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Akulaviratantra

Being translated for the first time, this Akulaviratantra speaks of the supreme transcendental truth, the
Anuttara, much like Abhinavagupta’s Anuttarastika or the Songs of Astavakra. It denies every form of
constructed or artificial, sequential process for enlightenment and instead focuses on the real, the
essence of everything.

It is the path of the brave, who walk through the world like fire through a forest, reducing everything
to a single ash, consuming it all in that one non-dual awareness of Siva. In a certain sense, this is the
path of Siva rather than that of Sakti. Kula here is Sakti; basically, it means a family, a cluster, or,
more specifically, kith and kin originating from the same womb. Basically, it refers to everything in
this universe. Akula, on the other hand, is the unborn Siva, the ground of it all.

This path is for the brave, or viras, because although it may sound easy, that you do not have to
undertake any practice or follow the rules of samayacara (yes, my students, I am talking to you; do
not use this as an excuse!), you must be prepared to live in hell.

Macchanda says:

Whether walking, standing, sleeping, waking, eating, or even in conjugal union (maithuna) (66),
amidst fear, poverty, and grief, as well as with respect to various foods and the objects of the senses,
he should never entertain anxious scruple or remedial contrivance (cikitsa) at any time (67).

If you can live in any condition, wherever life takes you, in any hell, hungry for weeks, thirsty for
days, subjected to third-degree torture in a secret federal prison, with your family dead or everyone
having abandoned you, abused and ridiculed, treated like a pig, without a single penny in your pocket,
physically paralysed, suffering from innumerable diseases, or enduring unbearable bodily pain, even
when you are sinking in piles of faeces and urine, then this path is for you.

Whatever condition life throws at you, and will throw at you, if you can flow with it and live in it
without anguish, without seeking a remedy or wondering, “How do I get out of this condition?”, then
you are that kind of brave one. This path is for you. You do not need liberation, and, as said, you do
not seek it either.

As Abhinava says, without clinging to or fleeing from, enjoy everything as it is, without interpretation.
Such people belong to anupaya, the pathless; they do not need a path. This text belongs to that kind of
siddha.

For others, who desire a particular kind of life, who wish to enjoy certain luxuries and want life to
unfold in a positive way, the path of rules and regulations, such as samaydcara, is there. So, do not
use this as an excuse to break them.

I could find no translation of this beautiful text, so [ undertook the translation myself, basing it on the
published texts of Bagchi and the Muktabodha Library. I have translated it in a scholarly tone, striving
to be as accurate as possible, so that it may serve as a critical edition that scholars can work with.

I have also written a short, one- or two-line “superficial commentary” for each passage. These are
deliberately limited in scope, explaining the verses only at a superficial and literal level. I intend to
write a detailed introduction and commentary soon, exploring the underlying, hidden interpretations



and the deeper meaning of the text. However, that will take time. Until then, I am publishing the text
without the commentary or introduction so that people can begin discovering it.

The tradition of Macchandanatha must be brought to the forefront once again. He is the rebringer of
Kaula in this age, and he is not gone yet. He is here, now. He returns when the time is right, and in
disguises that only the rare few will see through.

Invocation and Mangalacarana

srimacchandapadakebhyo namah |
$riminasahajanandam svakiyangasamudbhavam |
sarvamadharagambhiramacalam vyapakam param |
mayamalavinirmuktam minanatham namamyaham ||

Translation: Homage to the revered feet of SrT Macchanda! I bow to Minanatha, who is the innate

bliss (sahajananda) of Mina, self-arisen from his own intrinsic being, unfathomably deep across all
supports (adharas), immovable, all-pervading, supreme, and wholly liberated from the impurity of
mayd.

Superficial Commentary: This opening salutation establishes the ontological identity of the
preceptor (Macchanda/Minanatha) with the absolute Siva principle (4kula). The epithet
svakiyangasamudbhavam ("arisen from his own body/being") reflects the Kaula doctrine of
svayambhii and yoginibhii (internal self-manifestation), while sarvamadharagambhiram foreshadows
the critique of localized yogic mechanics in verse 15 by asserting that the true Guru is not confined to
any single somatic adhara (subtle support), but constitutes the abyssal consciousness underlying them
all.

Verse 1

athatah sampravaksyami akulaviram mahadbhiitam |
guhyad guhyataram guhyam siddhasadbhavasantatih |
| L]

Translation: Now, therefore, the preceptor shall thoroughly expound the Akulavira, the Great Reality
(or: supremely marvelous), the secret more secret than any secret, which is the continuous stream of
the true state (sadbhava) of the Siddhas.

Superficial Commentary: The compound Akulavira synthesizes two foundational technical terms of
Matsyendranatha's Kaula theology. Kula denotes the dynamic, manifold cluster of Sakti's cosmic and
corporeal powers, comprising the senses, vital breaths, cosmic principles (tattva), and yogini clans,
whereas Akula denotes the transcendent, undivided (niskala), qualityless Siva. In early transgressive
Kaulism, the Vira ("Hero") is the fearless initiate who masters esoteric clan rites; in the
Akulaviratantra, however, Akulavira is interiorized as the non-dual realization of Akula itself, the
ultimate ontological ground (sadbhdva) that generates and sustains the lineage of Siddhas.

Verse 2

anugrahaya lokanam siddhanathena bhagitam |



gopaniyam prayatnena yadicchan $asvatam padam |
121l

Translation: Out of compassionate grace for the worlds, this has been spoken by Siddhanatha. It must
be guarded with utmost care by one who desires the eternal state (Sasvatam padam).

Superficial Commentary: Tantric scriptural transmission (@gama) originates from divine and
guru-bestowed grace (anugraha), yet demands strict esotericism (gopaniya). Because the
Akulaviratantra systematically dismantles conventional Vedic and Tantric ritual structures (verses
42-49), exposing its radical antinomianism (nirdcara) to unripe practitioners (pasu) who are still
governed by dualistic injunctions risks severe spiritual and social antinomian distortion.

Verses 3—4

samsararnavamagnanam bhiitanam mahadasrayam |
yatha nadinadah sarve sagare samupagatah |

13l

tatha akulaviresu sarvadharma layangatah |
sarvadharamasesasya jagatah sarvada prabhuh |
4]

Translation: It is the great refuge for living beings submerged in the ocean of samsdra. Just as all
rivers and torrents converge in the ocean (3), so too in the Akulavira all dharmas go to dissolution.
Eternally the Sovereign Lord, He is the support of all, of the entire universe without remainder (4).

Superficial Commentary: Adapting the classical Upanisadic river-and-ocean metaphor (Mundaka
Upanisad 3.2.8; Prasna Upanisad .5), the text applies it to sarvadharmah with a deliberate double
reference: first, all sectarian religious systems and ritual injunctions (which are systematically
enumerated in verses 7-9), and second, all ontic factors or mental phenomena (as in Buddhist dharma
ontology). In the ocean of Akulavira, every differentiated path and phenomenon loses its separate
name, form, and boundary (layarngatah).

Verses 5-6

sahajanandam na vindanti sarvadharmasamasrtah |
ajanantamalairgrasta mahamayandhacchaditah |

5]

$astrajalena santusta mohitastyajayantitah (?) |

na vindanti padam $antam kaulanam niskalam gurum |
|6

Translation: Those who cling to all conventional dharmas do not find innate bliss (sahajananda);
devoured by the impurities of ignorance and shrouded in the blindness of Mahamadaya (5), complacent
in the snare of scriptures (Sastrajala), deluded and fettered by them [or: forfeiting reality
(Ttyajayantitaht)], they do not find the tranquil state—the undivided (niskala) Guru of the Kaulas (6).

Superficial Commentary: These verses articulate the signature Siddha polemic against $astrajala (the
"snare/net of scriptures"), a motif shared with Kularnavatantra 1.88 and the Dohakosa of Saraha.



Crucially, the true Guru of the Kaulas is defined not as an institutional preceptor dispensing ritual
injunctions, but as the niskalam gurum—the partless, non-dual consciousness (4kula) that is
ontologically identical with the quiescent state (padam $antam) and innate bliss (sahajananda).

Verses 7-14 — Doxographical Critique of Competing Darsanas and
Agamas, and the Omnipresent Nature of Akulavira

Verses 7-10

samvadayanti ye kecin nyayavaisesikastatha |
baudhastu arihanta ye somasiddhantavadinah |

171l

mimamsa paficasrotasca vamasiddhantadaksinah |
itthasapuranafica bhiitatatvantu garudam |

18l

ebhih saivagamaih sarvaih paroksafica kriyanvitaih |
savikalpasiddhisaficaram tat sarvam papabandhavit |
19l

vikalpabahulah sarvairmithyavada nirarthakah |

na te muficanti samsare akulaviravivarjitah |

[ 10]

Translation: Whosoever debates—whether adherents of Nyaya and Vai$esika, Buddhists, Jains
(Arihantas), or exponents of the Somasiddhanta (7); Mimamsa, and the Five Streams
(Paricasrotas)—namely, the Vama, Siddhanta, and Daksina, as well as the ltihasas and Puranas, the
science of spirits (Bhiitatattva), and the Garuda [Tantras] (8)—through all these Saiva Agamas
endowed with ritual action (kriyd), reality remains indirect (paroksa). The pursuit of siddhis fraught
with conceptual thought (savikalpa)—all that merely procures the bondage of sin (9). Abounding in
conceptual constructs (vikalpa), the false doctrines propounded by all of them are futile; devoid of the
Akulavira, they are not liberated within samsara (10).

Superficial Commentary: Verses 7-8 preserve a highly significant historical doxography of the early
medieval Saiva scriptural canon. The text explicitly enumerates the five streams (paiicasrotas) of the
Saiva Mantramarga as classified in early scriptures such as the Nisvasatattvasamhita and
Brahmayamala: Vama (Tantras of the sisters of Tumburu), Siddhanta (the dualist/ritualist Saiva
Siddhanta), Daksina (Bhairava Tantras), Bhiitatattva (Bhiitatantras governing exorcism), and Garuda
(Garudatantras governing toxicology and ndga lore), alongside the Kapalika Somasiddhanta.
Remarkably, the Akulaviratantra rejects not only Vedic orthodoxy (Mimamsa, Itihdsa-Purana),
classical logic (Nyaya-Vaisesika), and heterodox §ramana traditions (Bauddha, Arihanta), but all
ritualistic Saiva Agamas (ebhih $aivagamaih sarvaih... kriyanvitaih), condemning their pursuit of
savikalpa powers as paroksa (mediate/indirect knowledge) and a source of karmic bondage
(papabandhavit)

Verses 11-14

sarvajilam sarvamasrtya sarvato hitalaksanam |
sarvesam siddhistatrastha sarvasiddhifica tatra vai |



[ 11|

yatrasau akulaviro dr$yate sarvatomukham |

tam viditva param riipam mano ni$calatam vrajet |
|12 ]

sabdartiparasasparsagandhaficaivatra paficamam |
sarvabhavasca tatraiva pralinah pralayam gatah |
|13

bhavabhavavinirmukta udayastamanavarjitah |

svabhavamatimatam $antam mano yasya manomayam |
[ 14]

Translation: Pervading all, that reality is omniscient and universally characterized by auspiciousness;
the perfection (siddhi) of all abides there, and every perfection is verily there (11)—wherein that
Akulavira is beheld facing in every direction (sarvatomukham). Having realized Him, the supreme
form, the mind attains unwavering stillness (niscalata) (12). Sound, form, taste, touch, and smell as
the fifth here—along with all phenomenal states (sarvabhavah)—are dissolved right there and have
gone to complete resorption (pralaya) (13). Freed from existence and non-existence, devoid of arising
and cessation, He is that whose quiescent own-nature (svabhava) transcends conceptual opinion, and
whose mind consists of pure consciousness (14)

Superficial Commentary: In orthodox Tantric yoga (samharakrama), the five tanmatras (sound,
touch, form, taste, smell) are progressively resorbed through deliberate meditative withdrawal
(pratydhara and layayoga). In the Akulaviratantra, by contrast, mental immobility (mano ni§calatam
vrajet) and the resorption of the five sensory domains (pralinah pralayam gatah) occur spontaneously
through direct gnosis (tam viditva param riipam) of the omnipresent Akulavira

Verses 15-23 — Apophatic Rejection of Yogic Somatic Loci, Pranayama,
Mudras, and Logical Categories

Verses 15-18

akulaviramiti khyatam sarvadharaparaparam |
nadharalaksabhedantu na nadagocare pathet |
115

hrdi sthane na vaktre ca ghantika talarandhrake |
na ida pingala $§anta na castiti gamagame |

|16 ]

na nabhicakrakanthe ca na §ire naiva mastake |
tatha caksurunmilane ca na nasagraniriksane |
[17]

na purakakumbhake tatra recake (ca) tatha punah |
na bindubhedake granthau lalate na tu vahnike |
[ 18]

Translation: That which is renowned as Akulavira is both transcendent and immanent (parapara)
with respect to all yogic supports (sarvadhara). One should not declare it to consist in the piercing of
supports (adhara) and targets (laksya), nor within the range of internal sound (nada) (15). It is not in



the region of the heart, nor in the mouth, nor in the uvula (ghantika) and the palatal aperture
(talarandhraka); it does not exist in the Ida, Pingald, or Santa [Susumnd] channels, nor in the
outgoing and incoming of the breath (16); not in the navel cakra or the throat, not in the head, nor at
the crown of the skull; likewise, not in the opening of the eyes, nor in gazing at the tip of the nose
(17); not in inhalation (piraka) or retention (kumbhaka) there, nor again in exhalation (recaka); not in
the knot (granthi) that pierces the bindu, not in the forehead, nor in the internal fire (18).

Superficial Commentary: Verses 1518 constitute one of the earliest and most comprehensive
catalogs of Hatha and Laya Yoga techniques in Sanskrit literature—enumerated specifically to negate
them as direct causes of liberation. Every somatic technique prized in sister texts of the Matsyendra
corpus (such as the Kaulajiiananirnaya and Kulanandatantra, which teach purabheda, dvijagranthi
piercing, nasagra fixation, and ghantika/talurandhra manipulation) is systematically rejected.
Noteworthy is the archaic triad of nadrs in 16¢ (ida pingala $anta), where Santa designates the central
channel (Susumna), a nomenclature attested in early Saiva scriptural Tantras such as the Netratantra
and Svacchandatantra

Verses 19-23

pravesanirgame naiva navahanavisarjanam |

na karanairnasanam mudrairnamase bhinnataluke (?) |
[19]]

na nirodho na coddharo natitam calanam na hi |

na preryaprerakaficaiva na sthanannaiva casrayam |
120 ]

na catmanaiva tad grahyam grahyatitapadam bhavet |
etat paksavinirmuktam hetudrstantavarjitam |
sabahyabhyantarantatra ekoccaram caracaram |

|21 ]

> na diire na ca vai nikate na bharito na ca riktaka(h) |
na unno na so'dhika ebhih paksairvivarjitam |

122

yasca vim$atmako hyesa pudgala nasti yatra vai |
yatra laksam na vidyeta akulavira sa ucyate |

123

Translation: Not at all in entering and exiting (pravesanirgama), nor is it ritual invocation and
dismissal (avahana-visarjana); not by bodily actions (karana), nor is it posture (asana), nor by
mudras, nor in a month's practice [or: repetitive practice (fnamaset)] in the pierced palate
(bhinnataluke) (19). There is neither suppression (nirodha) nor upward extraction (uddhara), nor
certainly any stirring of the transcendent power [or: of the nddis]; there is neither the duality of
impelled and impeller (preryapreraka), nor a locus (sthana), nor a support (asraya) (20). Nor can that
be grasped even by the individual self, for it is the state beyond all graspable objects. Free from
logical theses (paksa) and devoid of reason (hetu) and example (drstanta), it is there both external and
internal—the moving and unmoving universe having a single resonance (ekoccara) (21). Neither far
nor indeed near, neither full (bharita) nor empty (riktaka), neither deficient (unna = itna) nor
excessive (adhika)—He is devoid of all these extreme alternatives (22). Wherein this twenty-fold
individual entity (pudgala) does not exist, and wherein no target mark (/laksya) is found—He is called
the Akulavira (23).



Superficial Commentary: Verse 20 introduces the pivotal technical compound preryapreraka ("the
impelled and the impeller"), which recurs in Recension B, verse 44 (preryaprerakabhavastha krtaka
sa'bhidhiyate). Any yogic system in which the practitioner's mind functions as an "impeller" (preraka)
forcefully driving vital wind (prana) or kundalini as the "impelled" (prerya) remains bound within
subject-object duality (grahya-grahaka-bhava) Similarly, verse 21 rejects the three members of the
formal Indian syllogism (paksa, hetu, drstanta), aligning Matsyendra's Kaulism with Madhyamaka
and Siddha apophaticism, while affirming ekoccaram caracaram—that the entire cosmos vibrates as a
single, undivided autonomous expression

Verses 24-34 — Pantheistic Identity in Samarasa, Non-Dual
Self-Deification, and the Negative Theology of the Absolute

Verses 2429

yasyaivam samsthitam kascit samarasa samsthitah |

sa brahma so hariSces$ah sa rudro sa ca 1§varah |

|24 ]

sa $ivah paramadevah sa somarkagnikastatha |

sa ca samkhyah puranasca arhantabuddha eva ca |

125

svayam devi svayam devah svayam $isyah svayam guruh |
svayam dhyanam svayam dhyata svayam sarvatra devata |
126 ]

yadrsena tu bhavena puruso bhavayet sada |

tadrsam phalama(va)pnoti natra karyavicaranat |

127 ]

asyaiva hi namani prthagbhtitani yogibhih |

anama tasya giyante bhrantijhianavimobhitaih |

|28 ]

dharmadharmasamaklistavikalpatamaschaditah |

tena muficanti samsaram narakam yonisamkulam |

129l

Translation: Any rare adept whose awareness is thus established, abiding in homogeneous
equilibrium (samarasa)—he is Brahma, he is Hari and I$a, he is Rudra, and he is I$vara (24); he is
Siva, the Supreme Deity, and he is likewise the Moon, Sun, and Fire; he is Samkhya, the Puranas, and
even the Arhat and the Buddha (25). He himself is the Goddess (Devi), he himself is the God (Deva),
he himself is the disciple, he himself is the Guru; he himself is meditation (dhyana), he himself is the
meditator (dhyatr), and he himself is everywhere the deity meditated upon (26). With whatever
conviction (bhava) a person constantly contemplates, such is the fruit he obtains; there is no room for
doubt here (27). Diverse names of this very Reality, though It is nameless (anama), are sung by
yogins deluded by erroneous cognition (28). Afflicted by dharma and adharma and shrouded in the
darkness of conceptual thought (vikalpa), they (te) do not (na) escape samsara—that hell crowded
with wombs (29)

Superficial Commentary: Verses 2426 celebrate the supreme realization of samarasa ("one-taste" or



homogeneous equilibrium), wherein the hierarchy of the five cosmic lords (karanesvaras: Brahma,
Visnu, Rudra, I$vara, and Siva), the three luminaries (soma-arka-agni, corresponding
microcosmically to Ida, Pingald, and Susumnda as well as knower, knowing, and known), and all
competing sectarian founders collapse into the yogin's own non-dual identity” Verse 26 (svayam devi
svayam devah...) expresses the apex of Kaula triputi-laya—the dissolution of the triad of deity, guru,
and disciple as well as meditator, meditation, and object of meditation into unitary self-recognition

Verses 30-34

akulaviram mahadbhiitam yada paSyanti sarvagam |
sa bahyabhyantare nityam ekakaram caracaram |
130

nistarangam nirabhasam padabhedavivarjitam |
sarvavayavanirmuktam nirlayam nirvikarajam |
|31

adrstanirgunam $antam tattvatitam nirafijanam |
sarvajilam paripiirnafica svabhavascaivamaksayam |
1321

karyakarananirmuktamacintyamanamayam |
mayatitam niralambam vyapakam sarvatomukham |
133 ]

samatvam ekabhiitafica Ghapohavivarjitam |
akulaviram mahadbhiitam astinastivivarjitam |

|34 ]

Translation: When they behold the all-pervading Akulavira, the Great Reality, then inside and outside
the moving and unmoving universe is eternally of a single form (ekdkara) (30)—waveless
(nistaranga), devoid of phenomenal semblance (nirabhasa), free from divisions of quarters or words
(padabheda), devoid of all parts, without dissolution, and free from modifications (31); unseen,
qualityless (nirguna), tranquil, beyond the tattvas, stainless (nirasijana), omniscient, completely full
(paripurna), and thus inexhaustible in its own-nature (32); free from effect and cause, inconceivable,
diseaseless (anamaya), beyond maya, supportless (niralamba), all-pervading, and facing in every
direction (33); sameness (samatva), unified, devoid of discursive conjecture and exclusion
(thapoha)—the Akulavira, the Great Reality, is devoid of "is" (asti) and "is not" (ndasti) (34).

Superficial Commentary: This five-verse hymn exemplifies the cross-fertilization of Saiva
non-dualism and Buddhist Siddha Madhyamaka vocabulary in early Kaula literature' Epithets such as
nistaranga ("waveless," describing consciousness prior to mental agitation), nirafijana ("stainless," a
central Natha epithet of the Absolute), niralamba ("supportless"), Gthapohavivarjita ("devoid of
discursive reasoning"), and astinastivivarjita ("free from the ontological extremes of existence and
non-existence") establish Akulavira as a state of non-conceptual plenitude (paripiirna) transcending
the 36 Saiva fattvas (tattvatitam).

Verses 35-41 — Transcendence of the Tattvas, Cosmic Dualities, and
Elemental Samarasa

Verses 3541



na mano na ca vai buddhirna cintacetanadikam |
na kalah kalanasaktirna $ivo na ca indriyah |

1351

na bhiite grhyate so hi na sukham duhkhameva ca |
na raso hi na sukham duhkhameva ca (?) |

136 ]

na raso virasascaiva na krto na ca jayate |

na cchaya na ca tapastu na §Tto na ca usnavan |
1371l

na (drSyate man) statra udayastamanavarjitam |

na sima drSyate tatra na ca tirthyam na caiva hi (?) |
|38 ]]

advaitamacalam $antam samgadosavivarjitam |
nirakulam nirvikalpafica nibaddhafica malaksanam |
1391l

anatham sarvanathafica unmana madavarjitam |
anigiidhamasandhifica sthavaram jangameva ca |
|40 ]

jvalajjvalanabhiimya ca apoficaiva tathaiva ca |
sarvam samarasam piirnam akulavirantu kevalam |
|41 ]

Translation: Neither mind (manas) nor indeed intellect (buddhi), nor thought, sentience, and the rest;
neither Time (kala) nor the power of determination (kalandsakti), neither the tattva Siva nor sense
faculty (indriya) (35). He is not grasped in any element (bhiita); there is neither pleasure nor pain,
[nor rasa, nor pleasure and pain (fdittographyt)] (36); neither sap (rasa) nor saplessness (virasa),
neither artificially made (krta) nor born; neither shade nor scorching heat, neither cold nor hot (37).
Mind is not seen there, for it is devoid of rising and setting; no boundary (sima) is seen there, nor any
sacred ford [or: horizontal limit (ftirthyamt)] at all (38). Non-dual (advaita), immovable, tranquil,
devoid of the blemish of attachment, unagitated (nird@kula), non-conceptual (nirvikalpa), and
destroying bound impurities (fnibaddhafica malaksanamt) (39); having no master (anatha) yet the
Lord of all (sarvanatha), the supramental state (unmanda), devoid of pride, unhidden (anigiidha),
seamless (asandhi), and both stationary and mobile (40)—blazing fire, earth, and waters as well: all is
plenary and of one homogeneous taste (samarasa); it is the Akulavira alone (kevalam) (41).

Superficial Commentary: Verse 35 negates the entire ladder of the 36 tattvas from bottom to top: the
indriyas, the internal psychic apparatus (manas, buddhi), the limiting envelopes or karicukas (kala,
kalalkalanasakti), and even the conceptual category of sivatattva (na $ivo). Yet this apophatic clearing
does not culminate in a sterile void; verses 40—41 pivot immediately to radical immanence
(anigtidham asandhiii ca, "unhidden and without seam"). Fire, earth, water, and the entire stationary
and moving cosmos are experienced as sarvam samarasam purnam—plenary, undivided Akulavira.
The juxtaposition in 40a of anatham sarvanathafi ca encapsulates a core Natha theological paradox:
the supreme reality has no overlord (a-natha) precisely because it is the Lord of all (sarva-ndtha).

Verses 42-51 — Antinomian Soteriology of the Niracara Yogin

Verses 42-46



yasyaisa samsthita muktih sa mukto bhavabandhanat |
na tasya matapita (va)bandhavam na ca devata |

|42 ]

na yajfiam nopavasaiica na kriya varnabhedakam |
tyaktva vikalpasamghatam akulaviralayam gatah |

143 ]

na japo narcanam snanam na homam naiva sadhanam |
agniprave$anam nasti hemantabhrgu nodanam |

| 44 ]

niyamo'pi na tasyasti nopavaso vidhiyate |

pitrkaryam na karotati tirthayatravratani ca |

|45 ]

dharmadharmaphalam nasti na snanam nodakakriya |
svayam tyaja sarvakaryani lokacarani yani ca |

| 46 ||

Translation: He in whom this liberation is established is freed from the bondage of worldly existence;
for him there is neither mother and father, nor kinsman, nor any external deity (42); neither Vedic
sacrifice (yajiia), nor fasting (upavasa), nor ritual action (kriya), nor anything that differentiates caste
(varnabhedaka). Having abandoned the entire mass of conceptual constructs (vikalpasamghata), they
have attained absorption in the Akulavira (43). There is no mantra-recitation (japa), no image-worship
(arcana), no ritual bath (snana), no fire-oblation (homa), and no formal practice (s@dhana); there is no
self-immolation in fire (agnipravesana), nor propelling oneself into winter snows or off a cliff
(hemanta-bhrgu-nodana) (44). For him there is not even any religious restraint (niyama), nor is
fasting prescribed; he does not perform ancestral rites (pitrkarya), pilgrimages (firthayatra), or vows
(vrata) (45). For him there is no fruit of dharma or adharma, no ritual bath, and no water-libation
(udakakriya). Of one's own accord, abandon all ritual duties and whatsoever worldly conventions
(lokacara) exist! (46).

Superficial Commentary: Verses 42—46 articulate the radical social and ritual antinomianism of the
realized Kaula Siddha, closely paralleling the Avadhiitagita (veda na loka na sura na yajiia varnasramo
naiva kulam na jatih) and the Buddhist Caryagiti. Not only are Brahmanical smdarta obligations
(yajiia, sraddha, udakakriya, varnabheda) and extreme ascetic mortifications (agnipravesana,
bhrgunodana) rejected, but even core Tantric preliminaries (japa, arcana, homa, sadhana) are
discarded once non-dual absorption in Akulavira (akulaviralaya) is realized.

Verses 47-51

samayacaravicaraifica krtaka bandhakani tu |
samkalpafica vikalpafica ye canye kila dharminah |
147 ]

bhave yogTt niracaro pasucaravivarjitah |

siddhi$ca vividhakara patale ca rasdyanam |

|48 ]

pratyaksafica ya labdham na grhniyat kadacana |
sarvafica pasajalafica adhomargapradayakah |

|49 ]

etesu mocana nasti akulaviravivarjitah |



yatha mrtah (na) jananti svadam katumadhurasya tu |
150 ]

tatha akulavirantu na jananti svabhavagam |

yatha madira mahantasya kathitam nevasakrte (?) |
|51l

Translation: Deliberation over pledges (samaya) and rules of conduct (acara) are artificial (krtakd)
and are merely fetters (bandhakani), as are intentional volition (samkalpa), conceptual differentiation
(vikalpa), and whatever other pious observances (dharminah) exist (47). The yogin should be free
from conventional conduct (nirdcara) and devoid of the behavior of bound souls (pasucara). And
even if manifold supernatural powers (siddhi), mastery of the underworld (patala), and alchemical
elixirs (rasayana) (48) are directly obtained before his eyes, he should never accept them; for all of
that is a net of fetters (pasajala) that leads down the lower path (adhomarga) (49). Among these there
is no liberation; devoid of the Akulavira, just as corpses do (not) know the flavor of pungent and
sweet (50), so too they do not know the Akulavira residing in their own innate nature
(svabhava)—ijust as the intoxication of wine of a great adept (mahantasya) cannot possibly be
conveyed in words (fkathitam nevasakrtet) (51).

Superficial Commentary: Verses 47—49 draw a sharp boundary between the radical Sahaja Kaulism
of the Akulaviratantra and the siddhi-oriented alchemy and subterranean magic (patalasiddhi,
rasayana) of popular Tantric and Siddha traditions. Even Tantric samayacara (pledges and clan rules)
is dismissed as krtaka ("artificial/contrived") and a pasajala ("net of bonds") that drags the practitioner
downward (adhomargapradayakah). Only the niracara yogin who transcends pasucara abides in the
self-arisen Akulavira.

Verses 39-48 — Krtaka vs. Sahaja in the Kaulamarga and Critique of
Induced Possession (Patana)

Verses 39—42 (Recension B)

rahasyaparamanandamatiguhyam sugopitam |
lokanam ca hitarthaya siddhanathena bhasitam |
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nirvikalpam padam $antam yatra Iinam paraparam |
moksasya tanmahasthanam mantrartipavivarjitam |
|40 ]

tatraiva srstiripena punastatra layam gata |

kintena bahunoktena sarvabandhavivarjitam |

41

akulaviram yada labdham tada kim kaulikaih kramaih |
labdhva tu moksasadbhavam akulaviram malapaham |
|42 ]

Translation: The secret supreme bliss, supremely esoteric and well-guarded, has been spoken by
Siddhanatha for the welfare of the worlds (39). The non-conceptual, tranquil state wherein the
transcendent and immanent (parapara) are merged—that is the great abode of liberation, devoid of
mantra and visual form (ripa) (40). Arising right there in the form of creation (srsti), the universe



again goes to dissolution (/aya) there; what need is there of speaking at length? It is devoid of all
bonds (41). When the Akulavira is attained, then what use is there for graduated Kaula ritual
procedures (kaulikaih kramaih), once one has attained the true reality of liberation, the
impurity-destroying Akulavira? (42).

Superficial Commentary: Verse 42 represents a watershed statement within the history of
Saiva-Sakta Tantra: akulaviram yada labdham tada kim kaulikaih kramaih ("When the Akulavira is
attained, what is the use of Kaula kramas?"). Whereas verses 7-9 of Recension A rejected the
exogenous Saivdgamas (Vama, Siddhanta, Daksina), verse 42 of Recension B turns the critique
inward upon the esoteric ritual sequences (krama—such as systikrama, sthitikrama, samharakrama,
pithanydsa, and cakrapiija) of the Kaula tradition itself. Once the unmediated substrate of cosmic
emanation and resorption (tatraiva srstiriipena punas tatra layam gata) is recognized, even Kaula
liturgy becomes superfluous.

Verses 43—48

kaulamarge dvayo santi krtaka sahaja tatha |
kundali krtaka jiieya sahaja samarase sthita |

143 ]

preryaprerakabhavastha krtaka sa'bhidhiyate |

tatah sa patayed bhimau mudramantrairniyojitaih |

| 44 ]

ahute patane canye karnajapena dhuipakaih |

etat sadhyamidam tattvam (etad) dhyanafica dharana |
|45 ]

anekaih karmasamghataih nanamargavibhavanaih |
vikalpakalalollola udbhranta bhrantacetasah |

| 46 ||

hrdi $okena santapta vyasangacca mahabhayaih |
harsavisadasampanna §ocyamana muhurmuhuh |
|47 ]

tavadbhramanti samsare kalpakalpairbhavarnavaih |
dagdhabijesu sambhiitiryatha naiva prajayate |

|48 ]

Translation: On the Kaula path (kaulamarga) there are two modalities: the contrived (krfaka) and the
innate (sahaja). Kundali is to be known as the contrived (krtakd), whereas the innate (sahaja) is
established in homogeneous equilibrium (samarasa) (43). That which abides in the dualistic relation
of impelled and impeller (preryaprerakabhavastha) is called the contrived (krtaka): thereby the
preceptor causes the initiate to fall upon the ground (patayed bhiimau) through the application of
mudras and mantras (44); and others indulge in oblations, induced falling (patana), whispering
mantras into the ear (karnajapa), and fumigations with incense (dhiipaka), declaring: "This is the goal
(sadhya), this is the reality (fattva), (this) is meditation (dhyana) and concentration (dharana)!" (45).
Through manifold aggregates of ritual actions and visualizations of diverse paths, tossed by the
surging waves of conceptual thought (vikalpa), bewildered and deluded in mind (46), scorched in their
hearts by grief and tormented by great fears born of attachment, overcome by elation and dejection,
and pitied again and again (47), for so long do they wander in samsara across the oceans of existence
for eons upon eons! Just as germination never arises in burnt seeds (48)...



Superficial Commentary: Verses 43—45 are among the most historically illuminating stanzas in the
entire Matsyendra corpus In early Kaula initiation (kauladiksa / vedhadiksa), as documented across
the Kaulajiiananirnaya, Brahmayamala, Urmikaularnava, and Abhinavagupta's Tantraloka (chapter
29), the preceptor deployed fierce mantras, mudras, ear-whispering (karnajapa), and psychoactive or
aromatic incenses (dhiipaka) to rouse Kundalini and induce dramatic possession (@vesa), verified
when the disciple convulsed and fell unconscious to the ground (patayed bhiimau, patana). Here, the
Akulaviratantra audaciously categorizes this entire apparatus of Kundalini manipulation and induced
patana as krtaka ("contrived/artificial") because it depends on an external impeller (preraka) acting
upon an impelled object (prerya) True Sahaja Kaulism requires no theatrical falling or forced
Kundalint ascent; it abides effortlessly in samarasa.

Verses 49—60 — Analogies of Immanence, Dissolution of Cognitive
Afflictions, and Non-Dual Absorption (Tanmayata)

Verses 49-54 (Recension B)

millachinne yatha vrkse na praroham vidyate |
akulaviragatam bhinnam nanabhavanubandhanaih |
149 ]

na badhyate yatha vimale rasam vipralayam gatam |
tadvadkulavire ca sattve bhrabhrakhya yadgatah (?) |
150 ]

timirena yathacchannamuditarkam na pasyati |
ajianamanastadvad bhrantijalavimohita |

|51

akule vire ca samprapte sarvametadvinasyati |
dadhimadhye yatha sarpih kasthe cagnih sthito yatha |
|52

puspe gandhastile tailam vrkse chaya samasrita |
madyamadhye yathanandam dipe prabha samasrita |
53]

padmamadhye ca kundalya angapratyangameva ca |
raktarthakulavire (?) ca tatsarvam viniyojitam |

|54 ]

Translation: ...and just as in a tree whose root is severed no new shoot is found, so that which has
entered the Akulavira, severed from its root of ignorance, is not bound by the continuities of manifold
states of existence (49). Just as liquid mercury gone to complete dissolution in a pure medium is not
bound, so too when in the pure reality, the Akulavira, that which is called delusion [or: cloud/mica
(fbhrabhrakhya yadgataht)] has dissolved (50). Just as one blinded by cataracts (timira) does not see
the risen sun, so too the ignorant mind, deluded by the net of error (bhrantijala), does not see It (51).
But when the Akulavira is attained, all this delusion perishes. Just as clarified butter (sarpis) resides
within curds, and just as fire is situated in firewood (52); just as fragrance resides in a flower, oil in a
sesame seed, and shade in a tree; just as bliss (@nanda) resides within wine (madya), and radiance in a
lamp (53); and in the center of the lotus, and throughout every limb and sub-limb of Kundali—so all
that is integrated within the true reality of the (fraktartha-1) Akulavira (54).



Superficial Commentary: Verses 52—53 assemble a celebrated septet of Upanisadic and Tantric
analogies of immanence (Svetds’vatam Upanisad 1.15; Kularnavatantra 2.10; cited also in the
Matsyendrasamhita®), featuring the distinctly Kaula analogy madyamadhye yathanandam ("just as
bliss resides within wine") in 53¢’ Crucially, verse 54 rehabilitates Kundali within the non-dual
perspective: whereas verse 43 rejected kundalt krtaka (the artificial attempt to force Kundalini upward
through a localized channel), verse 54 reveals that true Kundalini already pervades every limb and
sub-limb (angapratyangameva ca) as the immanent expression of Akulavira.

Verses 55-60

bhava'bhavadisamyuktaih pratyayairdrstigocaraih |
akulaviram na jananti krtakairmohitatmanah |

|55 ]

pasajalanibaddhasca mahamayavimohitah |

na jananti padam $antamacintyam nityasambhaval |
56 ]

sarvavyapibhavastham sthanavarnavivarjitam |
sarvabhtitasthitam hyekamadhyeyam dhyeyavarjitam |
|57l

sa ca sarvagato bhavah sthire piirne nirantare |

tatra mano vilinantu acalam bhavatanmayam |

| 58]

manovrddhistatha cintyam ksipta tanmayatam gata |
yatha tisthati tattvasthah §ivaniskalamavyaye |
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tada tanmayatam yati nirmalam ni§calam padam |
akulaviram mahadbhutamekaviram ca sarvagam |
160 ]

Translation: Those whose minds are deluded by contrived practices (krtaka) and by empirical
cognitions (pratyaya) falling within the range of ordinary views and conjoined with existence,
non-existence, and the like, do not know the Akulavira (55). Bound in the net of fetters (pasajala) and
deluded by Mahamaya, they do not know the tranquil state, inconceivable and eternally self-existent
(56)—abiding in an all-pervading nature, devoid of localized place (sthana) and color/letter (varna),
situated in all beings, verily One, unmeditatable (adhyeya), and devoid of any meditative object
(dhyeyavarjita) (57). And that all-pervading reality is in the stable, plenary (pirna), and continuous
(nirantara); therein the mind is dissolved, immovable, and becomes identical with That (tanmaya)
(58). Likewise, when the activity of the mind (manovrtti), along with the object of thought (cintya), is
cast away and has attained identity with That (tanmayata), and when he abides established in reality
within the imperishable, undivided (niskala) Siva (59), then he attains complete absorption
(tanmayata)—the stainless, immovable state, the Akulavira, the Great Reality, the all-pervading
Solitary Hero (Ekavira) (60).

Superficial Commentary: Verse 60 crowns this section by equating akulavira with ekavira ("the
Solitary Hero")—a classic Tantric title of Bhairava/Siva (and in Siddha Buddhism, of
Heruka/Vajradhara) who stands alone without a second because Kula (Sakti) and all mental



fluctuations (manovrtti) have been completely resorbed (tanmayatam gata) into his undivided
(niskala) nature

Verses 61-70 — The Realm of the Yoginis, Transcendence of Time and
Agency, the Forest-Fire Conduct, and Guru Devotion

Verses 61-65

durlabham surasiddhanam yogininafica gocaram |
kecid vadantidam dharmamidam $astramidam tapah |
|61 ]

ayam lokamimam svargamidam sadhyamidam phalam |
idam jianafica vijiianam $uddhasuddhamidam param |
|62 ||

jiieyaica tattvakitafica yatra dhyanafica dharana |
tadasau yogin1 hyekah nanyastu hi dvittyakah |

163 ||

(a)nagatantu gataficaiva na gacchenna ca tisthati |

na bhiitam na bhavisyafica sthitipralayavarjitam |

| 64 ]

na caham pracitairdosaih lipyate na kadacana |

naham kascinna me kascinna baddho na ca badhakah |
165 ||

Translation: Difficult to obtain even for gods and siddhas, it is the sphere of the Yoginis (yogininam
gocaram). Some say: "This is dharma, this is scripture (sastra), this is austerity (tapas) (61); this is
the world, this is heaven, this is the goal, this is the fruit; this is knowledge (j7iana) and realization
(vijiana), this is pure and impure, this is the supreme" (62). Wherein the object of knowledge, the
entire mass of tattvas (tattvakiita), meditation, and concentration dissolve—then that Yogini [or:
Yogin] is verily One alone, and there is no other, no second (63). Neither future (anagata) nor past
(gata), it neither goes nor stands still; neither past (bhiita) nor future (bhavisya), it is devoid of
maintenance (sthiti) and dissolution (pralaya) (64). Nor is the self (aham) ever stained by
accumulated faults; the self is no one, nor does anyone belong to the self; the self is neither bound
(baddha) nor a binder (badhaka) (65).

Superficial Commentary: Verse 61a—b (durlabham surasiddhanam yogininafica gocaram) anchors
the text directly in the Yogini Kaula milieu of Matsyendranatha. While remaining inaccessible to
Vedic deities (suras), the Akulavira is the intimate experiential domain (gocara) of the Yoginis. In
verse 63, when the entire edifice of cosmic principles (tattvakiita) collapses, the apparent plurality of
Yoginis and the Yogin merges into a single non-dual reality (tadasau yogin1 hy ekah nanyas tu hi
dvittyakah), culminating in the avadhiita's declaration of absolute freedom from egoic agency and
ownership (naham kascin na me kascit) in verse 65.

Verses 66—69

na mukto vai na ca na muktame (?) moksasya ca sprha |
gacchamstisthan svapan jagradbhiifijano maithune'pi va |
| 66 |]



bhayadaridrasokaisca vividhairbhaksanaistatha |
cikitsa naiva kurvita indriyarthaih kadacana |

|67 ||

acaret sarvavarnaistu na tu bhaksyam vicarayet |
evam sa carate yogl yatharanye hutasanah |

| 68 ||

pindabadhaiica nanasti avastha miirkhavasanam (?) |
somasiinyastatha vahnipranayamavivarjitam |

169 ||

Translation: Neither liberated indeed, nor unliberated, nor having (fna ca na muktame?) any longing
for liberation! Whether walking, standing, sleeping, waking, eating, or even in conjugal union
(maithuna) (66), amidst fear, poverty, and grief, as well as with respect to various foods and the
objects of the senses, he should never entertain anxious scruple or remedial contrivance (cikitsa) at
any time (67). He may move freely among all castes (sarvavarnaih), and should not discriminate
regarding what is permitted or forbidden food (bhaksya). Thus that yogin roams, just like a blazing
fire in a forest (yatharanye hutasanah) (68). Corporeal binding (pindabandha) and the various yogic
states (avastha) are merely the deluded impressions of fools (miirkhavasana)! Devoid of lunar
manipulation (somasinya) and free from internal fire (vahni) and breath-control (pranayama) (69)

Superficial Commentary: The concluding verses of the supplied text (66—70) synthesize the entire
soteriology of the Akulaviratantra. Like the Madhyamaka and Avadhiitagita masters, the Kaula
Siddha rejects even the craving for moksa (moksasya ca sprha) as a subtle residual vikalpa (verse
66a-b), while maintaining unbroken non-dual awareness across all waking, sleeping, and sensory
activities (verse 66¢c—d). Freedom from cikitsa (vicikitsa / purity-pollution scruples) regarding caste
(sarvavarnaih) and food (bhaksyam) is illustrated by the classic Siddha simile yatharanye hutasanah:
just as a forest fire consumes dry and wet, pure and impure timber indiscriminately while remaining
untainted, so the realized yogin moves through the world (verses 67—68). Finally, even the signature
Natha quest for pindabandha (fixation of the body through lunar soma and solar vahni manipulation
via prandyama) is dismissed as miirkhavasana ("the fantasy of fools") when divorced from the
non-conceptual grace of the Guru (verses 69—70).

Verses 70
aprameyanirabhasam dharanadhyanavarjitam |
yena janmasahasrani bhaktya sampiijito guruh |

Translation: "[That reality is] immeasurable, devoid of phenomenal appearance (nirabhasa),
and free from [artificial] concentration (dharand) and meditation (dhyana). By whomsoever
the Guru has been thoroughly worshipped with devotion throughout thousands of births—"

Superficial Commentary: This stanza bridges the apophatic definition of akulavira with the
prerequisite of guru-bhakti. Although akulavira transcends the technical limbs of yoga
(dharanda and dhyana), access to this non-gradual (akrama) realization requires the
maturation of grace (prasada) cultivated through intense devotion to the sadguru across
myriad lifetimes.



Verse 71

te labhanti mahajnanam akulavirantu moksadam |
yoginirakinicakre yasya bhaktih suni$cala |
|71

Translation: "—they obtain the Great Gnosis (mahajiiana), the Akulavira that bestows
liberation; [namely, he] whose devotion in the assembly of Yoginis and Rakinis

the early Yoginikaula matrix of Matsyendranatha. In the Kaulajiiananirnaya and related
Kubjika and Krama sources, the yoginicakra signifies both the external ritual circle of female
Tantric consorts and deities and the internal network of bodily dhatus (constituent tissues)
and sensory energies presided over by fierce dakini and rakini deities, where Rakini
specifically governs the blood-dhatu and the subtle granthi nexus. Unwavering devotion
(bhaktih suniscala) to this circle of Yoginis is the prerequisite for receiving their grace
(echoed in the final colophon's yoginiprasadallabdham) and transcending the differentiated
kula into the akulavira.

Verse 72

akulaviram mahadbhiitam gambhiram gahanamayam |
pindatitam yada jieyamapindam pindavarjitam |
|72

Translation: "The Akulavira is the Great Reality, profound, unfathomably deep and free from
affliction; when it is known as transcending the body (pindatita), as uncompounded (apinda)
and devoid of corporeal aggregation (pindavarjita)—"

Superficial Commentary: The triple negation of pinda (pinddatitam, apindam,
pindavarjitam) directly addresses early Natha-Kaula soteriology. In Natha texts, later codified
in the Siddhasiddhantapaddhati, pinda denotes both the microcosmic psychophysical
organism (vyastipinda) and the mental fixation on subtle-body knots, as critiqued earlier
(pindabaddharica nandasti avastha mirkhavasanam). Realizing akulavira requires
recognizing that even while experienced within the body (dehastha), its ontological nature is
utterly uncompounded (apinda).

Verse 73
padavyanjananirmuktam vimalam satatoditam |

talline tanmayatmanam vindate §vasvatam padam |



|73l

Translation: "—completely free from words (pada) and phonemes (vyarijana), stainless
(vimala), and eternally arisen (satatodita); when absorbed in That, having a Self wholly
identified with That (tanmayatmanam), one attains the eternal state (sasvatam padam)."

Superficial Commentary: The epithet satatodita ("ever-arisen") is a hallmark of early Kaula
and Krama Saivism, designating awareness that never sets (anastamita). By declaring it
padavyarijananirmuktam, the text elevates akulavira above the sonic matrices (matrka,
varna, mantra) of vaikhart, madhyama, and pasyanti speech into the silent, unconditioned
pard or amanaska plane.

Verse 74

cintatitam bhavet so hi yogasamyogavarjitam |
nirvanam vasanahinam trptatma ca niramayabh |
| 74 ]

Translation: "He indeed becomes that which transcends thought (cintatita), devoid of
[artificial] yoga and conjunction (yogasamyogavarjita), quiescent (nirvana), and free from
latent impressions (vasandahina); with his Self wholly satiated (frptatma), he is free from all
affliction (niramayah)."

Superficial Commentary: The compound yogasamyogavarjitam critiques the conventional
definition of yoga as the "conjunction" (samyoga) of two separate entities (individual soul
and Supreme Lord). Because akulavira is non-dual from the outset, there are no separate
poles to be conjoined; liberation is rather the cessation of all samyogas (cf. Carakasamhita
1.142: viyogah sarvasamyogair apunarbhava ucyate).

Verse 75
tena labdha na sandeho'mala malacchedanal |

tasya pravartate ksipram tasyaiva sarvasarvagam |
|75l

Translation: "By him is obtained, without a doubt, the spotless [potency of gnosis] that
severs all impurities (malacchedanah); for him swiftly unfolds—for him alone—the
all-pervading totality (sarvasarvagam)."

Superficial Commentary: In Saiva-Kaula soteriology, the three bonds (mala: anava,
mayiya, and karma) are severed not by ritual purification, but by the dawning of spotless
(amala) sakti. Once the contractions of mala are severed, the yogin's awareness immediately
(ksipram) expands to encompass omniform, all-pervasive sovereignty (sarvasarvagam).

Polemic Against Scriptural Pedantry, Ascetic Mortification, and External



Ritualism (Verses 76—82)

Verse 76
vedasiddhantasastrani nanavidhani $ikhani ca |

tani sarvani mohani kayaklesairnirarthakam |
| 76]

Translation: "The Vedas, dogmatic canons (siddhanta), scriptures (sastra), and the manifold
sectarian crests/disciplines (sikhani)—all those are mere delusions, utterly futile with their
bodily mortifications (kayaklesaih)."

Superficial Commentary: This verse inaugurates a fierce anti-scholastic and anti-ascetic
polemic characteristic of the Siddha-Kaula milieu. Bodily mortification (kd@yaklesa) is
rejected because the living body (deha) is the very temple in which the akulavira must be
recognized; torturing the physical frame merely reinforces dualistic egoism.

Verse 77

vidyahankaragrastastu garvitah kugatim gatah |
anarthena ca santusta bahugrantharthacintakah |
|77l

Translation: "Swallowed by the egoism of [bookish] learning (vidyahankara), the arrogant
have gone to a wretched state (kugati); contented with what is worthless, they endlessly
ponder the meanings of multitudinous texts (bahugrantharthacintakah)."

Superficial Commentary: A deliberate paronomasia operates here on the word grantha,
which signifies both "book/treatise" and "knot/fetter" (made explicit in verse 113c below:
grahyagrahakanirmuktagranthatitarica). Those obsessed with dissecting granthas (books)
tighten the psychic granthis (knots) of intellectual pride (vidyahankara).

Verse 78

akulaviram na vindanti krtakairmohitatmanah |
garvitanam kuto jiianam granthakotisatairapi |
| 78]

Translation: "Those whose selves are deluded by artificial contrivances (krtakaih) do not
find the Akulavira; whence can there be gnosis for the arrogant, even through hundreds of
millions of scriptures?"

Superficial Commentary: Here the technical term krtaka ("artificial, fabricated, contrived")
reappears from verse 56 as the primary obstacle to realization. Because akulavira is uncreated



(akrtaka) and innate (sahaja), no accumulation of textual exegesis (granthakotisata) can
produce it.

Verse 79

karpiirakunkumadinam vastratambiilameva ca |
kharavadbhavati tadbharam sarvam tasya nirarthakam ||
akulaviraica dehastham yada pa$yati sarvagam |

| 791]

Translation: "The load of camphor, saffron, and the rest, as well as garments and betel-leaf,
becomes like [the burden carried by] an ass (kharavat); when one directly perceives the
all-pervading Akulavira abiding within the body (dehastha), all of that becomes useless for
him."

Superficial Commentary: Camphor (karpiira), saftron (kunkuma), fine garments (vastra),
and betel (tambiila) are the classic luxury upacara offerings of royal and Tantric pija.
Invoking the pan-Indian proverb of the donkey carrying aromatics
(kharacandanabharavat—which feels the crushing weight of the load without experiencing
its fragrance), Matsyendranatha declares that for one who beholds the all-pervading akulavira
directly within his own body (dehastha), external ritual paraphernalia are reduced to a
donkey's burden.

Verse 80

dharmadharmaphalam nasti nodakam tirthasevana |
na kriya satyasaucam va karmakande na bhavana |
| 80 ]

Translation: "[For him] there is no fruit of merit or demerit (dharmadharmaphala), no
water-libation (udaka), no resorting to pilgrimage fords (tirthasevanda), no ritual action
(kriya) or [conventional] purity and truth-vows (satyasauca), nor any conviction in the sphere
of ritualism (karmakanda)."

Superficial Commentary: The realized Kaula vira transcends the entire binary architecture
of Brahmanical orthopraxy: karmic retribution (dharma/adharma), purity and pollution
(Sauca), ancestral or deity water-offerings (udaka), and Vedic or Tantric ritualism
(karmakanda). This parallels the Amanaskayoga (verse 100): babhiiva tasya karmani
papapunyasya samksayah ("His ritual actions cease and there is the destruction of sin and
merit").

Verse 81

na tasya karmakarmani lokacarani yani ca |



caritah samayacara janairbhrantivimohitaih |
| 81 ]

Translation: "For him there are no ritual obligations (karmakarmani) nor whatever worldly
conventions (lokdcarani) exist; conventional pledge-observances (samayacarah) are
practiced only by people thoroughly deluded by error."

Superficial Commentary: The contrast between samayacara ("the conduct governed by
conventional Tantric pledges and restrictions") and the unconditioned freedom of the Kaula
Siddha is pivotal here. While lower initiates (samayins) are bound by strict rules (samaya) of
time, place, and purity, the akulavira recognizes samaydcara as a provisional construct
maintained by those still deluded by duality (bhrantivimohitaih).

Verse 82

akulaviram na jananti kim visistam kutah sthitam |
krtaka bandhana loke kalpitasca kupanditaih |
| 82 ]

Translation: "They do not know the Akulavira—what its distinctive nature is, or where it
abides; artificial fetters (krtaka bandhanah) in the world have been fabricated by
pseudo-scholars (kupanditaih)."

Superficial Commentary: Parallel to verse 47 in the first half (samaydcaravicararica krtaka
bandhakani tu), this verse diagnoses all prescriptive religious rules as "artificial fetters"
(krtakda bandhanah) invented by kupanditas who lack direct experiential knowledge of where
the akulavira actually resides, namely within svadeha.

Rejection of Yogic Siddhis, Alchemy, and Dualistic Samayacara in Favor of
Self-Reflexive Gnosis (Verses 83-90)

Verse 83
samkalpavikalpafca kalakarmani yani ca |

siddhayo vividha loke patalam ca rasayanam |
|83

Translation: "Volitional intention and discursive thought (samkalpavikalpa), whatever ritual
arts (kalakarmani) exist, the various occult powers (siddhayah) in the world, subterranean
magic (patala), and alchemy (rasayana)—"

Superficial Commentary: This stanza enumerates the prized objectives of siddha-kama
practitioners: kalakarmani, worldly siddhis, patalasiddhi (netherworld entry), and rasayana



(alchemical transmutation). Syntactically, verse 83 forms the subject list governed by the
prohibitory predicate in verse 84.

Verse 84
pratyaksafica yada labdham na vigrhniyat kadacana |

sarve te pasabaddhasca adhomargapradayakah |
| 84 1]

Translation: "—even when directly obtained before one's eyes, one should never grasp at
them! All of them are bound up with fetters (pa@sabaddha) and lead only to the downward
path (adhomargapradayakah)."

Superficial Commentary: Whereas portions of the Kaulajiiananirnaya and Natha
alchemical literature celebrate rasayana and siddhis as preliminary aids, the Akulaviratantra
adopts an uncompromisingly transcendentalist stance: grasping after patala, rasayana, and
siddhis binds the pasu in the snare of pasas and drags the yogin down the adhomarga (the
path of lower rebirth and spiritual fall).

Verse 85

na caitairmuktih samsare akulam viravarjitah |
yatha madiramanandam kathitam naiva jayate |
| 85

Translation: "Nor is there liberation in samsara through these means for those devoid of the
Akulavira. Just as the intoxicating bliss of wine (madiram anandam) never arises merely
from its being verbally described—"

Superficial Commentary: Wine (madird / madya) serves here as a vivid epistemological
analogy (paired with verse 65d: madyamadhye yathanandam): no amount of theoretical
discourse about wine produces the actual experiential rapture (ananda) of tasting it.

Verse 86
tadvadakulavirakhyam svasamvedyaniropanam |

na jananti nara mudhah sarat sarataram param |
| 86|

Translation: "—in that very way, deluded men do not know that which is called Akulavira,
whose ascertainment is purely self-reflexive (svasamvedyaniropanam), the supreme
quintessence of all essences (sarat sarataram param)."

Superficial Commentary: The compound svasamvedyaniropanam encapsulates the non-dual



epistemology of both Kashmiri Pratyabhijfia/Kaula and Buddhist Sahajayana: ultimate reality
cannot be objectified (avedya, cf. v. 94b) or mediated by conceptual definitions (niripana); it
is verified solely through immediate, non-dual self-awareness (svasamvedana).

Verse 87

tavad bhrantivimugdhatma yavattalam na vindati |
cintatite yada yogi sa yogi yogacintakah |
| 87 ]

Translation: "One remains bewildered by error for just so long as he does not find the
fundamental ground (falam); when the yogin [abides] in that which transcends thought
(cintdtite), he alone is a true yogin and a contemplator of yoga."

Superficial Commentary: A deliberate paradox animates cintdatite yada yogi sa yogi
vogacintakah: only when the practitioner ceases discursive thinking and abides in the
trans-conceptual state (cintdatite) does he become a true yogacintaka ("contemplator of

yoga").

Verse 88

virakta vasana yasya trptatma ca niramayabh |

tavad bhramanti mohatma nanabhavanubandhanail |

| 88 ]

Translation: "[He] whose latent craving (vasana) has faded away is satiated in Self and free
from affliction. Meanwhile, the deluded wander about through their attachments to manifold
states and entities (nanabhavanubandhanaih)—"

Superficial Commentary: Hemistich 88cd echoes verse 61 in the first section
(akulaviragatam bhinnam nanabhavanubandhanaih): attachment (anubandhana) to
differentiated meditative states, deities, or doctrinal categories (nanabhdava) keeps the
deluded soul revolving in samsara.

Verse 89

yavat samamekatvam paramanandam na vindati |
mirkhanam ca yathasastram kumarisuratim yatha |
| 89|

Translation: "—for so long as one does not realize the homogeneous unity (samamekatvam)
and supreme bliss (paramanandam). For fools, [clinging] merely to scripture is just like a
virgin's [hearing of] marital [sexual] joy (kumarisurati)—"



Superficial Commentary: This hemistich forms an indissoluble syntactic and conceptual
unit with Verse 90ab below, where the simile is completed.

Verse 90

akulaviram vindanti kathyamanaih kumarikah |
disavesavinirmuktam sthanavarpavivarjitam |
190 |

Translation: "—do virgins experience [that joy], or do [fools] find the Akulavira, merely
through verbal descriptions (kathyamanaih)? [Never; for the Akulavira is] completely free
from spatial direction and sectarian guise (disavesavinirmuktam), and devoid of fixed locus
and caste or letter (sthanavarnavivarjitam)."

Superficial Commentary: Paired with the simile of wine in verse 85 (madiramanandam),
the trope of the virgin maiden (kumari / kumarika) illustrates the incommunicability of
non-dual bliss (paramananda) through purely verbal or scriptural instruction (kathyamanaih /
vathasastram). Hemistich 90cd then launches an extended apophatic catalog of akulavira: it
is free from disa (cardinal directions), vesa (sectarian ascetic garb, such as Natha or Kapalika
insignia), sthana (meditative loci in the body or geographic shrines), and varna (both social
caste and mantric phonemes).

Apophatic Theology, Elemental Pervasion, and the Co-Essential State of
Samarasa (Verses 91-96)

Verse 91

nirakulam nirvikalpam nirgunafica sunirmalam |
anatham sarvanathafica pramadonmadavarjitam |
|91

Translation: "[It is] unagitated (nirakula), non-conceptual (nirvikalpa), devoid of qualities
(nirguna), utterly stainless (sunirmala), having no master over it (anatha) but the Lord of all
(sarvanatha), and free from both heedlessness (pramdda) and frenzy (unmada)."

Superficial Commentary: Two compounds here carry acute sectarian significance. First, the
paradox andatham sarvandtharica plays directly on the title Natha ("Lord/Master"): the
akulavira is andtha because it is autonomous (svatantra) with no higher ruler above it, and
sarvandtha because it is the inner sovereign of the entire cosmos. Second,
pramadonmadavarjitam distinguishes the serene equipoise (santa, samarasa) of akulavira
from both ordinary mental torpor (pramdda) and the induced ecstatic or possession frenzy
(unmada or avesa-convulsions critiqued in verse 57 of the first section: tatah sa patayed
bhumau mudramantrair niyogitaih).



Verse 92

ghananividani(h)sandhisthavare jangamesu ca |
jale jvalane tatha pavane bhiimyakase tathaiva ca |
1921

Translation: "Compact, dense, and seamless—in the immobile (sthavare) and among

moving beings (jarigamesu), in water, in fire, so also in wind, and in earth and space alike—"

Superficial Commentary: The triple qualifier ghana-nivida-nihsandhi ("compact, dense,
seamless") expresses the non-dual continuum of consciousness (cidghana) that leaves no
ontological fissure (sandhi) between transcendent spirit and the five gross elements
(paricamahabhiitas).

Verse 93

sarvatra samarasam bharitamakulavirantu kevalam |
tam jfiatam yena dehastham sa muktah sarvabandhanat |

Translation: "—everywhere the Akulavira alone is plenary (bharitam) and of one
homogeneous essence (samarasam). By whomsoever That is known as abiding within the
body (dehastham), he is liberated from all bondage."

Superficial Commentary: This verse formulates the core mahavakya of the Akulaviratantra:
cosmic samarasa(the co-essentiality of the five elements and all animate and inanimate
beings) and somatic immanence (dehastha) are identical. Liberation while living (jivanmukti)
occurs the instant one recognizes that the plenary (bharita) akulavirapervading the
macrocosm is fully present within one's own physical body.

Verse 94

na tasya kriyabandhena na vedyam na ca vedana |
na yajiio nopavasasca na carya na kriyodayabh |
|94 |]

Translation: "For him there is nothing [bound] by the fetter of ritual action, no object to be
known (vedyam) and no act of knowing (vedana); there is no sacrifice (yajria), no fasting
(upavasa), no special observance (caryd), and no efficacy of ritual (kriyodayah)."

Superficial Commentary: Along with external rites (yajiia, upavasa, carya), the verse
negates the epistemic dyad of vedya (object of cognition) and vedana (cognitive process),
leaving only non-dual self-luminosity.

Verse 95

na varno varnabhedasca akulaviram yadagatam |



na japo narcanagninam na homo naiva sadhanam |
195 ]

Translation: "When the Akulavira has been attained, there is neither caste (varna) nor
caste-differentiation (varnabheda); there is no mantra-recitation (japa), no worship of sacred
fires (arcandagninam), no fire-oblation (homa), and no ritual praxis (sadhanam)."

Superficial Commentary: The abolition of varnabheda (caste hierarchy, alongside phonetic
differentiation) is a cornerstone of Kaulism, matching verse 81 of the earlier section (acaret
sarvavarnaistu). Once akulavira dawns, both Brahmanical fire-cults (agninam arcana, homa)
and Tantric japa and sadhana are superseded.

Verse 96

nagnipravesanantasya mantrapiijacaranodakam |
niyamasca na tasyasti ksetrapithe ca sevanaih |
196 ||

Translation: "For him there is no entering into fire (agnipravesana), nor mantra-worship and
foot-libation water (mantrapijacaranodakam); nor do restrictive observances (niyamah) exist
for him through frequenting sacred fields and seats of power (ksetrapithe)."

Superficial Commentary: In early Kaula and Yogin1 cults, pilgrimage (sevana) to external
ksetras and pithas(such as Kamariipa, Jalandhara, Oddiyana, and Piirnagiri) to encounter
Yoginis was central. Here the Akulaviratantra interiorizes the pitha: because all Yoginis and
Siddhas reside within the realized akulavira in one's own body (see verse 119 below), visiting
external ksetras and pithas becomes superfluous.

The Supportless Abode Beyond Causal, Mental, and Temporal Determinations
(Verses 97-104)

Verse 97

na kriya narcanakadyairna tirthani vratani ca |
niralambapadam $antam tathatitam nirafijanam |
197 ]

Translation: "[There is] no ritual action, nothing [gained] by worship and the like, no
pilgrimage sites (firthani) and no vows (vratani); [it is] the supportless state
(niralambapadam), quiescent (s@ntam), transcendent (atitam), and stainless (niranijanam)."

Superficial Commentary: The pairing of niralambapadam ("the supportless abode") and
niranijanam("stainless") links the Akulaviratantra directly to the Amanaskayoga (verse 97:
tato 'bhyasaniyogena niralambo bhaved yadi) and later Natha terminology.



Verse 98

sarvajiaparipurnafica svabhavena vilaksyate |
karyakarananirmuktamacintitafica anamayam |
|98 ]

Translation: "Omniscient and all-full (sarvajiiaparipirnam), it is recognized spontaneously
by its own intrinsic nature (svabhavena); it is completely free from cause and effect
(karyakarananirmuktam), unthought (acintitam), and free from affliction (anamayam)."

Superficial Commentary: Because akulavira is karyakarananirmuktam (beyond causality),
it cannot be produced as the "effect" (karya) of any ritual or yogic "cause" (karana); it can
only be recognized through its own self-luminous nature (svabhavena vilaksyate).

Verse 99

mayatitam niralambam vyapakam sarvatomukham |
svadehe samsthitam $antamakulaviram taducyate |
199l

Translation: "Transcending maya, supportless (niralamba), all-pervading (vyapaka), facing
in every direction (sarvatomukha), and abiding quiescent within one's own body (svadehe
samsthitam)—that is called the Akulavira."

Superficial Commentary: This definitional stanza synthesizes the macrocosmic (vyapakam
sarvatomukham) and microcosmic (svadehe samsthitam) dimensions of akulavira.

Verse 100
samastamekadabhiitam dvaitabhavavivarjitam |

akulaviram mahadbhiitamastinastivivarjitam |
| 100 ||

Translation: "The entirety unified as one (samastamekadabhiitam), devoid of duality and
non-existence (dvaitabhavavivarjitam)—the Akulavira is the Great Reality, free from both 'is'
and 'is not' (astinastivivarjitam)."

Superficial Commentary: By declaring the akulavira to be astinastivivarjitam ("devoid of
asti and nasti"), Matsyendranatha aligns Kaula non-dualism with the trans-tetralemmic
(catuskoti-vinirmukta) language of Madhyamaka/Vajrayana and Advaita Saivism, rejecting
both eternalist reification (asti) and nihilistic voidness (nasti / abhava).

Verse 101

manobuddhicittastacitta naiva svacetana (?) |



na kalakalana caiva na $akti$ca na cendriyah |
| 101 ||

Translation: "[In that state there is neither] mind (manas), intellect (buddhi), mind-stuft
(citta), nor thought-activity, nor individual sentience (svacetana); there is no temporal
reckoning (kalakalana), no [differentiated] Sakti, and no sense-faculty (indriya)."

Superficial Commentary: This verse strips away the antahkarana (manas, buddhi, citta),
the indriyas, and the mayiya kanicukas (kdala and kala/kaland), ascending even beyond the
polarized correlation of Siva and Sakti into the unconditioned Akula.

Verse 102
na bhiite grhyate so hi na duhkham sukhameva ca |

na raso'dhirasa$caiva krtakam naiva karakam |

| 102 ||

Translation: "He is not apprehended within any created element (bhiite), nor is there
suffering or pleasure; there is neither flavor (rasa) nor super-flavor (adhirasa), neither
anything artificially produced (krtakam) nor any causal agent (karakam)."

Superficial Commentary: The negation of krtakam and karakam dismantles the entire
grammatical and ritual framework of action, which in Sanskrit grammar and Mimamsa
depends on karakas (agent, instrument, locus, and object).

Verse 103

na cchaya natapo vahnirna ca §itosnavedana |
na dinam ratrimityuktamudayastamanavarjitam |

| 103 ||

Translation: "[There is] no shadow, no scorching heat, no fire, and no sensation of cold or
warmth; neither day nor night—thus is it declared—devoid of rising and setting
(udaydstamanavarjitam)."

Superficial Commentary: In esoteric Tantric physiology, "cold and heat" (sSitosna), "shade
and sunlight" (chaya/dtapa), and "day and night" (dina/ratri) signify not merely external
meteorological phenomena, but the lunar (soma/ida, cooling, nocturnal) and solar
(sirya/pingald, heating, diurnal) currents of prana and apana within the subtle body. Because
akulavira transcends the oscillation of id@ and pingala, it is free from thermal and temporal
rising and setting (udayastamanavarjitam).

Verse 104

na mano drSyate tatra norddhamadhyam ca jhayate |



aksobhyamacalam $antamidr§am tattvanirnayam |
| 104 ||

Translation: "There no mind (manas) is seen, nor is any 'above' or 'middle’
(ardhvamadhyam) cognized; unshakeable (aksobhya), immovable (acala), and quiescent
(santa)—such is the definitive ascertainment of reality (fattvanirnayam)."

Superficial Commentary: The negation of irdhva ("upper") and madhya ("middle") directly
anticipates the critique of vertical cakra and susumna topography in verses 122—125: in
non-dual akulavira, there is no lower base, middle channel, or upper cranial summit to ascend
toward.

Intentionality, the Ineffable Kulasadbhava, and Freedom from Dialectical
Extremes (Verses 105-111)
Verse 105

yadr$ena tu bhavena puruso bhavayet sada |
tadr§am phalamapnoti natra karyavicaranat |
| 105 ||

Translation: "With whatsoever disposition (bhavena) a person constantly contemplates, a
fruit of that very kind does he obtain; there is no room for doubt or deliberation regarding
this."

Superficial Commentary: This psychological law explains why practitioners of krtaka rites
remain bound: one who meditates on limited deities, cakras, or finite siddhis (yadrsena
bhavena) inevitably reaps only a finite, conditioned result (tadrsam phalam), whereas
contemplating the unconditioned akulavira yields absolute freedom.

Verse 106

evafica kulasadbhavamavacyam paramamrtam |
agamyam gamyate kasmad bhrantijianavimobhitah |
| 106 ||

Translation: "And thus the true essence of the Kula (kulasadbhava) is ineffable (avacyam),
the supreme nectar of immortality (paramamrtam), and inaccessible [to discursive thought];
how could that which is inaccessible be reached by those deluded by erroneous knowledge?"

Superficial Commentary: A vital doctrinal equivalence is established here: the transcendent
akulavira is none other than kulasadbhava ("the true reality or heart of the Kula"). In the
Matsyendranatha tradition and Krama texts such as the Kaltkulakramasadbhava, Akula is not
an external realm divorced from Kula, but the inmost essence (sadbhava) and supreme



ambrosia (paramamrta) of Kula itself.

Verse 107

na dire nikate caiva pratyaksam na paroksata |
na bharito na rikto va nipuno napi cadhikah |
| 107 ||

Translation: "[It is] neither far away nor near, neither a sensory object (pratyaksa) nor
hidden from sight (paroksata); it is neither filled up nor empty (rikta), neither deficient
(/naiv]onah / MS: nipunah) nor excessive (adhikah)."

Superficial Commentary: Collation of Verse 107 with its internal parallel in Verses 21-22
demonstrates the precision of the negative dialectic: the four pairs of opposites negated here
are spatial distance (diire / nikate), epistemological visibility (pratyaksa / paroksa),
containment (bharita / rikta), and quantitative measure (&zna [MS nipuna] / adhika).

Verse 108
etat paksavinirmukto hetudrstantavarjitah |

krtakairmohita mtidhah karmakandaratastu ye |
| 108 ||

Translation: "[He is] completely free from these dialectical theses (paksavinirmuktah) and
devoid of logical reason and example (hetudrstantavarjitah). But those fools who are deluded
by artificial contrivances (krtakaih) and attached to ritualism (karmakandaratah)—"

Superficial Commentary: By declaring the akulavira to be hetudystantavarjitah, the text
rejects rationalistic anumana (the inferential syllogism of Nyaya and Buddhist logicians
based on paksa, hetu, and drstanta) alongside Mimamsaka and Tantric karmakanda.

Verse 109

na tesam muktih samsare narake yonisamkule |
akulaviram mahadbhiitam yada pasyati sarvagam |
| 109 ||

Translation: "—for them there is no liberation in samsara, in that hell crowded with wombs
of rebirth (yonisamkule). When, however, one directly beholds the all-pervading Akulavira,
the Great Reality—"

Superficial Commentary: A striking soteriological inversion operates here: samsara itself is
experienced as a hell thronged with wombs (rnarake yonisamkule) by those trapped in
karmakanda, whereas for the Kaula adept who beholds the all-pervading akulavira, the entire



cosmos is revealed as a single homogeneous unity (verse 110).

Verse 110

sabahyabhyantaraikatvam sarvatraiva vyavasthita(m) |
nistarangam nirabhasam padacchedavivarjitam |
| 110 ||

Translation: "—established everywhere as the unity of both the external and the internal
(sabahyabhyantaraikatvam), waveless (nistarangam), devoid of phenomenal projection
(nirabhdasam), and free from segmentation (padacchedavivarjitam)—"

Superficial Commentary: Sabahyabhyantaraikatvam ("the unity of the external and
internal") is the hallmark of Kaula samarasya: unlike ascetic traditions that require
withdrawing the senses from the external world (b@hya) into an isolated interiority
(abhyantara), Kaulism dissolves the boundary between inside and outside, beholding the
waveless (nistaranga) ocean of awareness everywhere.

Verse 111

sarvavayavanirmuktam nirvikarafica nirmalam |
adrS§yam nirgunam nityam nirpirodhafica ni§calam |
| 111 ||

Translation: "—completely free from all constituent parts (sarvavayavanirmuktam),
changeless (nirvikaram), stainless (nirmalam), invisible (adrsyam), attributeless (nirgunam),
eternal (nityam), free from forced suppression (nirnirodham), and unwavering (niscalam)."

Superficial Commentary: The compound nirpirodham ("devoid of nirodha") is doctrinally
decisive: whereas Patafijala Yoga defines yoga as cittavrttinirodha (the effortful suppression
of mental fluctuations), the Akulaviratantradefines the supreme state as nirnirodha—a
natural, unforced stillness (niscala) that requires no violent suppression of mind or breath (cf.
parallel verse 19¢ na nirodho na coddharo and verse 112d below).

Transcendence of Pranayama, Epistemic Knots, and the Omniform Identity of
the Perfected Yogin (Verses 112-120)

Verse 112

na dhyanam dharana naiva na sthanam varnameva ca |
na recakam piirakaficaiva narodghataiica (?) kumbhakam |
| 112 ||

Translation: "[In that state] there is neither meditation (dhyana) nor concentration (dharana),



neither locus (sthana) nor mantric phoneme (varna); there is neither exhalation (recaka) nor
inhalation (piiraka), neither restraint and upward breath-propulsion (nirodhodghata / MS:
narodghata) nor breath-retention (kumbhaka)."

Superficial Commentary: This verse rejects the fourfold technical apparatus of pranayama
(recaka, piraka, kumbhaka, and nirodha/udghata). When awareness rests in akulavira, the
breath subsides spontaneously (kevala or sahaja) without artificial respiratory forcing.

Verse 113
na cantamadimadhyastham na sato vrddhireva ca |

grahyagrahakanirmuktagranthatitaiica yadbhavet |
| 113 ||

Translation: "It has no end, nor does it abide in a beginning or middle, nor is there any
increase of the Real (satah); it is that which is completely free from grasped object and
grasping subject (grahyagrahakanirmukta) and beyond all knots and scriptures
(granthatitam)."

Superficial Commentary: The compound grahyagrahakanirmuktagranthatitam identifies
the ultimate knot (granthi/grantha) not merely as an anatomical point in the subtle body, but
as the cognitive bifurcation of consciousness into grahya (object) and grahaka (subject).

Verse 114
etaih sarvairvinirmuktam hetudrstantavarjitam |

sabahyabhyantaraikatvam sarvatraiva vyavasthitam |

| 114 ||

Translation: "Completely free from all these, devoid of logical reason and example
(hetudrstantavarjitam), it is established everywhere as the single unity of both the external
and the internal (sabahyabhyantaraikatvam)."

Superficial Commentary: This refrain-verse consolidates the negative dialectic of verses
107-113 before transitioning to the affirmative description of the realized samarasa state in
verses 115-120.

Verse 115
samarasanandartipena ekakaram caracare |

ye ca jhatam svadehasthamakulaviram mahadbhutam |
| 115

Translation: "[Abiding] in the form of the bliss of co-essentiality (samarasanandariipena),



of one single aspect throughout the moving and unmoving universe—when one has known
that Great Reality, the Akulavira, as abiding within one's own body (svadehastham)—"

Superficial Commentary: Samarasanandariipena ekakaram cardcare defines the
phenomenology of Kaula enlightenment: the multiplicity of the animate and inanimate
universe (caracara) is experienced as having a single, uniform savor (ekakara) of one blissful
essence (samarasananda).

Verse 116
yasya (?) vasam sthitah kascit samarasam rasasamsthitam |

sa brahma sa hariscaiva sa rudraficai(ve)$varastatha |
| 116 ||

Translation: "—whosoever abides under the sway of That [or Her] (vasyd vasam sthitah),
established in the supreme savor of co-essentiality (samarasam rasasamsthitam)—nhe is
Brahma, he is Hari, and he is Rudra and I$vara as well."

Superficial Commentary: Verses 116—117 enumerate the Saiva hierarchy of the
karanesvaras (the cosmic Regents presiding over the fattvas from earth up to sadasiva/siva):
Brahma, Visnu (Hari), Rudra, I§vara (Mahegvara), and Siva. The yogin established in
samarasa becomes identical with all the cosmic Regents simultaneously.

Verse 117
sa $ivah $asvato devah sa ca somarkasankarah |

sa visakhyo mayiirakso arhanto budhameva ca |
| 117 ||

Translation: "He is Siva, the eternal God; he is the Moon, the Sun, and Sankara; he is
Visakha (Skanda), Mayiiraksa, the Arhat, and the Buddha as well."

Superficial Commentary: By declaring the realized Kaula yogin to be identical not only
with the Brahmanical-Saiva pantheon (Brahma, Hari, Rudra, I$vara, Siva,
Skanda/Maytiraksa) and the cosmic luminaries (soma-arka), but also with the Jaina/Buddhist
Arhat and Buddha, the Akulaviratantra asserts an encompassing meta-sectarian sovereignty:
all deities and awakened beings are manifestations of the single akulavira within the yogin's
body.

Verse 118

svayam devi svayam devah svayam $isyah svayam guruh |
svayam dhyanam svayam dhyata svayam sarve$varo guruh |

| 118 ||



Translation: "He himself is the Goddess (Devi), he himself is the God (Deva); he himself is
the disciple (Sisya), he himself is the preceptor (guru); he himself is meditation (dhyana), he
himself is the meditator (dhyata); he himself is the Guru, the Lord of all (sarvesvarah)."

Superficial Commentary: In the culmination of Kaula non-duality, the three foundational
dyads of Tantric practice collapse into the yogin's own Self: the cultic dyad of worshipped
Goddess (Devi) and God (Deva), the initiatory dyad of disciple (Sisya) and master (guru), and
the contemplative dyad of meditation (dhyana) and meditator (dhyata).

Verse 119
sarvajiiah sarvamasrtya sarvato hitalaksanah |

sarvayogini tatrastha sarve siddhasca tatra vai |
| 119|

Translation: "Omniscient, encompassing the entire universe, and universally characterized
by auspiciousness—all the Yoginis abide right there [within him], and all the Siddhas are
right there indeed."

Superficial Commentary: Rather than seeking the assembly of Yoginis (yoginicakra) and
Siddhas (siddhacakra) in external cremation grounds or pithas, the realized adept discovers
that the entire yoginimelaka and siddhamandala are interiorized within his own
akulavira-consciousness.

Verse 120

sarvam sarvarthakam caiva sarvajiianasca tatra vai |
yathasau maharthafca akulaviramiti smrtam |
| 120 ||

Translation: "The All, that which fulfills all aims, and all gnosis are right there indeed; as
that Supreme Meaning (mahartha), it is traditionally declared to be the Akulavira."

Superficial Commentary: The technical term mahartha ("the Great Meaning / Supreme
Reality") is the exact designation used in the Krama and Kaula traditions (such as the
Mahanayaprakasa and Abhinavagupta's Tantraloka) to define the Mahakaula: "he who
knows and has in his purview the Mahartha (the great reality)". Here the Akulaviratantra
explicitly equates the Krama/Kaula Mahartha with Akulavira.

Dissolution of the Subtle Physiology—Rejection of Cakras, Nadis, Mudras, and
Knots (Verses 121-126)

Verse 121

$abdah spar$o raso riipam gandho vadyanipama ca (?) |



sarve bhirasca (?) tatraiva ye pralinah pralayam gatah |
| 121 ||

Translation: "Sound, touch, taste, form, odor, and [the motor faculties of] speech, hands, and
feet (/vakpanipadam] ca /| MS: vadyanipama ca), together with all existent states and entities
(sarve [bhavas] ca | MS: bhirasca)—dissolved right there [in the Akulavira], they have gone
to complete reabsorption (pralayam gatah)."

Superficial Commentary: This verse describes tattva-laya (the reabsorption of the cosmic
categories): the five tanmatras, the faculties of action, and all differentiated entities (bhavah)
dissolve (pralayam gatah) into the unconditioned akulavira, just as all rivers dissolve into the
ocean in verses 3—4 of the opening section (fatha akulaviresu sarvadharma layam gatah).

Verse 122
nadhare dhyeyalaksye ca na nadagocare pare |

na hrdi nabhikanthe va vaktre ghantikarandhrayoh |
| 122 ||

Translation: "[The Akulavira is] not in any subtle support (ddhare) or meditative target
(dhyeyalaksye), nor in the supreme sphere of inner resonance (nadagocare pare); it is neither
in the heart (/4rdi), nor in the navel or throat (nabhikanthe), nor in the oral cavity (vaktre), nor
in the uvula and cranial aperture (ghantikarandhrayoh)."

Superficial Commentary: Verses 122—126 constitute a landmark historical catalog of early
Kaula and proto-Hatha yogic practices—specifically adhara-fixation, laksya-contemplation,
nadanusandhdana, and palatal/uvular yoga (ghantika/randhra, closely linked to khecarimudra
and bhinnataluka mentioned in verse 19). Matsyendranatha negates them all because
localizing the akulavira in any specific anatomical point (navel, heart, throat, uvula, or
cranial vault) reduces the all-pervasive (sarvaga) Absolute to a spatial fragment.

Verse 123

na i1da pingala caiva susmana ca gamagamaih |
na nabhicakre kanthe ca na Sire binduke tatha |
| 123 ||

Translation: "It is not [attained] through the comings and goings [of breath] in ida, pingala,
and susumna (susmana); nor is it in the navel wheel (nabhicakre), the throat (kanthe), the
head (sire), or the bindu (binduke)."

Superficial Commentary: Even the central channel (susumna), which conventional Kaula
and Hatha texts exalt as the kulamarga, is negated here alongside ida and pingala insofar as it
is treated as a spatial conduit for the mechanical movement (gamagama) of breath.



Verse 124

caksukarnonmilanam naivam nasikagraniriksane |
na purake kumbhake caiva recake ca tatha punah |

| 124 ||

Translation: "It is not [found] thus in the opening [or stopping] of the eyes and ears
(caksukarnonmilanam), nor in gazing at the tip of the nose (nasikagraniriksane); nor again in
inhalation (pirake), breath-retention (kumbhake), or exhalation (recake)."

Superficial Commentary: Sensory mudras involving the eyes and ears (caksukarnonmilana)
and ocular fixation on the nasal tip (nasikagraniriksana) are dismissed as artificial muscular
postures (krtaka) that cannot generate the unconditioned awareness of akulavira.

Verse 125

na bindubhedagranthau ca lalate na ca candramah |
pravese nirgame caiva $ikha tirddhve na binduke |
| 125 ||

Translation: "It is neither in the piercing of the bindu and the psychic knots
(bindubhedagranthau), nor in the forehead (lalate) or the [cranial] Moon (candramah);
neither in the inflow (pravese) nor in the outflow (nirgame) [of breath], nor in the upper crest
(Sikhd ardhve) or the bindu (binduke)."

Superficial Commentary: This verse explicitly names bindubheda and granthibheda
("piercing the bindu and the three knots—brahmagranthi, visnugranthi, and rudragranthi"),
the cranial Moon (candramas in the lalata), and the ardhva-sikhda (the subtle pinnacle at the
crown). While krtaka Kundalini-yoga strives to pierce these knots and reach the cranial
Moon, the sahaja Kaula path recognizes such vertical ascent as a conceptual projection
within maya.

Verse 126

na karairna sarairmudraih nakase vayumandale |
na cape candrastirye ca bhavabhave samagame |
| 126 ||

Translation: "It is not [attained] by hand-gestures/organs (karaih), nor by breath-arrows
(saraih) or yogic seals (mudraih), neither in the ether nor in the wind-sphere (vayumandale);
neither in the bow (cape), nor in the Moon and Sun (candrasiirye), nor in existence and
non-existence (bhavabhave), nor in [artificial] conjunction (samdagame)."

Superficial Commentary: Even the celebrated Hatha-Tantric samdagama (the conjunction of



Moon and Sun, candra-siirya, or prana and apana) is rejected if conceived as a temporal
event produced by mudras and elemental mandalas (akdsa, vayu).

Critique of Orthodox and Heterodox Darsanas and the Pan-Cosmic Immanence
of the Absolute (Verses 127-134)

Verse 127

anaupamyam niralambam paksapaksavivarjitam |
ajhianamalagrastatma mahamayavimohitah |

| 127 ||

Translation: "[The Akulavira is] incomparable (anaupamyam), supportless (niralambam),
and devoid of thesis and counter-thesis (paksapaksavivarjitam). Those whose selves are
swallowed by the impurity of ignorance (ajrianamala), thoroughly deluded by Mahamaya—"

Superficial Commentary: Hemistich 127cd diagnoses why learned scholars of the various
philosophical schools fail to recognize the incomparable, non-partisan (paksapaksavivarjita)
Absolute: their awareness remains contracted by ajianamala and Mahamaya.

Verse 128

sastrarthena vimudhatma mohita viduso janah |
na vidanti padam $antam kaivalyam niskriyam gurum |
| 128 ||

Translation: "—learned people (viduso janah), bewildered and deluded by the [discursive]
meanings of scriptures (sastrarthena), do not know the quiescent abode (padam santam), the
absolute kaivalya, the actionless Guru (niskriyam gurum)."

Superficial Commentary: The identification of the quiescent state (padam santam) with the
niskriyam gurum("the actionless Guru") underscores that the ultimate Guru is not an external
ritualist, but the unconditioned, actionless akulavira itself.

Verse 129
samkhyadayasca ye kecit nyayavaisesikastatha |

bauddharahantasca ye kecit somasiddhantadaksinah |
| 129 ||

Translation: "Whosoever are followers of Samkhya and the rest, and likewise the Naiyayikas
and VaiSesikas, and whosoever are Buddhists (bauddha) and Jainas (arahanta), as well as
followers of the Somasiddhanta, [Saiva] Siddhanta, and Daksina schools—"



Superficial Commentary: Verses 129-130 present an invaluable doxographical catalog of
rival darsanas and Tantric srotamsi active in the medieval Indian landscape of the
Akulaviratantra, including the explicit mention of somasiddhanta (the Kapalika Saiva school
associated with Somasarman) alongside Samkhya, Nyaya, Vai$esika, Buddhism, and Jainism.

Verse 130

mimamsa paficaratraiica vamadaksinakaulikah |
itthasapuranani bhitatattvafica garudam |
| 130 ||

Translation: "—Mimamsa and Paficaratra, the adherents of the Vama, Daksina, and
[ritualistic] Kaulika streams, the [ltihdsas and Purdanas, the science of spirits (bhiitatattva),
and the Garuda Tantras—"

Superficial Commentary: Two details here are of prime importance for Saiva history. First,
the pairing of bhiitatattvafica garudam with vama, daksina, and siddhanta reflects the classical
fivefold division of the Saiva Mantramarga scriptural streams (Siddhanta, Garuda, Bhiita,
Vama, and Daksina). Second, the text critiques even vamadaksinakaulikah—meaning that
sectarian, ritual-bound Kaulikas (krtaka-kaulas who rely on external rites or kundalini
mechanics, cf. verse 56) are just as bound by vikalpa as orthodox Mimamsakas and
Paficaratrins!

Verse 131

ete caiva samah sarve kecit va('pi) kriyanvitah |
vikalpasiddhidah sarve tadvidurna ca panditah |
| 131 ||

Translation: "—all these are on the exact same footing, as are any others who remain bound
to ritual action (kriyanvitah); all of them bestow only conceptual accomplishments
(vikalpasiddhidah), and their pandits do not know That [4kulavira]."

Superficial Commentary: By leveling all philosophical and Tantric schools (ete caiva samah
sarve) under the rubric of kriyanvita (bound to action) and vikalpasiddhida (bestowing only
conceptual constructs), Matsyendranatha sweeps away the conventional gradations of sastras
in favor of the non-conceptual sahaja state.

Verse 132

vikalpabahulah sarve mithyavadanirarthakah |
na te mucyanti samsare akulaviravivarjitah |

| 132 ||



Translation: "All of them abound in conceptual proliferation (vikalpabahulah) and are futile
with their false disputations (mithyavadanirarthakah); devoid of the Akulavira, they are not
liberated in samsara."

Superficial Commentary: Without direct realization of the akulavira, all scholastic debate
(vada) across the darsanas is dismissed as mithyavada ("false disputation") and vikalpa
("conceptual proliferation").

Verse 133

yani kani ca sthanani girirnagarasagaram |
sarvatra samsthitam nityam sthavare jangamesu ca
| 133 ||

Translation: "Whatsoever places exist—mountains, cities, and oceans—everywhere it abides
eternally, in the stationary and among moving beings."

Superficial Commentary: Having negated localized pilgrimage shrines (firtha, ksetra,
pitha), the text affirms that every geographic space—whether wild mountain (giri), urban
settlement (nagara), or ocean (sagara)—is equally pervaded by the eternal akulavira.

Verse 134
paficabhiitatmakam sarve yat kificit sacaracaram |

sivadyadevaparyantam sarvam tatraiva samsthitam |
| 134 ||

Translation: "Whatsoever exists in the moving and unmoving universe consisting of the five
elements, from Siva down to the gods—all of it is established right there [in the Akulavira]."

Superficial Commentary: This verse completes the macrocosmic-microcosmic synthesis
(pinda-brahmanda-aikya): the entire elemental cosmos (paricabhiitatmakam) and the entire
divine hierarchy (sivadyadevaparyantam) rest within the akulavira.

Veneration of the Realized Siddha, the Non-Kaula Anvayamarga Lacuna, and
Final Immortalization (Verses 135-142)

Verse 135

idréam yoginam drstva upasarpanti ye narah |
gandhaih puspaisca dhiipai§ca khanapanadibhaksanaih |
| 135 ||

Translation: "Those men who, having beheld such a [realized] yogin, reverently approach



him with fragrant unguents, flowers, incense, and offerings of food, drink, and delicacies—"

Superficial Commentary: Comparison with Verse 79 reveals a profound ritual nuance:
while external offerings (upacara) to external images are a donkey's load for the enlightened
yogin himself, lay devotees (bhaktah) who worship the living body of a realized akulavira
yogin with gandha, puspa, dhiipa, and khana-pana (food and drink, the Kaula tarpana feast)
directly participate in his liberated field.

Verse 136
tarpayanti ca ye bhaktastrividhai$caivantaratmana |

te'pi bandhaih pramucyanti muktimargi na (?) kanksinah |
| 136 ||

Translation: "—and those devotees who gratify him in the three ways [through body, speech,
and mind] from their inmost heart, they too are liberated from all bonds, aspiring along the
path of liberation (muktimargena kanksinah /| MS: muktimargi na kanksinah)."

Superficial Commentary: In Kaula ritual, tarpana ("gratification") of the Guru and the
Yoginis—who are embodied in the perfected Siddha's own person (verse 119)—is the
supreme pija. Because the realized yogin's body is the living temple of akulavira, gratifying
(tarpayanti) him through body, mind and speech, with sincere devotion (antardtmana)
liberates even the devotee.

Verse 137

brahmendravisnurudrafica arahanta buddhameva ca |
visakhyo maytraksa (?) ye ca rsayastapodhanah |
| 137 ||

Translation: "Brahma, Indra, Visnu, and Rudra, the Arhats and the Buddha, Visakha and
Mayiiraksa, and whatever seers (rsis) exist whose wealth is asceticism—"

Superficial Commentary: This verse gathers all the highest exemplars of Vedic, Puranic,
Saiva, Jaina, and Buddhist traditions to subordinate their quests to the liberating grace of the
akulavira in Verse 138.

Verse 138

devadibhyo narendrasca ye canye moksakanksinah |
te (sarve) moksamicchanti akulavirantu moksadam |

| 138 ||

Translation: "—beginning with the gods, and kings of men, and all others who are seekers of



liberation (moksakanksinah)—they all desire liberation, [and it is] the Akulavira alone that
bestows liberation (moksadam)."

Superficial Commentary: Even the gods (Brahma, Indra, Visnu, Rudra), Arhats, Buddhas,
and ascetic rsisaspire after ultimate release, which is granted solely by the
akulavira—forming a structural inclusio with Verse 71b (akulavirantu moksadam).

Verse 139
athanyam sampravaksyami bhinnavastham svabhavagah |

purvam yadukta sarve anvayamarge tvakaulike (?) |
| 139 ||

Translation: "Now, abiding in my own nature, I shall declare another [matter—namely] the
differentiated state (bhinnavastham), all of which was previously spoken of regarding the
sequential path, whether non-Kaula (tvakaulike) [or within the Kaula lineage (tu kaulike)]."

Superficial Commentary: This transitional verse refers back to the earlier discussion (verses
56-63) of how the one akulavira appears differentiated (bhinnavastha) within the sequential
or gradualist path (anvayamarga). Immediately after this line, the Nepalese manuscript
suffers a physical lacuna of approximately twenty-five aksaras (one and a half padas) at the
start of Verse 140.

Verse 140

....natra samsayah |
paramamrtasantrptah sahajanandam ca kevalam |
| 140 ||

Translation: "[... lacuna of 1.5 padas ... —regarding this there is no doubt. Thoroughly
satiated with the supreme nectar of immortality (paramamrtasantrptah), [they experience]
the unalloyed, innate bliss (sahajanandam ca kevalam)."

Superficial Commentary: Despite the manuscript damage in the first hemistich, the second
hemistich preserves the crowning experiential synthesis of the text: the perfected yogins are
satiated by the internal paramamrta (without needing external rasdyana or cranial
bindu-manipulation) and abide in unalloyed sahajananda—matching the opening invocation
of the Akulaviratantra (Sriminasahajanandam svakiyangasamudbhavam) and the
Amanaskayoga (uttungah sahajanandah).

Verse 141

na jarastesam na mrtyusca na Soko duhkhameva ca



sarvavyadhiharascaiva na punarbhavasambhavabh |
| 141 ||

Translation: "For them there is neither old age (jard) nor death (mrtyu), neither grief (Soka)
nor suffering (duhkha); removing all diseases (sarvavyadhiharah), [for them] there is no
possibility of rebirth (punarbhavasambhavah)."

Superficial Commentary: Here the Natha-Kaula ideal of conquering senescence and death
(jaramaranavarjita/ amaratva) and eradicating all bodily disease (sarvavydadhihara) is
achieved not through external mercurial alchemy (rasayana, rejected in v. 83), but through
the realization of sahajananda and akulavira, culminating in the cessation of rebirth
(apunarbhava, cf. Carakasambhita Sarirasthana 1.142 quoted in Natha exegesis: viyogah
sarvasamyogair apunarbhava ucyate).

Verse 142

akulaviram sthitam divyam siddhanathaprasadatah |
sarvatah sarvada $uddhah sarvatah sarvada prabhuh |
| 142 ||

Translation: "Through the grace of Siddhanatha (siddhandathaprasadatah), the divine
Akulavira stands revealed; everywhere and always pure (suddhah), everywhere and always
the Sovereign Lord (prabhuh)."

Superficial Commentary: Verse 142 forms a masterly ring-composition (inclusio) with
Verses 2—4 of the opening of the Akulaviratantra, where the teaching was introduced as
spoken by Siddhanatha (siddhandthena kathitam) and the akulavira was lauded as jagatah
sarvada prabhuh ("always the Sovereign Lord of the entire universe"). Because akulavira
cannot be produced by any krtaka effort, its final unveiling occurs solely through the grace of
Siddhanatha (siddhanathaprasadatah).

Final Colophon
iti macchendrapadavatarite kamaripisthane yogini prasadallabdha(m) akulaviram
samaptam ||

Translation: "Thus is completed the Akulavira [Tantra], which was obtained through the
grace of the Yoginis (yoginiprasadat) in the sacred seat of Kamariipa (kamaripisthane)
where it was brought down (avatarita) by the revered Macchendrapada."

Superficial Commentary: The colophon preserves three vital historical and doctrinal
testimonies of the Matsyendranatha tradition. First, it uses the vernacularized honorific
macchendrapada, attested alongside Minanatha and Macchaghnapada in the
Kaulajiiananirnaya. Second, it employs the technical verb avatarita ("caused to descend /
revealed to the human world"), reflecting Matsyendranatha's status as the Yugandatha of the



Kali age who brought down the Kaulagama. Third, it locates this revelation in
kamariipisthane—the Sakta pitha of Kamariipa in Assam, celebrated in the
Kaulajiiananirnaya as the primary seat of the Yoginis where Macchanda received the Kaula
gnosis—and attributes its reception directly to the grace of the Yoginis
(yoginiprasadallabdham), thereby linking the opening requirement of devotion in the

Translated by (Saivacarya) Adi Suyash, beloved of the Yoginis, born of Mina and the
Mind-Born One.
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