasthitehl| 75
vakyatmakastadangebhyah padebhya upajayatel

purvavarnottha samskara samskrto 'rnastu pascimahl| 76
arthanam vdacako bhityaditicettanna Sobhatel

yatha varnah purd jiidatah kramenaiva tathd punahl| 77
samavahanti samskaram ste tatha smrti bodhakah|

visesadhana samarthya yogadanubhavasya call 78
na tebhyo'rthe matih kacidyugapatsthityayogatah|
tatassthitlaistathd varnaih vyakto nadastu vacakahl| 79

Nada assumes the form of words through varnas which constitute the words. From the words for
which the varnas are parts, nada gets manifested as of the nature of sentence. In this way, nada
itself assumes the form of words and sentences. There is another view according to which the
succeeding letter or the last letter of a word, being potentialized by the impressions of the
meaning(artha samskara) belonging to the previous letter, ultimately becomes the word as the
revealer of the meaning. Even this view does not seem reasonable. The impressions of the
meaning(artha samskara) are reflected in due order by the varnas in the same way as imputed

to them when they are heard(or read). These impressions are revealed by the recollective
knowledge. It does not happen in any other way because an experience is not capable of effecting
a specific knowledge as differing from the order of its occurrence. Therefore, the cognition of
meaning does not occur even a little from those varnas. Hence, in the absence of simultaneous
existence of varnas, only the nada manifested by the gross letters becomes the revealer of the
meaning.
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kificartha bodhaka varnd drsyante kvacideva tul
kvacidantassphurannado bodhako na sadaiva tell 80
asrotra visayatvena nado narthasya vacakah|

Moreover, the varnas which are the indicators of the meaning are perceived only in certain places.
They do not originate always in one and the same place. Some varnas remain in the form of nada
which is sounded internally. They do not constantly remain as the indicators of the meaning. If that
internally sounded nada is not subjected to the sense of hearing, that will not reveal the meaning.
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nanu varnaih kramannado vyajyate'kramato 'thavall 81
kramaccedartha evastu varnaih kim kalpitantarat|

The Sages:

Now it was told that nada is created by the varnas. Is it created in the order of succession or

is it created simultaneously? If it is in the order of succession, then the varnas themselves become
the revealer of the meaning. In that case, what is the use of nada?
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tanndrtha vacaka varna vyarijaka na kaddacanall 82
nadastu vyajyate varnaih katham syatsamadiisanaml|
cakradayo ghatotpattau vyapriyante kramena call 83

evam varnah kramasthasca nadasya vyariijaka matah|
ghatavyaktauca codyo'vam samanatvannadiisanamil| 84



The Lord:

It is not so. Varnas are the articulated sounds bearing the meaning. They are not the manifesting
factors pertaining to the meaning. Nada is distinctly manifested by the varnas. Therefore,
between the articulated sounds and the manifesting factors, how could there be the defilement
related to the sameness of things? In the production of a pot, the instruments such as the wheel,
staff and others are put into operation only in due order. Likewise, even these varnas which

are present in the due order are capble of manifesting the nada. The said explanation is equally
applicable to the creation of a pot. So there is no defect in holding the view that the nada is
created in the order of succession.
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nanu jiiato 'yamarthasya vacako jiiata eva val
ajiiatascedasesopi syadasesartha vacakahl| 85
Jiaatascettena sambandha grahanatpiirvavadbhavet|

The Sages:

Now, in this process of apprehension, is the nada sounded with the knowledge of the meaning or
without such knowledge? If it is without the knowledge of the meaning, then all the nadas would
become the revealer of all the meanings. If it is with the knowledge of the meaning, they would
become the word pregnant with all the meanings. Kindly explain.
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tadasadvyavadhanena varnanam hetu bhavatahl| 86
nadastu kalpyate yena kramenarthe matirbhavet|
sambandha grahanadistu varnaireva vyavasthitahl| 87

syadvdacako'srtopyeva yuktastaddhetubhavatah|



The Lord:

Your view is not correct. Because of the interposition of nada, there exists the mode of cause

in the varnas. Nada is manifested by the orderly distribution of the varnas in such a way as to
reveal the meaning. Because of its association with that orderly distribution, the knowledge of
meaning occurs. The cognizance of the relation between the indicated one and the indicating one
is due the varnas only. Even if the nada is unheard, it is essentially a meaningful word(vacaka)
only, since varna is the cause for it.
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karyesvapica hetutvam karanaisyaiva yujyatell 88
sarvesamapi bhavanam saktih karanamucyatel

yvanmitlakaranam tattu Saktyanika samakulam|| 89
tatkaryanam anekesam prthakchaktya phalam bhavet|

anyatha nimbabijdcca parijatassamudbhavet|| 90
athyartham sa ca bhinnaiva karyabhedena gamyatel

To be the motivator of action or effect — is considered as the cause itself. Sakti is said to be

the cause for all the evolved objects. The substance which exists as the primal cause is associated
with multitudes of Sakti. If Sakti is not present there, all those products which are manifold
would yield contrary fruits due to the operation of some other forces. If such Sakti is not accepted,
then a parijata-tree would come from the seed of a neem tree. This Sakti is different in different
things. This difference is perceived through the diversity in effects.
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nanvartha vyatirekena saktirnaivopalabhyatel| 91



The Sages:
But apart from the meaning and as different from it, Sakti is not perceived. If so, how is it
established?
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satyanna grhyatam Saktirarthapattyatu kalpyatel

prathamam sphotakrdvahnissahasa'nguli samgamell 92
sa eva mantra samarthyat sphototpadayanesyatel
nivaryamana sphoto'vam karanantara kalpakahl| 93

yattatra karanam saktirgrhyatam vahnimantaral

The Lord:

That is true. Sakti cannot be perceived directly. But, it could be perceived through the process

of assumption(arthapatti). When there occurs an immediate contact of finger with fire, the fire

1s capable of effecting a blister in the finger, at the very moment of the contact. But it is not
perceived so when the power of burning of the fire is arrested by the recital of the concerned
mantra. Under this context, the non-occurrence of blister indicates the prevalence of another
cause, a Sakti. That Sakti which has become the cause for the obstruction of the power of burning
is evidently realized as different from the fire.
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mantrabhava visisto'gnirhetuscet sphotajanmanill 94
pratimantra prayogepi naiva jayeta so nguleh|
sati prathama mantrepi sphotakdaryam prajayatell 95

Let it be analysed in another way. If the fire potentialized by by a mantra is the cause for the
blister, then even by the application of counter mantra, the blister cannot be inflicted in the finger.
The infliction of blister occurs due to the applied mantra as united with the fire. Mantra is not the
cause for the blister. If it be the cause, then even the operation and power of the counter mantra
would be the cause for the infliction of the blister.
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tarhi dvitiya mantrasya sadbhavopyastu kdaranam|

sati prathama mantre tu dvitiyenanunda'dhunall 96
kriyate kim kimadyasya mantrasya pratibandhanaml|
tatkaryasya vinasastat pragabhavavidhistu vall 97

svasattayopakaro va kriyate paricintyatel

When there is the conjoining of the first mantra with the fire, how is the counter effect
accomplished to this mantra by the second mantra? There is the nature of ever-existence
for the mantra in its own inherent state. Then, in the arresting of the power of mantra, what
happens? Is the power of the first mantra destroyed? or, is it the case of prior non-existence?
Or, is there the assistance rendered by the existential factors of Sakti through the immediate
presence of that Sakti? — these should be well thought of.
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na tavatpratibandhopi pragabhava vidhistathall 98
mantrasya kriyate tasya svaripena vyavasthitehl
svasattayopakaritvam apinaivapradarsanatl| 99
samagryantargatam yattat kificitkrtvopakarakaml

drsyate tena hetutvam nastyakificitkarasya call 100
kintu satvopakaritve sarvadasyadavasthitihl

dvitiyasya kutah piirva mantra eva satisyatell 101

kutovanesyate piirva mantretvasati pascimah|

The process of counter effect does not occur there. Nor it is the case of prior non-existence.
Assistance by the immediate presence of Sakti also does not occur there, since such sort of
occurrence is not perceived there. In the availability of all the assisting instruments(such as

the wheel, staff and others), the production of an object(such as the pot) is possible. When

there is shortage in the needed assisting materials, possibility of the production is obstructed.

If the rendering of asistance by the immediate presence of Sakti is maintained, then the second
mantra cannot render the counter effect. Because, the presence of existential factors of the Sakti
is constant and so the assistance would be always there. Under such circumstance, how is that
the second mantra is expected to render its counter effect? Why the second mantra was not
desired in the absence of the first mantra?
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tatascadyamanohkarya virodhi vyaptibhavatah|| 102
virodhitvaiica karyasya pratibandho nacetarat|



nanu karana vaikalyam vinda karyam na jayatell 103
nagnyangulyorhi vaikalyam vikalasaktireva sal

The counter effect to the first mantra is ascertained through the pervasive power of the Sakti.
Burining is the effect arising from the cause, which is fire. But here, the burning is arrested. If
so, there should be some shortage or deficiency in the cause. Deficiency in the cause is
responsible for the non-occurrence of the effect. Here, the activity of burning is not taking place.
This non-occurrence could not be possible without some shortage in the cause. But it is obvious
that there is no deficiency either in the finger or in the fire. So, by the process of presumption
(arthapatti-nyaya), it is deduced that only Sakti of the fire is arrested.
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nadyamantrasya sattaya badho yukto dvitiyatahl| 104
ghataderapi sattaya badhakatva prasangatah|
tatassaktirasesarthavartini gamyatamitill 105

sabdasphota prasangena bhavasphotopi niscitahl

There cannot be any counter effect to the first mantra as rendered by the second mantra, since
that counter effect would be ever present in the sakti of the first mantra. Therefore, it is not
the case of effecting a counter force to the sakti. That sakti is present in all the indicated

things ( known as the meanings). The different states of sakti pertaining to the word-meaning
1s ascertained through the union of sabda and sphota.
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vayvadinam samutpattih kramenaivabhidhiyatell 106
vayuragnistatha toyam prthvityetaccatustayamil
anilassparsa tanmatradabhavad vyithanatmakah!| 107
utksepanadi vyapara hetutvenopakarakah|
dasadha vartamano'ntassarire sarvajantusull 108

prandapana samanadi vyanodanadi samjiiayal

Now, the evolution of air and other elements is explained in the due order. Air, fire, water and
earth — these are the four gross elements which evolve in sequence. Air arises from the tanmatra
of touch and it is of the nature of gathering the things together. It helps the living beings by being
a cause of such activities as rising up, sitting down and such others. It exists in the bodies of all
the living beings by presenting itself in ten forms of bodily airs such as prana, apana, vyana,
udana, samana and others.
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analo rilpatanmatrajjayate paktilaksanahl| 109
sa ca tredha sthito loke garhapatyadi samjiiayal
ato'nya eva saivagnistato bindudarantarell 110

vadyadasnati lokoyam tadanenaiva pacyatel
ato'yamanalo tyantam praninam upakdarakah!| 111



Fire arises from the tanmatra of form(color) and it is characterised by such activities as cooking,
digesting and others. It presents itself in three forms in this world under the names of garhapatya
and others. Apart from these three forms, there is saivagni and it exists within the bindu-like
stomach. Whatever is eaten by the living beings of this world is digested by this fire alone.
Therefore, this fire is of greatest help to all the living beings.
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abhavadrasa tanmatrat toyam samgrahanakriyaml

toyenaiva pratistha'sya sthitda lokasya vastunahl| 112
svato dhiilyatmakatvena prthvi canena vai drdha)
prthvi gandha tanmatradabhavad dharanakriyall 113

Water arises from the tanmatra of taste. Its function is ‘holding together’.All the objects of this
worlds are steady only because of water. Earth is of the nature of dust. Such an earth remains
firm only because of the water. Earth arises from the tanmatra of smell. Its function is to
support the existents.
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nakasajjayate vayuh na vayoragni sambhavah|

nagnerapastatah prthvi dharmatisaya darsanat!| 114
karanadgunasamkrantiryukta karyesu na svatah|
vyomnah paficagunatvam syat tatha srstikramo yadill 115

tanmatra paiicakajjatam tato vyomadi paiicakaml| 116



Air does not arise from space nor does the fire arise from air; nor water from fire; nor the earth
from the water. This is because, there is seen an excess of qualities in each succeeding element.

It stands to reason that the effects get attached to them from the causes and do not themselves
arise from the already effected element. From the space, air; from the air, fire; from the fire, water;
from the water, earth - if the order of creation be in this way, then the space should have five
qualities. But it has only one quality, the sound. Therefore, the five elements beginning with

space originate only from the five tanmatras.
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Here ends the eighth chapter
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9 On the Means of Valid and True Knowledge
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bhagavan devadevesa bhaktanugraha tatparal

padarthassat samuddistah krpaya'neka yuktibhihl| 1
adhuna srotumiccamah pramanani krpanidhel

yatsvaripam avijiaya prameyo vyartha isyatell 2
tasmadasmakam 1$ana tani vaktum iharhasil

The Sages:

O, Lord, endowed with six auspicious qualities!, the Controller of the chiefs of Gods!, engaged in bestowing
grace on the devotees! Owing to abounding compassion towards us, you have well explained the nature of

six categories from pati onwards through manifold reasoning and reflections. O, the store-house of spontaneous
grace!, we now desire to listen to your instructions and expositions on the means of valid knowledge without
knowing the nature of which the knowable things would be dubious. Therefore, O, Lord Isana!, now kindly be
disposed favorably to speak on the means of valid knowledge(pramanas).
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Srnudhvam athamanani Srotum kautithalam yadill 3
catvari tani namani pratyaksadini he dvijahl

pratyaksam anumanam ca sabdo 'rthapattireva call 4
samsayadi vinirmuktd cicchaktirmanam ucyatel



The Lord:

Listen now if you desire to hear about the means of valid knowledge. O, the twice-born Sages!, those means

of valid knowledge such as the direct perception(pratyaksha) are four. They are — perception(pratyaksha),
inference(anumana), verbal testimony(sabda) and presumption(arthapatti). The power of consciousness
(cit-sakti) free from the defects such as doubt and others is said to be the impeccable means of valid knowledge.
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dvyalamba samsayo buddhih samanakara darsanatl| 5
viparyayo nyathdjianam atadripa pratisthitam|
anubhiitartha visayda matissmrtirihocyatell 6

ebhirvihind ciccaktih pramanatvena sammatdal

The cognition which depends on two things, due to the perception of a common nature in them, is known as
doubt. Error is the otherwise-cognition(anyathaa jnana) based on that nature or quality which does not actually
belong to the form cognized. In this Agama, memory(smruti) is said to be the cognition of objects which
have been experienced previously. Cit-sakti free from these three defects is admitted to be the infallible

means of valid knowledge(pramana).
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cicchaktisca parapekso bodha eva nacaparahl| 7

na tasyabhimukham jiianam mata manam paronmukham|
pare prameya bhavadih vyaparah phalam isyatell 8

And, the power of consciousness is actually the consciousness which is directed to what is other than itself
(that is, to the object). It is not anything else. The knower is of the nature of consciousness. The nature

of being directed towards the object does not prevail in that consciousness. But, pramana however is
turned towards the other objects. The operation of bringing about the state of being an object of knowledge
and other features is held to be the fruit of consciousness.
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atravyaptyadi dosanam na kaddacana sambhavah|

pratyaksadi pramanesu vyaptyanavyapti dissanaml| 9
nativyaptisca meyesu nanabhavesvavartandt|
nanyatha'vyaptirapyasti pramanam cettadidrsaml| 10

pramana kathanam tena samicinam uddahrtam|

The possibility of defects such as under-pervasion(nuna vyapti) is absent here in this definition. The defect of
under-pervasion does not occur because the definition , beyond doubt, pervades the means of knowledge such as
perception and others.(It applies to the means of knowledge) Nor is there the defect of over-pervasion(ati vyapti),
since it does not apply to different entities like the objects of knowledge. Nor is there the defect of otherwise-
underpervasion(anyatha avyapti). An infallible definition should be free from these three defects. The definition
of the means of valid knowledge has therefore been well established.
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nanu nasyatkuto manam yattat pramiti sadhanaml| 11
satvadipa drgadinam pramanatva prasangatah|

yatpramanam natanmeyam meyabhdavah punassthitahl| 12
mityanumiyate tatra Sabdadirvisayatvatahl

yanmeyam na hi tanmanam yato manena miyatel| 13

Some say that the valid knowledge is the instrument of knowledge. Why cannot such view be accepted? The
instrument of knowledge cannot be the valid knowledge because the state of being a pramana would apply
even to the intellect(buddhi), lamp, sense of sight and others. This is not acceptable because that which is a
means of valid knowledge cannot also be a knowable. The absence of being the state of being a knowable
for the means of knowledge has already been proved. Of these two, that is ,the instrument of knowledge and
the means of valid knowledge, sound and others are known through a means, because they are the objects of
knowledge. That which is a knowable cannot be a means, because a means is that by which a knowable

is known.
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pasyamiti drsaloke prasiddhirupakaratah|

na kasyapi padarthasya yadvina bhavati pramdall 14
tadeva manamestavyam caksuradi na tadrsam|

na caksussabda samvittau na srotram riipa vedatell 15
sarvatra grahini samvit saiva manam ato matam|

vatsiddhavidamassiddhih yadasiddhau na kificanall 16

There is a common usage in the world “I see through my eyes”. This is due to the help rendered by the
eyes(to cit-sakti). Only that should be accepted as a means of knowledge without which there does not

arise the cognition of any object whatsoever. The sense of sight and others are not of such nature. The sense
of sight is not the means of the hearing of sound. The sense of hearing is not the means of the cognition of
color or form. Always, the consciousness is the cognizer everywhere. Therefore that alone is considered

to be the means of knowledge. By the manifestation of cit-sakti, there is the cognition of all this. By the
non-manifestation of cit-sakti, nothing is known.
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buddhissarvantimatvena kasmanmanam na cesyatel

prakrtattvavisesna drgateravisesatahl| 17
asamvidatmakatvena na hi buddheh pramanatal
buddhisca vedyate kiiica sukhaduhkhadi riipatahl| 18

pramanaikantata tena buddherapi nasammatal

But, why cannot intellect(buddhi tattva) which is the ultimate cause of all cognition be accepted as a means of
knowledge? Buddhi cannot be so. The state of being a means of knowledge cannot belong to buddhi because ,
being not different from the products of prakruti(tattva), it is insentient like the sense of sight and others.
Moreover, buddhi is characterized by various states such as happiness, sorrow and others. Therefore, the state
of invariably being a means of knowledge is not accorded to buddhi.
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nanu prameya samsiddhau samagri kena nesyatell 19
pramatradi ghatantesu satsveva ghataniscayat|

tanna pramaty meyadi vyavahara vilopatahl| 20

matrmana prameyanam tadantarbhavatassthiteh|

tesantu vyatirekena samagrica na drsyatell 21

yadyato'vyatirikam tat tato'bhinnam svaripavat|

samsayadi vibhinna tu cicchaktirmanam isyataml| 22

But then, since the cognition of a pot arises only in the presence of the causes beginning with the knower and
ending with the pot, why cannot the totality of the causes be accepted as the means for the cognition of the
objects of knowledge? This cannot be, since in that case the distinct usages as ‘the knower’, ‘the object of
knowledge’ and such others would become nullified because the knower, the means of knowledge and the
object of knowledge would be included in that totality. And a totality distinct from these constituents is not
found because that which is not different from something is not actually different from it, like one’s own
nature. Therefore, cit-sakti which is free from the defects of doubt and others should be accepted as the
infallible means of knowledge.
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cicchakterartha samyoga'dhyaksam indriyamargatah|
svayameva hi cicchaktih padarthabhimukhi na tull 23
katham padarthe sambandhah tasyah karanamantarall

The Sages:

It is held that the contact of cit-sakti with the objects through the senses is perception(adyaksha). But
cit-skti is not turned towards the objects, of its own accord. How does there occur its contact with the objects
without another means?

HAHSGdE Sl Iasarl W

FHAY FXTEH TS HIGIG

e Tcaettcgh e sedd | Y
A g AR dERTs it |

e et stfrfacRear ad: | 3§



satyammalavrtatvena svanisthaiva pratisthitall 24
kaladi karanavyakta yujyate'rthairyadatucit|

tada pratyaksamityuktam aksamarthe pravartatell 25
na cendriyaartha matrasya samyogo'dhyaksamisyatel
citsamyoga vihinanam akificitkaratd yatah!| 26

The Lord:

It is true that it remains in itself obstructed by anava mala. But, when consciousness , manifested through

the means such as kala and other principles(tattvas), conjoins with the objects, it is called perception because
the sense operates towards the object. The contact between the sense and the object alone cannot be considered
as perception because of the ineffectiveness of these contacts devoid of association with consciousness.
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vikalpayogat sasaktih eka dvividhamucyatel

vastusvarupamatrasya grahanam nirvikalpakaml| 27
namajatyadi sambandha sahitam savikalpakam!|

That one cit-sakti is said to be twofold in view of its connection with determining factors. The cognition of
mere objects is known as indeterminate perception(nirvikalpa pratyaksha). The cognition of those objects as
associated with their name, class and such distinct features is known as determinate perception(savikalpa
pratyaksha).
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etaccendriya sapeksam nirapeksam tathaiva call 28
antahkarana sapeksam iti trividham isyatel

tatrendriyanapeksam ca sarvadhdatyakta bamdhayall 29
cicchaktyananta yogdcca yogassvabhaviko matah|

anyaccendriya sapeksam sydacchadana nivrttayell 30

indriyapeksa yasaktya taddvarenartha viksanam|



antahkarana sapeksam bahyendriya jayena tull 31
antahkarana sapeksam cicchakteh dhyeya samgatih|

This perception is held to be threefold as ‘dependent on the senses’(sapeksha), ‘non-dependent on the

senses’ (nirapeksha) and ‘dependent on the internal organ’(antahkarana sapeksha). Of these, ‘non-dependent

on the senses’ arises on the conjunction with the infinite one through the cit-sakti which is completely free

from bondage and this kind of conjunction is held to be inherent and natural. The other is the ‘dependent on the
senses’ which is the cognition of the objects through the senses by the cit-sakti which is dependent on them

for the removal of the obstruction. The perception ‘dependent on the internal organ’ takes place by overcoming
the external senses. In this kind of perception, the connection of cit-sakti with the objects fit to be contemplated
is dependent on the internal organ.
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aksamatrena sambandhassadvidho'dhyaksa samjiiitahl| 32
ghatadi dravya vijiianam caksussanyoga matratah|

samyukta samavayattad gunasamanyayormatihl| 33
samyuktasamavetdartha samavayadgunatvadhih|

sabdasya grahanam Srotra samavetataya sthitaml| 34
sabdatvam samavetartha samavayat pratiyatel

visesanataya'bhava samavaya matissthitall 35

visesyatve nava'bhava samavaya matissthital

The connection of each sense becomes known as perception(adyaksha) and it is sixfold. The cognition
of substances such as pot and others is through mere conjunction(samyoga) of the sense of sight. The
cognition of its quality and generality is by inherence-in-what is conjoined(samyukta samavaya). The
cognition of qualityness is by inherence-in-what is inherent in what is conjoined(samyukta samaveta
samavaya). The cognition of sound is as inherent (samaveta) in the sense of hearing. Cognition of
soundness takes place by inherence-in-what is inherent(samavta samavaya). Inherence and absence are
cognized as a qualification(viseshana) or inherence and absence are cognized as a substantive(viseshya).
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anumanam drdhavyaptyd paroksarthavabodhakam|| 36
tacceha paiicavayavam patijiia hetureva cal

drstantopanayavetau nigamascapi panicamahl| 37
istarthoktih pratijiid tu hetustadvyaptimadvacah|

drstanto dvividhodyukto hetustadvatpariksyatell 38
drstantapeksaya vyapta prastaropanayo bhavet|

punah pratijiia niyamo nigamassyatsahetukahl| 39

Inference is that which gives the knowledge of remote objects through well-established concomitance. And
here according to this Agama, it consists of five members: proposition(pratijna), reason(hetu), example
(drushtanta), application(upanaya) and conclusion(nigama). Pratijna is the declaration of the thing which

is desired to be proved. The hetu is the statement of the ground of inference which is invariably concomitant
with the thing which is desired to be proved. Drushtanta(or udaharana) is the statement wherein the hetu is
proved to be concomitant with the illustrative example in both the affirmative and negative way. The upanaya
is the mention of the concomitant between the drushtanta and the subject(paksha). Nigama is the restatement
of the proposition accompanied by the statement of reason.
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sadhanasya svatassadhye nanvayo vyaptirucyatel

sa ca vyaptirdvividhd jiieya vyatirekanvayatmikall 40
samanyamukhato 'nveyassonvayo vyaptirucyatel
sadhya sadhanayorvyaptih abhavamukhato'parall 41

Concomitance is the natural relation between the thing which proves(sadhana) and the thing which is to

be proved(sadhya). And, this concomitance should be known to be of two kinds, of negative nature

(vyatirka) and of positive nature(anvaya). Relation by means of similarity is said to be positive concomitance.
Concomitance of the thing to be proved and the thing which proves by means of negation is the negative
concomitance(vyatireka).
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drstam samanyato drstam ititassadhanam dvidhdl

tatradyam aksayogyasya padarthasyanumdapakaml| 42
anyatsvatopyadrstasya padarthasyanumapakam|
anvayavyatireketi kevalavyatireki call 43

kevalanvayi ripena kramena parilaksyatel

That inference(sadhana) is of two kinds: ‘seen’(drushta) and ‘generally seen’(samanyato drushta). Of these,
the former is that which infers the objects which are perceptible by the senses. The other is that which infers
the objects which are naturally impereceptible. Inference(anumana) which is thus twofold is also of three
kinds: positive-negative(anvaya vyatirekin), only negative(kevala vyatirekin) and only positive(kavalanvayin).
Now, these are explained successively.
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paksadharmassapaksesan vyavrttasca vipaksatahl| 44
abadho'satpratipakso vyatirekanvayatmakah!|

sadhyadharmayutah paksah sapaksastatsadharmayukl| 45
tadvidharmo vipaksassyat badhomanantarodbhavah)
sadhyedvayostririipatvam tenajiianadvipaksatall 46

That which is of the nature of positive-negative(anvaya vyatireka) is the attribute of the subject, while being
present in a similar instance , is absent from a dissimilar instance, has neither a contradiction nor a
counter-balancing reason. Subject(paksha) is that which has the property that is to be proved by the inference.
A similar instance(sapaksha) is that which has the same property as that which is to be proved. A dissimilar
instance(vipaksha) is that which has the absence of that property which is to be proved. Contradiction(bhada)
is that which is caused by another means of knowledge. The state of having a counterbalancing reason
(vipakshata) is caused by the cognition of the possession of three features by two reasons with regard to
the thing to be proved.
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nirvipakso nvayihetuh nissapaksastathaparah|

sagnirdesassadhimatvad anyorasavati yathall 47
kenapyaddhydsitam visvam karyam syadvastubhdavatah|

vatha kulala sapeksa mydityeso'nvayi punahl| 48
sadevotpadyate karyam kriyamanatva hetutah|

asannapurvam kriyate dharmamsassasasrngavat|| 49

The positive reason(anvayi hetu) is that which is devoid of a dissimilar instance. The one which is devoid of
similar instance is known as the negative reason(vyatireka hetu). To illustrate these: “A particular place has

fire; because it has smoke; like a kitchen”. “Everything becomes an effected one supervised by some intelligent
being; because of the state of being a product; like mud dependent on potter”. This is one more illustration for the
positive reason: “Every effect arises from being existent in its cause; because it is produced; an effect which is not
pre-existent in its cause cannot be produced; like a hare’s horn.”
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hetiinam diisananyatra paiicoktani sivagamel
asiddhih prathamo hetoh paksavrtteraniscayell 50
nityatvadanavo hatuh ityasiddhissvaripatahl
visesana visesyadeh asiddhya tattadatmikall 51

In this Sivagama, the fallacies of reason are held to be five. The state of being unestablished(asiddhi) is
the first. It arises from the uncertainty of the presence of the reason in the subject. “Atoms are the material
cause of the universe; because they are eternal” — the state of being unestablished(asiddhi) in this inference
is due to the nature of the reason. Due to the nature of being unestablished pertaining to the attribute,
substantive and such others arise from the corresponding fallacies of the state of being unestablished.
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vartamano viruddhassyaddhetuh paksa vipaksayoh|
vyapako'vyapyakodesanavacchinnatva hetutahl| 52
paksadi tritaye vartamano 'naikantiko bhavet|

atma nityah prameyatvad ityatrodahrde dvijahll 53



The reason which is present in the subject(sapaksha) and in a dissimilar instance(vipaksha) is known as
‘contradictory’ (viruddha). To illustrate: “The pervading is not all-pervasive; because it is not limited by space”.
Anaikantika is that which is present in the three - paksha, sapaksha and vipaksha. O, the twice-born Sages!

To illustrate by example: “The self is eternal; because it is knowable”
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saddhya prayojakah paksa evanadhyavasayikah!
santatyd vartate visvam vastutvadityudahytahl| 54

kalatitastu paksasya pakse mana virodhatah|
nirupadanakam visvam karyam dagantukatvatahl| 55

Anadhyavasayika is that which does not lead to the thing to be proved, that which is present only in the
subject(sapaksha). It is illustrated by the inference: “ The universe exists constantly; because it is a product”.
The kalatita-fallacy occurs due to the contradiction of the subject(pakshasya) in the subject(pakshe) by a
pramana. The example is: “All effect is devoid of material cause; because it is adventitious”.
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vyapteryathavadvijiiatam sadhanam saddhya siddhayel

paryaptamasato hetoh yenakenapi vartmanall 56
vyaptibhango 'numanasya ditsanam prathamam matam|

anusno vahnirityadi pratijiate sahetukaml| 57
paiicanam anumanasyavayavanam tu piarvayoh|

vaiparityam sadurdistam drstantasyadhunocyatell 58

nitya atma vibhutvena yathakasam itiritel
drstantassaddhya vikalas sadhane ca tatha bhavetl| 59



Reason, known as such, is capable of establishing a thing to be proved through a pervasion. The breakdown
of the pervasion in some way or other, due to a fallacious reason, is held to be the main impediment to
inference. When it is declared, “Not hot, is fire” and such other statements, accompanied by the reason,

the transposition(vaiparitya) of the first two of the five members of inference remains wrongly enunciated
(sudurdishta). Those pertaining to the member known as example(drushtanta) are now stated. The example
is deficient of the thing to be proved when it is stated “The self is eternal; because it is all-pervasive; like
the sky” and the same is also with regard to the thing which proves.
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aptoktiragamassopi paroksarthaika sadhanam|

pratyaksenanumanena yadivartham suniscitaml| 60
yo vakti soyamaptassyat tasmadaptatarassivah|

suprasannendriyagramas sarvajiiassarvagocarahl| 61
paksapata vinirmukto yatharthagrahakassadal

avyayah paripirnasca svatantrah pasupasapahl| 62

pramanam ekam tadvakyam tathyam sreyonidhissada\

Verbal testimony(sabda) is the utterance of a trustworthy person. It is the ultimate means to the cognition
of mediate objects(parokshartha).He who states, as it is, the nature of a thing which is well ascertained
by perception or inference, is said to be a trustworthy person. And, Lord Siva is more trustworthy than that
person. He is the possessor of a host of absolutely perfect senses, omniscient, holding everything within
the range of His awareness, free from partiality, all-pervading, eternal perceiver of truth; He is changeless,
perfect, independent, destroyer of the bonds of the embodied souls. His utterance is the ultimate authority,
true and repository of beatitude for ever.
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srstyanantaram evesassuddhadhva visayananinl| 63
svamsu samspasandadeva krtva drkkriyayotkatan|

saddasivopi bhagavan nadaripatayagataml| 64
satpadarthamayam jiianam anekacchanda eva tatl
pirvato dasa samkhyatam sivabhedam tathaparaml| 65
raudram astadasavidham tebhyo'vadit kypanidhih|
tattaddesakramanmeravdagatam tantrasagaraml| 66

Immediately after the creation, Lord Siva, illumined those competent souls who are concerned

with the enjoyments of the pure path with regard to their cognition and action by a mere touch of His

rays. Having done so, being in the form of Sadasiva, He taught them the knowledge about the six

categories which arose in the form of nada. Having composed it(namely, the Agama) in many meters,

He, the store-house of spontaneous grace, taught first the tenfold siva-bheda Agama and then the other, the
eighteenfold rudra-bheda Agama. That ocean of Scripture descended to the Mt Meru through successive regions.
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tatredam pauskaram tantram arthavadadi lopatah|
uddhrtya vipra yusmabhyam kathitam bahuyuktibhihl| 67
sthapayaddhvam idam bhiimau yogyesu guruvartmasul

O, Sages!, having selected this Pashkara Tantra from there with great care, setting aside eulogical statements
and such others, I transmitted it to you. Promote this on the Earth among the qualified disciples who are
devoted to the path of the lineage of Preceptors.
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anyopimargo vedadih pasupasartha darsakahl| 68
svokta tattvavadhivyaptih brahma visnvadi kartrkah|
parasthan moksamargasya sthitissvargadi bhogatahl| 69

Although the Vedas and others constitute another path, the initial part of the Vedas and those Scriptures
composed by Brahma, Vishnu and others propose the goals which constitute the bondage of the
individual soul. This is because they have prevalence only up to the categories(tattvas) admitted
therein. The path of final liberation, however, lies beyond the enjoyment of heavenly pleasures and
such other enjoyments.
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niskalannada rapatmda jianamargah pravartatel
ityuktam tannayukatam syad vagindriya viyogatahl| 70

The Sages:

It was said earlier that the Scripture whose main theme is the path of knowledge(jnana marga) in the form
of nada comes from the one who is formless. Such view does not seem appropriate, since the sense of
speech is absent in the formless Lord. How could have he revealed without sense of speech?

[Nl aN haN

RTINS T JREHas g

HA FrSea o afh fRgaHl g

YAtk Eesh IO |

A forgl: T TG Taed: |l o3

vagindriyanapeksa'sya saktissarvatra nissrtal

atyanta vimalatvena taya vakti kimadbhutaml|| 71
pravaktyrtvam svacicchakti pravrtyanugunasyacal

nadasya bindoh prasrti Sabdanannissrtistatahl| 72

The Lord:

His power which is absolutely pure is operative everywhere and it is not dependent on the sense of speech. What
wonder is there, if He instructs through that power? The function of being a speaker consists of the streaming
forth of the bindu pertaining to the nada tattva according to the inclination of His Cit-Sakti and of the
emergence of words from it.
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sabddstu paramparyena sSivajiananumapakah|

athava sadbhirapraptah sraddhaya sivagocarahl| 73
anye tu sajjandayatah prakrtyadyavani gocarahll
tatassivagirambodho vibodho nanyayagirall 74

Verbal testimony is indirectly the means to infer Siva’s knowledge. And those Sivagamas which discuss
pure entities were not received with faith by the sages of the past time. The scriptures which came from
the wise deal with the categories of the lower realms from prakruti up to pruthvi(earth). Therefore, the
knowledge contained in the utterances of Siva is not contradicted by the words of others(who have
dealt with the lower planes).
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na carsam parusairvakyaih rsibhirdaivikam tathal

na devairbrahmano vakyam vaisnavam padmajanmandll 75
tatha raudranna harind rudrena ca sivatmakaml|
badhyam urdhvordhva vaisistyad adhodho badhyam irdhvatahl| 76

The words of the sages cannot be set aside by those of ordinary human beings; nor the words of the divine
beings by those of the sages; nor the words of Brahma by those of the divine beings; nor the words of Vishnu
by those of Brahma; nor the words of Rudra by those of Vishnu; nor the words of Siva by those of Rudra, due
to the excellence of successively superior. The successively inferior is set aside by the successively superior.
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sivagamavirodhena sastram sarvam vyavasthitam|

nanyasdastravirodhena tatsamvadataya'thavall 77
sivasastram vyavasthapyam tadvyaptam vyapakam yatahl
yasya yasya hi sastrasya yavati vyaptirisyatell 78

tavatyeva bavedviprah pramanyam tasya tasya cal

All the scriptures are constituted unopposed to the Saiva Agamas; The Saivagama should not be declared to
be authoritative as unopposed to another scripture; or, in conformity with it. Because, the other scriptures
are the pervaded and the Saivagama is the pervader. O, the Sages!, the authority of each scripture is only

as great as the pervasion proclaimed by the respective scriptures.
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evam agamamane tu kathite Sistamucyatell 79
taccanya sastra samsiddha moksatattvopa darsanam|

tasmaditi param kificit sivasastrena bodhitaml|| 80
asarvajiia pranitatvam gamayettadasamsayaml|

Thus, the means of knowledge known as verbal testimony(sabda or Agama) has so far been explained. The
remaining one, namely the presumption(arthapatti) is now explained. The statement related to the state of
liberation as expounded in the scriptures other than the Sivagamas such as the Vedas, Smrutis and others
is superior to that explained in other systems(not based on the Srutis). That concept which is set forth in
the Srutis and others is set aside by the Saivagamas. Such possibility of refutation indicates that those
scriptures(other than the Agamas) have been authored by those who are not omniscient(asarvajnas). There
is no doubt in this regard. This sort of ascertainment is known as presumption(arthapatti).
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pramanam arthapattyakhyam anyathd ca nigadyatell 81
drsyamanam asarvajityam kalpayet svopapadakam|

pasutvakhyam pasusveva sarvajiiye sastratassthitell 82
taccanumanato bhinnam dvayorvisaya bhedatah|

And the means of valid knowledge known as presumption(arthapatti) is illustrated in another manner. As has
been ascertained in the Agamas, the power of all-knowing and all-doing is present in the individual soul itself.
But, the contrary state, that is the state of not knowing all and not doing all , is observed in the embodied soul.
This state of not knowing all and not doing all indicates the existence of impure anava mala(pasutva) as co-born
with the soul. This ascertainment is in the process of arthapatti. This presumption is different from inference and
this difference is due to the difference of the matter taken for valid proof.
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evam pramana siddhanam arthanam vyatyayena tull 83
upasamhara estavyah karya karana bhavatah|

na hi karyopasamharad adau karana samhrtihl 84
yuktatadantimat karyat prthivyadyupasamhytihl

tanmatresveva bhiitani tanmatranyapyahankrtaull 85
indriyani manascapi samatau sagunesu cal

te gunah prakrtau sapi ragadyam tattvaparicakaml| 86

mayam layam dayanti sa tu nityopapadital

The withdrawal of the objects thus known through the means of valid knowledge should be admitted to be

in the inverse order due to the relation of cause and effect. The dissolution of the cause cannot take place

prior to that of the effect. Therefore, the process of dissolution beginning with the last effect is appropriate.

In this process, the earth element is the first to undergo dissolution. The elements merge into the subtle

elements; the subtle elements and the organs of knowledge and action together with mind merge into the
ahankara tattva; ahankara merges into buddhi; buddhi meges into the gunas; those gunas merge into prakruti;

that prakruti as well as the group of five tattvas beginning with raga tattva merge into maya. That maya, however,
is declared to be eternal.
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mayopari visuddhadhva bindau pralayamrccatill 87

binduh kaladi saktyatma sivadhisthita vigrahah|

nityamdste sivasyasya visayatmataya'gratahl| 88

punah pravartate visvam jagaddrabhya bindutahl| 89

The pure path which exists beyond maya merges into bindu. Bindu which is the material cause of kala
and others, being the domain governed by Siva, remains forever in the presence of Siva as the sphere of
His activity. The entire universe comes into existence again, beginning with bindu.

pramana patalah samaptah
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10 Revelation of the Agamas
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katham tantram samutpannam mantravai sahasaktibhih|
bhedastatra kriyantassyussadhanam siddhireva call 1
etatsarvam samasena brithinah paramesvaral

The Sages:

O, the Supreme Lord!, how were the Agamas revealed? How were the Mantras like isana and others
created along with their Saktis such as Ambika and others? How many categories have been formulated

in these mantras? How the practical means and the fruits thereof have been brought out? Being favorable
to us, kindly explain all these details succinctly to us.
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adau brahmaparam suddham adivarnatvam agataml| 2
tantramantratvam apannam Srunudhvam dvijasattamah|

The Lord:

O, the perfect twice-born Sages!, listen to what I say now. In the beginning, the supreme and pure maya which is
of the nature of being vast and of ever-expanding, assumed the form of ‘a’ and other letters(as stimulated by the
conscious energy of Siva). It was the collective form of all the creative letters from ‘a’ to ‘ha’. The same
collective form, through its pervasive sound potency, attained the nature of being expressed as the Agamas and
the Mantras.
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andadausati samhare karanam paramesvarahl|| 3
svabhavadeva jantiinam anugrahakarah parahl

tatastvaharmukhe kdale sivasaktyossamagamatl| 4
Sivecchayaiva sarvesam utpatyartham anantaram|
tadabhiit ksobhitam visvakaranam yogamayayall 5

The phenomenon of transmigration is beginningless. Lord Siva , the Supreme, controls this phenomenon.
Being motivated, of His own accord, to bestow grace upon the embodied souls, He performs the actions
related to the transmigration. At the beginning of cosmic creation, the bindu which is the ultimate source

of the universe, got stimulated by the immediate penetration of Sivasakti presenting Herself in the
protective phase and by Siva's yoga maya and His Iccha Sakti. The bindu was stimulated by Siva and Sakti
so as to give rise to the emergence of the entire range of manifestations(creations).
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tatksobhatassamutpannam Sastram nadasvarupatahl

pravrttam tadadhah kificidvikubjakaratassivaml| 6
sa ca binduritikhyatah saracchandra samapabhah|

sacaturdha samakhyato jyotisam paramo nidhihl| 7
Siveccha ksobhito bindustadadhassaktirambikal

sasanka sakalakaram saktitrayam abhittatahl| 8

Owing to the creative stimulation and convulsive movement caused in the pure maya, Scripture originated in
the form of pure and undifferentiated sound. Below the level of nada in the form of collective Scrpture, a line,
slightly curved in a specific way, emerged with all purity and auspiciousness. That curved line which was with
the brilliance of autumnal moon, came to be prominently known as bindu(manifested in the form of curved
line). That bindu, the supreme source of all luminous objects got differentiated into four lines. When the bindu
got stimulated by Siva's Iccha Sakti, there manifested Ambika Sakti in the lower plane of the bindu. Then,
three Saktis emanated in the form of fragmented moon.
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vama jyesthd tatha raudri suptanagendra sannibhal

vamda vai dandavajjyestha raudri syngangavat sthitall 9
sa mayd'para rilpena jayadya parikirtitahl

jaya ca vijaya caiva jitacapyapardajitall 10
nivrttisca pratisthd ca vidya santistathaiva cal

indika dipika caiva rocikda mocika parall 11

vyomaripatvananta ca andatha'nasrita tathal

abhirvyaptam idam sarvam Sivadyavani gocaraml| 12

tabhyassarve samutpandastrimsadvarnassavimsatihl

The three Saktis are — Vama, Jyeshta and Raudri. Out of these three Saktis, Vama is in the likeness of the
serpent-king who has gone into sleep. Jyeshta is like a fallen staff. Raudri is in the form of a pointed-horn.
The same pure maya then appeared in different forms as Jaya and others, other than the four Saktis mentioned
above. These forms are : Jaya, Vijaya, Ajita, Paracita, Nivrutti, Pratishtha, Vidya, Santi, Indika, Dipika, Rocika,
Mocika, Vyomarupa, Ananta, Anatha and Anasrita. All the tattvas from sivatattva to pruthvi are pervaded

by these sixteen Saktis. From these Saktis emanated fifty letters.
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Sirasyasam sthita raudri vaktram vama prakirtitall 13
ambika bahusamlagna jyestha vai dandavatsthita\
akara esa vikhyata akaram Srnuta dvijahl 14
esa eva dvitiyo'rno dandenagra sthitena cal
sesanam laksanam noktam maya vistara bhirunall 15

O,the Sages!, each letter is endowed with a particular form constituted by one or many of these Saktis. With
regard to the letter ‘a’, Raudri is present in its head portion. Vama is present in its face. Ambika Sakti is
present as closely joined with its shoulders. Jyeshtha presents herself like a staff in its middle part. Thus, the
the form of the letter ‘a’ as designed with these Saktis has been described . Then listen to the form of ‘aa’,
the second letter which presents itself with its front portion formed by Jyeshtha who appears in the form of
a shaft. Owing to the fear of extensive exposition, I am not describing the features of other letters from ‘I’
onwards.
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tasyasaktissmytabhinna paricadhd dasabhedatah)

sarvanugrahikajiieya sarvasabdartha ripinill 16
tairvind tu bhavecchabdo nartho na'pi vidhergatihl

tena te sarvasiddhinam alayam parikirtitahl| 17

Moreover, the manifesting energy of apara- bindu born of nada is considered to be with fifty different variations.
That energy(Sakti) which is in the form of the entire range of words and their corresponding objects(arthas, as
indicated by them) should be known as the specific Energy capable of bestowing grace upon all the souls. All
the meters(chandas), objects(arthas), treatises on grammar, rules, codifications and so forth, cannot come into
existence without the energetic role of these fifty letters(modifications of apara-bindu). Therefore, all these

fifty letters are declared to be the repositories of all siddhis.
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tesam eka parayoniryattejah paramesvaraml

nimittam isvarastesam upadanam sa binduratl| 18
svakarma sahakarisyat karyantasmatsahetukam|

upadanamato binduryasmadvarna natadvinall 19
bahudha samsthita varnah krtaka cetanayatah|

varnasca svarasamyogat vadantaivakyam isyatell 20
tasmdadartha pratitissyad vyavahara nibandhandat|

The Effulgence of Siva assumes the form of Sakti and this Sakti is considered to be the unique, unitary and
supreme source of all the letters. For all the fifty leters, Siva is the efficient cause(nimitta karana); the

pure maya is the material cause(upadana karana); and the creative Sakti is the co-operating instrumental
cause. Therefore, all these letters are to be considered as the evidently manifested or effected sounds. Since
they are the products, they are always dependent on a cause. So bindu is said to be the material cause. All
the letters arise from the bindu only. Without this bindu-source, no letter comes into operational existence.
All these letters are manifold, non-intelligent and the effected ones and as such there should be

a cause for them. That cause is known as bindu which, itself being inert, is activated by Sakti as willed by



Siva. All the consonants(varnas, vyanjaka aksharas) get differentiated through the union and co-presence

of the vowels(svaras). With consonants and vowels, words are formed. Groups of words constitute a
sentence. And the knowledge of the expressed or indicated things(arthas) arises from the sentences. Such
knowledge results in worldly interactions related to both perseverance and withdrawal(prvrutti and nivrutti).
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sarvajiia matrkd jiieya jagato matyvatsthital 21
yatha bhiitd ca sa devi cicchaktissvaprabhedatah|

avarge tu parodevah kadau devi vyavasthitall 22
punarbhinndastabhirvargaih svaredevavinayakah|

brahmadyah kadivargesu sapta saptasu samsthitahl| 23
isvarasteca vijiieyah sarvanugraha karinah|

JjAianasaktistathd jiieya matrka lokamatrkall 24

All the letters, in their collective state, are considered to be the constituent factors of the form of ‘matruka-
sakti’ who is endowed with the power of all-knowing and who operatively exists as the mother of the
entire range of worlds. Just like Sivasakti presents Herself in different forms such as Cit-sakti, Bindu-sakti
and others, even so this Matruka-sakti presents Herself in different forms such as Svaras, Vyanjakas and
others. Siva presents Himself in the vowels(svaras) beginning from ‘a’ and Sakti presents Herself in the
consonants(vyanjakas) beginning from ‘ka’. Subsequently, these letters get differentiated into eight groups.
Sixteen Ganesas are present in the sixteen vowels. Seven Matrukas, Brahmi, Mahesvari and others are
present in the seven groups — the group of ‘ka’, group of ‘ca’ and others. These are considered to be

the Presiding Deities of the groups of vowels and others who bestow grace upon all those who are doing
the incantation of mantras formulated with these letters. In the same way, Matruka-sakti who is the mother
of the whole world should be considered as the Jnana-sakti of Siva.
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tasyantu jayate sarvam vanmayam sa caracaraml|
upadanam tu tamkrtva vaktidevo bahiini tull 25
tantrani kamikadini tatsamkhya samsthitanitul



From this Matruka arises the universe of sound(sabda prapancha) which is of the nature of all articulate and
inarticulate sounds and which is, as the indicators, related to the world of moving and non-moving objects.
Lord Siva, keeping this Matruka-sakti as the material cause reveals innumerable Scriptures. He reveals the
Agamas such as the Kamika and others which are enumerated to be twenty-eight.
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praguddistassivo'miirto vagindriya vivarjitahl| 26
na sastrakaranesaktassakalo'rthattatassa cal

The Sages:

Earlier it was said that Lord Siva is formless and He is free from being associated with the organ of speech. If so,
He would not be capable of revealing the Scripture through direct instructions. Considering His activity related

to such revelation of Scriptures, it could be deduced that He is associated with a definite body(sariri).
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amiirtasyapi devasya svecchasamarthya yogatahl| 27
varnadi racana sarva sa bhavettatra karyavat|

kintiipadesa kartrtve skalahkila sa prabhuhl 28
sakalyam tu yathd tasya tatpravaksyami sampratam|

sarvarambho narartham yat nijapiirna tanuh prabhohl| 29

sampirna paiicabhissadyo vamaghora naratmakaih|

iSana sahitairmantrais sa tanuh paramesthinahl| 30

isanamitrdha pumvaktro'ghorahrdvama guhyakah|

sadyomiirtisca devo'yam sakalah paripathyatell 31

sakalyam narthatastasya kalpaniyam yathatmanah!|



nanyathasyarcanam yasmaccarmasthyadi vivarjanaml| 32
na ca sastrapranetrtvam tenayam sakalassthitah|

The Lord:

In spite of the formlessness of Lord Siva, the creation of sound-universe(sabda prapancha) in the form of all the
letters, is performed only by Him , through His inseparable oneness with the capacity of His own will(iccha),
in the same way as the creation of the world is performed by Him. Moreover, He has to assume a definite form
for instructing the Agamas(to the competent Gods and Sages). Is it not? Now, I will explain the nature of Siva
as associated with the features of a form, according to the ancient lineage. For the sake of bestowing grace
upon the bound souls and to redeem them, He has to create certain things from the relevant causes. For

such creation, a form which is of His own nature and which is complete and perfect in itself is needed to Him.
Siva’s form is in its fullness and perfection, being constituted by the five mantras — sadya, vama, aghora,
tatpurusha and isana. In His fully manifest form, He is with the head constituted by isana mantra; with the

face designed with tatpurusha mantra; with the chest designed with aghora mantra; with the middle part
designed with vamadeva mantra and with the feet and other limbs constituted by sadyojata mantra. Since

His form is constituted with these mantras associated with kala-mantras, He is known as ‘Sakala Siva’.
(sakala, here means kalayaa saha, that is, associated with kalas). This sakala-form does not actually

belong to Him; this is not His innate form. In His essential nature, He is formless. Just as the embodied

state is falsely attributed to the bodiless soul(atma), even so, sakalatva(the nature of being associated with
kalas) is figuratively attributed to Siva. If such an attributed state does not exist, then the essential

activities such as worship, meditation, incantation, offerings and others related to Siva would not be fulfilled.
In the absence of body, one cannot conceive various parts such as skin, bones and others and eventually

the articulation of words and other such activities would not take place. So, for the revelation of the
Scriptures, Siva has to manifest Himself in a specific form constituted by the kala-mantras.
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anustupchandasa tena nibaddham bahukotibhihl| 33
sankhaih padmaisca kharvaisca nikharvaih arthasadhanam|

This supreme Scripture which is efficacious in expounding the exact nature of the three realities has been
revealed by Lord Siva who manifested Himself in sakala-form. This has been revealed in a well-structured
form as consisting of many crores, many padmas, many kharvas, many nikharvas of verses set in

anushtup chandas(a particular metrical pattern).
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varnavyangyo vibhurnityassortham sphotayate kilal
The Sages:
Since the letters are of momentary nature, getting dissolved at the very moment of their manifestation,
only sphota(the eternal sound held by the Mimamsakas as the revealer of the meaning) should be considered
as capable of making known the indicated meanings(artha). Sphota is indicative of letters, pervasive and
eternal. So, only that sphota illumines the relevant meaning or the object. Then, what is the use of letters?
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na varnpavyatirekena sphotasyartho'ntaresthitahl| 35
sa ca bhinno na bhinno va tadbhinno narthavatsthitah|
varna eva na bhedena tasmatsphoto na vidyatell 36

The Lord:

On close rumination and analysis, it could be clearly understood that apart and distinct from the letters, there
is no individual existence for the sphota. Sphota is not a separate and distinct existent. Is that sphota different
from the letter or non-different? If it is different, then it cannot be a valid proof(pramana), since it does not
exist as a separate entity to validate. Therefore, the inherent nature of the letter itself comes to be known as
sphota. If it is non-different, then such sphota is not distinctly known as existing apart from the letter.
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ksanavidhvamsino varnassamskaro varnatassthitahl
pirva varnaja samskara yuktontyo 'rnobhidhdayakahl| 37

The Sages:

Letters are momentary. They get immediately dissolved at the very moment of articulation. They do not
indicatively make known the relevant objects(referents). But, there do exist impressions(samskaras) as born
of letters. Therefore, the terminating letter(last letter of a word) which is associated with the impressions
born of the previously articulated letters is capable of making known the relevant object(artha, referent).
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na varnpdassamhatim yanti yena tatsmaranam bhavet|
vaditatra smrtistasya katham artham vimuficatill 38
tasmadarthe pravrttissyat samskaradartha nirnayat|

The Lord:

The letters do not attain the state of collectivity(samhati). By which factors does this impression of letters occur?
If there is such impression or remembrance(smarana), then how does the relevant meaning(as indicated now)
get removed in another circumstance? Therefore, in ascertaining its own meaning(artha, the indicated), there
occurs the knowledge of the object through this remembrance of letter(varna smarana).
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samskaro varnajassaktau sakirekartha sadhanell 39
taisca saktiyutairvarnaih vyavaharo'rthavacakaih|

sabdasyarthe na sambandhah kathanno niscito bhavet|| 40
na sambandhojjhito yasmacchabdassvarthabhidayakah|

na karya karano yogo yatosau narnahetujahl| 41
bhumavarto mukhe sabdassamavayo nasamsthitah|

na sadhya sadhananveyas sa tu bandhanavatsthitahl| 42
pratyeya pratyayakhyastu sambandhantara purvakah|

yojakassmaryate yatra tato buddhyeka yojitahl| 43

The impression is born of letters. In that impression(samskara) are the innumerable referents(arthas). But,
the ascertainment of a particular meaning is possible only because of the sakti of the letters. Through the
letters which are associated with their saktis and which contain the indications relevant to the concerned
objects, all the worldly communications and activities take place. How could the relationship between a
word(sabda) and its meaning(artha) remain unsettled or un-ascertained? A word which remains dissociated
from the settled relationship between the sabda and artha is not capable of indicating the relevant meaning
or object. In this process of illumination( that is, the process of making known the object), there does not
prevail the relationship obtained between an effect and a cause, since the meaning is not born of the causal
source of the letters. All the indicated objects(arthas) are in the outer world and all the words are within
one's own heart or tongue. Therefore, even the relationship observed between samavaya and samayoga

is not present there; nor there exists the relationship between the fruits(sadhya) and the means(sadhana).
The relationship between the sabda and artha is not any one of these or not the all, anticipating a different
kind of relationship. The essential relationship between the sabda and the artha is that between what is
remembered(jnapya) and what causes this remembrance. In comprehending a meaning, the individual self
as the joiner(yojaka) recollects the content. Therefore, only through the medium of intellect(buddhi tattva),
the relationship between the sabda and the artha is maintained or ascertained.
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na yojako bhavecchabdah purusastatra yojakah!

yo varnah kenacitkhyatah tasminnarthe sa vacakahl| 44
tavadartham na grhnati parasamketa varjitah|

samketastatra mantranam tenaiva parikirtitahl| 45
bahavastena samsiddhah Sastre vai kamikadikell 46

Sabda itself cannot function as the joiner(yojaka). Here, that which functions in the capacity of an uniter

is the self only. That letter which is articulated by the self (the speaker) is considered as vacaka, in so far as
its indicated meaning(vacya) is concerned. The exact meaning of that word is limited to the meaning as

as intended by the speaker. To the extent it is bereft of another indicated meaning, sabda cannot hold within
itself a variant meaning. The intended significance of the mantras has been expounded by Siva Himself. By
virtue of this efficacy, innumerable souls have evolved into great siddhas through the Scriptures such as

the Kamika and others.
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pauskaragamah jianapadah samaptah

Here ends the tenth chapter
Here ends the Knowledge-section of the Paushkara Agama
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