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- Janma Jayanti
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Swami Lakshmanjoo's birthday has
always been a very special festive day for
the Ishwar Ashram. On this day Swamiji

_ would sit in Samadhi Shiva-like for hours
early in the morning. It would be pure
bliss for his devotees to see him emerge
from the trance and open his eyes. A
wave of devotional fervour would sweep
over them as they vied with each other fo A P e
shower flower petals on him and place WP AV W,
floral garlands around his neck amidst Rl
chanting of socred hymns. A formal pujo
would then be performed by the family
priest and Swamiji himself would apply
tilak to ond distribute Prasad among all
those who were present. Later a special
meal would be served to everyone. The
festive atmosphere was further
enlivened by programmes of devotional
music in the evening.

Bliss was it in that dawn to be

alive!
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ven as many scholars and academicians in the West are dedicating their entire lives to the study of

the philosophical thoughtof Abhinavagupta, trying to fathom its great depths and explore its vast

dimensions, the interest in him in his own country seems to have rather waned in the recent years.
After a few brilliant initial studies on him brought out by some pioneering scholars of Kashmir Shaivism,
we do not find much evidence of anyone among academics of the present generation in the country
working towards a really in-depth assessment of the “enigmatically multi-dimensional personality” of this
greatest spiritual and intellectual genius of medieval India. Thus laments one of the most eminent scholars
of non-dual Shaivism, Dr. Navjivan Rastogi, whose insights into the philosophy and its traditions have
been most original and enlightening. Inan article written about a decade back, Dr. Rastogi, while warning
that complacence in this field could prove disastrous, has himself made a brilliant appraisal of various
aspects of Abhinavan thought. We feel greatly privileged in reproducing this extraordinarily remarkable
and invaluable study of Abhinava by the renowned scholar, almost fully, for the readers of Malini in view of
its great contemporary relevance. The author's words, “it is our sacred duty not to allow Abhinava to die in
the land of his birth”, should inspire all those who are conscious of the potential of Kashmir Shaivism to
usher in a new spiritual order in the world which is all inclusive and life-affirmative, breaking all artificial

barriers that separate not only man and man butalso man and nature.

In modern times it was Ishwarswaroop Swami Lakshmanjoo who made Abhinavagupta's vision of the
essential oneness of Man, Nature and God accessible to the contemporary man in a manner that even the
most abstruse metaphysical ideas appeared clear and understandable. That is the reason why he came to be
regarded by many as modern Abhinavagupta. There are in fact many similarities between Swamiji and
Abhinava, the most important one being that he too like the former was master of Shaiva exegesis and
praxis. There is hardly any fundamental non-dual Shaiva text which Swamiji did not elucidate in his own
inimitable way for the benefit of spiritual seekers both of the lay and adept variety. We are proud that at
Malini we have been serializing his commentaries in English as well as Hindi on some of these texts. From
the next issue we are going to serialize, side by side his Hindi commentary, Swamiji's English commentary
on Utpaladeva's Shivastotravali, recorded, compiled and edited so painstakingly by John Hughes. We are
grateful to him for permitting us to make use of this invaluable material for the benefit of our readers. As

Swamiji himself said once, he had entered the heart of Utpaldeva!
Jai Gurudev!
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Siva Sutras

with commentary by

ISHWARSWAROOP
SWAMI LAKSHMANJOO

Revealed to the Sage Vasugupta, the Shiva Sitras form a seminal text of Kashmir Shaivism.
Swamiji's English rendering of the Stitras unfolds their inner secrets and mysteries, helping
us to fathom the oceanic depths of their meaning, aphorism by aphorism.

hird Awakening

Sutras 3.

3.09
nartaka atma//

The dancer in this field of universal
dance is his self of universal
consciousness.

.......
........

ol

What is this universal dance? It is

evervthine that vou experience in your life. [t - : _ ;4
Y g Y P Y consciousness. This self of universal

mav be coming. It may be going. It may be birth ; . . .
Y & g y ' consciousness is the one who is aware, he is the

death, joy, sadness, depression, happiness | | .
308 i Wi ' actor in this universal drama. Those who are

enjoyment. All of this forms part of the | |
not aware are not actors; they are playrs in this

universal dance, and this dance is a drama. In |
drama. They experience sadness, they

this field of drama, the actor' is your own , _ ,
experience enjoyment, they become joyful,

nature, your own self of universal
e they become depressed. But those who are

'In the text, to illustrate the creation of this universe and the concealed nature of creator, the metaphor of dancing is
used not acting. Burt the Sanskrit word nartaka also means “actor.” In English, the metaphor of dancing does not carry
the same weight and connotation as the metaphor of acting. Therefore, to add clarity to the present discussion, I have
changed the references of dancing toacting.




aware, they are always elevated; they are the

real playersin thisdrama.

So it is your own self of universal
consciousness which is, in fact, the actor. Why?
Because he acts. The actor is he who conceals
his real nature. When you conceal the real
nature of your being and, to the public, reveal
another form of your being that is the behavior
of acting. Because when any person. say, a
person named Denise, is the real actor and, as
an actor, she appears as Lord Krisna, as Lord
Siva, as a woman, as a child, as a silly fellow,
then the real and actual state of her being is
concealed. So for others, the actual state of her
being is concealed and a superf:{cial formation
is revealed. But for her, the actual state of her
being is not concealed. She knows she is
Denise. At the time of becoming Lord Krisna or
Siva or Jesus Christ, she is aware of her being
Denise. In herself, she knows she is really

Denise.

So, Lord Siva is the real actor. And although
his nature of universal consciousness is
concealed to the public, in fact, he knows that
he is that reality. Actually, being filled with that
awareness of universal God-consciousness, he
sometimes appears in the waking state,
sometimes in the dreaming state, sometimes in
the dreamless state, etc. This, however, is
actually his play. It is not his real action. His
real action is his being in his own universal
God-consciousness in each and every moment

of revealing his differentiated forms. At the

time of revealing his differentiated formation
in the waking state, he diverts his universal
consciousness in the state of wakefulness. And
also in that state, he finds he is playing.
Actually, this is play, he is not becoming that
state. For although he has become the waking
state, he has not actually become the waking
state and he has not become the dreaming state
or the state of deep sleep. In fact, he is already

there in that universal God-consciousness.

In the hymns composed by Devi contained in
the seventh chapter of the Tantras known as
the Naisvasa Devi Mallesvaranartakakhye it is

said:

In one way, O Lord Siva, you are actually
residing in your own nature, and yet you
have put on different coverings. Covering
that universal God-consciousness in one
way, it appears as wakefulness and
covering it another way, it appears as the

dreaming state or the state of deep sleep.

[t is because of these coverings that this
universal God-consciousness is not found.
Bhattanarayana has also said in his Sastra, the

Stavacintdcintdmani:

O Lord Siva you have present in your own
self the germ of universal existence from
which this universe has expanded. It is
from this seed that you create the drama of
the three worlds, the drama of waking

state, the drama of the dreaming state and

="




the drama of the state of deep sleep. O
Lord, you create these three types of
drama from the sprouting of that seed
which is already residing in your real
nature. This is only the course of your
action of awareness. Who else can act in
this way to create this drama and then

withdraw it again? (Stavacintamani 59).

The Pratyabhijiia Sastra, which expounds
pratyabhijia, the way of recognition, the secret

of all tantras, also says the same thing,

O Lord, in this world which is absolutely

unaware of what is existing, only you are
aware. You are the creator of the drama of
this universe. You are unique and the one
who is actually awake in this dreaming

state. (Pratyabhijiia Karika)

He has established the covering of the
waking state, the covering of the dreaming
state, and the covering of the dreamless state
because he has to maintain the drama of the
universe. [t is for this reason that he takes good
care of this covering. Otherwise, this covering
has no meaning. Meaning only exists in

universal God-consciousness.

So, this entire universe is actually the result

of a colossal universal drama which is taking
place. And who is the hero in this drama? Here
the part of the hero is played by the internal

2 : : ’ . 5
soul’, who is also the universal soul in disguise.

In his theatrical costume, he steps into the
play, which is this drama of the universe. Now,
in the next sitra his method of acting is

explained.

3.10
Rango'antaratma//

The player is the internal soul.

[n this universal drama this actor plays many
different roles in various ways. For example he
may play the part of Rama or of Sit3, or he may
play the part of Parvati, or so many other
characters. This acting, called abhinaya in
Sanskrit, is thought to be of three kinds:
sattvika, rajas, and tamas.” When the actor is
portraying or acting the part of Rama, the
audience must feel that this actor is actually
Rama, not just a person pretending to be Rama.
They must. totally disregard the fact that he is
an actor. If the audience is convinced that this
actor is actually Rama, this is known as sattvika
abhinaya. This is how great actors in this

universal drama act, playing various parts in

* There are three kinds of souls: (1) the internal soul composed of puryastaka (mind, intellect and ego along with the
five tanmatrds), (2) the external soul, the soul that resides in the body, and (3) the universal soul The universal soul is
not the player in this universal drama. The external soul is also not the player. It is the internal soul that is the player. It
is the internal soul that resides in dreaming state, the state of deep sleep, and in the void state. It is this soul that remains

afterdearth.

p - i . . . ¥ ’ ks . . '
Sattvika abhinaya is the dramatic portrayal ateached to sattva guna, rajas abhinaya is the dramatic portrayal attached to
rajas guna; and tamas abhinaya is the portrayal atrached to tamas guna.
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this world. Rﬁjqfs' abhinaya is that quality of
acting where the audience feels that there is
something of Rama in the actor and yet they
still feel that this actor is not actually Rama. In
tamas abhinaya the audience feels that the
actor playing the part of Rama is only an actor

and nothing more.

Here in this universal drama, the actor is the
internal soul. He is acting in this universe just
to reveal that this universe is actually universal
drama. In the drama, this internal soul is the
stage where he plays the parts of many various
characters. And although this internal soul
plays the parts of these many different
characters, yet from the universal point of view

the internal soul isonly one.

And so, because this internal self has shrunk
from the expansion of universality, it is this self
in which the soul is residing in the dreaming
state, in the state of deep sleep and in the void
state. You should realize, however, that this
internal self is not the external soul. It is the
external soul which resides in the body in the

waking state.

There, in that field of drama the internal self

steps in and begins his dance, revealing this

drama of the world by infusing the movement"

(spanda) of his organs. Sometimes he is sad,
sometimes he is weeping, sometimes he is
laughing and all of this is his play. In actual fact,

he is neither laughing nor dreaming nor sad nor

joyous. He is one, just as he bas always been.

This is already explained in Svacchanda

Tantra:

By entering into the subtle body found in
the dreaming state (puryastaka), he
ourneys in each every womb in this
universe. He is know as the interior self

(antaratma), (Svacchanda Tantra 11-85.

Who are the spectators of this drama of
that one who acts on the stage of the

interior self?

3.11

Preksakanindriyani//
His own organs are spectators.

Thus, for a yogi, the observers of this
drama are his own organs. It is a yogi who
discovers that this world, as universal
movement is actually a universal drama taking
place. Here the actor in this drama is only one,
the interior self (antaratma), taking the part

of so many beings, including even rocks.

This is experienced only by yogis, not by
worldly people. Worldly people are
overwhelmed by sadness, by pleasure, by pain
etc. Yogis are not overwhelmed in this way
because they are absolutely aware of what they
are doing in this world. The yogi knows that he
is playing, and that this universe is just a drama,
a play, filled with life, with death, with sorrow,

with sadness. with joy, with happiness; filled




i

with rising ands with falling. He knows

whatever happens in this world, it is just play.

-

Thus the cognitive organs of a yogi
perceive the real nature of universal being in
an internal, not external, way. And when that
reality of the self is revealed by these organs,
then inherent difference (vibhagam) is totally
destroyed and vanishes. His organs become
filled with universal joy and absolute
independence (svatantrya).

This already been said in Vedanta:

There are very few heroes who
experience the reality of their own nature
in an internal way. These heroes are

always established in their internal being.

There the external way has vanished.

(Katha Upanisad. 2.4,2.1)

And for such a yogi:

312
Dhivasatsattvasiddhih//

By means of a supreme intellect filled
with the awareness of the self, this yogi
experiences that he is actually acting.

In this verse, the word sattva means
sattvika abhinaya - (true acting.) It is the
essence of acting. Through the attainment of
the reality of his supreme intellect, this yogi

achieves the state of sattvika abhinaya, where

" '-I,.. .- I-! P

he feels and experiences that he is actually this
world. This differs from yogis who are acting in
this world in the state of rajas abhinaya. In rajas
abhinaya, yogis feel they are acting in this
universal drama on the sidelines. And there are
some other yogis in this world possessing tamas
abhinayah. In this state, they feel they are only
acting in this universal drama through
imagination. Yogis possessing tamas abhinaya
don't feel they are actually acting, But this yogi
possessing sattvika abhinaya is certain that he is
truly acting as each and every person in this
world. This state of sattvika abhinaya occurs for
only that yogi who possesses that supreme
intellect filled with the awareness of self. This is
the intellect that is absolutely pure and skillful
in perceiving its real nature. By directing that
kind of supreme pure intellect the reality of self

takes place in an internal manner.

In the external world of drama, true acting
(sattvika abhinaya) also exists but it is not
performed by ordinary actors. This kind of
acting is only performed by great heroes who
possess the reality of intellect. This true acting
is the imitation of the fourfold conditions,

which are angika, vacik, aharya, and sattvika.

The first condition is angika. Angika is
appearance conveyed by bodily actions. The
hero who is playing this part must affect the
bodily actions of the person being portrayed in
such a way that the spectator will feel this is
actually the body of the person being portrayed

and not the body of the actor. The audience




must be thrilled in perceiving that. These 3.13

bodily actions are called angika abhinaya. siddhah savatantrabhavah//

The second condition is vacika. In vacika, The state of absolute independence is
the appearance is conveyed by words. Here the already achieved.
audience must feel that the words they are
hearing are spoken by the person being In the verse, the word siddhah means
portrayed and not by an actor. sampannah (achieved). The word

svatantrabhavah means the state of absolute

Aharya is the third condition. In aharya, independence. That absolute independence
the appearance is conveyed by dress and |iesin all knowledge, and action and all will. By
ornaments. These dramatic costumes must be  ¢hjs absolute independence this yogi makes the
worn in such a way that the audience thinks whole universe dependent on him. This world is
these costumes are the actual dress of the lying under the control of such a yogi. Whatever

person being portrayed and not the costumesof | wills in this universe will take place.

an actor. The kind of acting which causes the
audience to feel the costumes being worn are  This was said by the great yogi Sri Nathapada:

not really costumes is called aharya abhinayah.

You must own that energy of absolute

The fourth condition is sattvika.. In independence which is really the energy

sattvika internal feelings expressed as the of Bhairava.

external manifestations smiling and weeping

93 . S In Svacchanda Tantra, it is also said:
are convincingly conveyed. For instance, if his

acting is sattvika, then if he is sad, he will make
, | All elementary worlds, all individuals, all
all of the spectators sad; if he is weeping, you
| words and all sentences are absolutely
will weep with him. If he is portraying sadness,
_ dependent on and under the control of
then you will feel he is actually sad and filled
: such a yogi, who is always intent on
with misery and you will become miserable and i |
: ‘ | determining the reality of Siva. Whatever
sad. This is the ways attvika abhinaya is
he does and whatever he wills will do and

rendered by players in the external drama.
undo. (Svacchanda Tantra 7.245).

So, when this real nature is held by such a yogi, .
For such a yogt:

then,

P

el - .
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- 3.14
yatha tatra tathanyatra//

This [absolute independence] is the same
in the external world as it was in samadhi.

For this yogi, there is no difference between
the independence experienced in samadhi and
the independence experienced in the external
state (vyutthana). He may reside in samaldhi or
he may be given to the activity of the world; his

reality of independence is the same.

Wherever this yogi has experienced the reality
of self in samahi that awareness is experienced
by him in each and everyaspect of external life.
There is no differene for him in these two.
Whether he remains in samddhi or outside
samadhi in the external world, he is the same
and his experience, his realization of the truth,

also remains the same.
Thisissaid in the Svachandra Tantra:
He is always independent. He is

independent here, he is independent

there, he is independent everywhere.
(Svacchanda Tantra 7.260)

And in Spanda, it is also said:

That reality of the self where unartificial’

-universal independence will shine, should

be sought. with great reverence. (Spanda

Karikal.7)

Although he has utterly achieved the
reality of independence, which is absolute
freedom, he still must remain active for the
whole of his life. This is a great task for such a
yogi because, for the remainder of his life, he
has to remain absolutely active to realize the
truth of reality again and again, again and
again, so that in the end, he becomes one with

Siva.
So he says:

3.15
Bijavadhanam//

Maintain breakless awareness on that
supreme energy
which is the seed of the universe.

So bija, Sanskrit for "seed" or "germ," is
understood and realized in samadhi as the cause
of this whole universe. That bija is the supreme

energy of Siva, svatantrya Sakiti.

The Sanskrit word avadhana means to be
attentive, to put your mind and your intellect
on a point that is to be meditated on, again and

again, in continuity, without pause. Here, in

' Unartificial (akritrm) means that it is not imaginary. Some yogis possess imaginary independence, which is artificial.
These yogis permeate their thinking with thoughts such as “l am independent” or “I am Siva.” To possess unartificial
independence, they must actually be independent, they must be Siva, not just imagine they are.




this siitra, you are told to maintain breakless
awareness on that supreme svatantrya Sakti.
This is to be done in continuity after you realize
it, not before. Why? Because before you have
realized it, you won't have the strength of
awareness to do it in continuity. At the time you
realize it, that strength of meditating on it in

continuation comes spontaneously.

Suppose you are given to the state of
samadhi but you have not yet realized your real
nature. Until then, you want to relax, to take
life easy, to rest and be at ease. But after you
realize the reality of the self, you will naturally
become active and you will remain active. You
will never remain inactive. After realization,
the cause of your being always active comes
from above and you will remain fully active for

the remainder of your life.
It issaid in Mrityujit (Netra Tantra):

That germ, which is the cause of the entire
organic world, the cause of all energies,

the cause of all breath, both incoming and

outgoing, is that supreme energy of Lord

Siva, the universal cause. (Netra Tantra

1.40)

This yogi has to put his mind and intellect
on that point again and again, without any

pause, in continuity.

Then, when such a yogiacts in this way:

3.16
asanasthah sukham hrade nimajjati//

Seated in that real posture, he effortlessly
dives in the ocean of nectar.

Actually, the postures (asanas) explained in
the yogadarSana are not really asanas at all.
Sivayoga is the only posture that must be
understood when you are seeking to understand
the real posture for such a yogi. This real posture
is the supreme energy of awareness. You are
seated in that posture when you hold and
possess the supreme energy of awareness. Then
in each and every act of your life you are aware,
you are seated in that posture when you each
and every act of your life you aware, you are
seated in that posture. This is the real dsana.
The physical postures called dsanas are not
actually dasanas. These so-called asanas are
only imitations of the real asana. They are only
imagination. The real dsana actually exists
when you are truly residing in the state of

absolute awareness, the awareness of self.

The yogi who, leaving aside the effort of
asana (yogic exercises), pranayama (breathing
exercises), dhyana (contemplation), and
dharana (meditation), simply remains in that
posture with nothing left to do, aware of what he
actually is. This is why the author has used the
word sukham in the siitra because "effortlessly"
means that without exerting any effort in

exercise,

respect to breathing or vyogic




contemplation or meditation, he remains
seated in that posture. So in an internal not
external, way he perceives the reality of his
‘embodiment of awareness’ and without any
effort finally immerses himself in the ocean
from which the universe rises and expands. He
dives and enters for good in that ocean, which

is filled with real nectar.

What does diving mean!? In diving into the
ocean of nectar, he lets the impressions of the
body (deha), of the breath (prana), of the eight
constituents (puryastaka) and of the wvoid
(stinya) sink into that ocean and he becomes
one with that nectar. This is the real way of

diving.
[n Mriyujita Tantra (Netra Tantra), it is said:

You do not have to concentrate above on
sahasrardha cakra or below on mitladhara

cakra. You have not to concentrate on the

not have to open your eyes and keep your
eyes wide open. You do not have to take
any support in meditation, nor do you

have to have absence of support.

You do not have to concentrate on your
organic field, or on the universal
elements, or on sensations of the five
senses — sound (Sabda), touch (sparsa),
sight (réipa), taste (rasa) and smell
(gandha). You have to put all of these
aside and enter into that universal being
of awareness. This is what Saivaite yogis

do successfully.

Actually, this state of the Saivaite yogi is
the real state of Siva. This state is not

revealed to others; it is revealed only to
the revealers. (Netra Tantra 8.41-45)

This state, which is the real nature of Siva,

is not revealed; this state is the revealer. This

tip of the nose, on the backside, or on the RER a3 g WOt
state is subjective, not objective. So the

nostrils — breathing and exercising prana : S , ,
aspirant must be active in an interior way, not

and apdna. .
in an external way. He must be active in being

aware of himself. | ivity.
Nor do you have to concentrate on f. That is real activity. Real

someplace in your body or concentrate in activity is not moving about here and there.

a. universal way: You do-no have toput The revealed is not the point to be sought; it is

your concentration on ether nor do you the revealer that is to be striven for. And this

have to concentrate downward. state of the revealer is not separate from

subjective consciousness. [t is only subjective

You do not have to close your eyes. You do consciousness.

5
You must not be aware of your dress, your beauty or charm, or your body. You must be aware of your nature, what
you really are. That is. in the real sense, awareness.
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When, by adopting the means of anavopaya,,
this yogi's breathing movements end, then,

the

because he gains entry into susumna,

‘central path, he conquers the world of illusion -

and attains the power of saktppdya. And when
that yogi acquires the supreme nectar of the

sambhava state, then. ..

3.17

savmatraniranamapadayati //

Experiencing that this objective world
is the product of his subjective
CONSCloOUsness,
he can create anything he desires.

In this siitra, the word svamatra means "the
product of one's own consciousness." When
one's own consciousness congeals in the shape
of time and space, that is the measure for the
creativity of consciousness. So he can create
this universe according to his choice. He can
create whatever he thinks, whatever he desires.

He does it because he creates it.
This issaid in Svacchanda Tantra:

By taking the deception of grossness, he
becomes gross in this universe and by
taking the deception of subtleness, he
becomes subtle. Therefore, existing in
both, he alone is the player in the gross
and subtle worlds. (Svacchanda Tantra

4.295)
In Pratyabhijiia Karika itisalsosaid:

Because of his independent freedom of

= N B

consciousness, he creates this universe
directly from his own nature. So his
reality of being becomes this universe,
which is not separate from his being. This
objective world is not created by the
inherent power of this objectivity; it is
created by subjective consciousness.

Pratyabhijiia Karika, 1.5,1.15)

It is because of subjective consciousness
that this objective world is created. So
subjective consciousness is the player and the
creator of everything that is created in the

objective or subjective field.
In Tantra, it is also said:

O dear Parvati, the one who, by the grace
of the master, realizes what reality lies in
water and its solidified fqrmatinn SNOW,
nothing remains undone in this world.
This is his last birth. Liberated while
living (jivanmul::m), he won't again enter

into the wheel of repeated births and
deaths.

There is a difference between water and
snow. It is the formation of these two that is
different — snow is snow and water is water. The
substance of these two, however, is one. For the
one who realizes this, nothing remains undone

in this world.

The Spanda Karika expresses this same point

of view in this verse:




For the one whe observes that there is no
difference between the universe and its
creator, the creator having become the
universe and the universe having become
the creator, this universe is not defective,
but a playful amusement. Realizing this,
he is always attached to his own reality of

self-consciousness. There is no doubt he is

no more birth and there is also no more death.
What is the cause of birth (janma)? Action
attached with ignorance is the cause of birth.
That action creates the organs, the body and all
its limbs. Therefore, when that action which is
the cause ends, then the effect, being created
and being born, also ceases to exist.

About this, the Sri Kanthi Sastra says:

liberated in this very life (jivanmukta).
(Spanda Karika 2.5)

This yogi has created, by his own svatantrya
$akti, a gross elementary body and a subtle body
of emotions.’ For him, there is no longer any
bondage of birth and death. Thisisexplained in
the next sttra.

3.18

vidya vinase janmavinasah //

When his knowledge of the Self is
permanently established, then birth (and
death) are gone forever.

When knowledge of being is established in
continuation, and is therefore permanent, then
the reality of repeated births and deaths no
longer exists. In this siitra, the word janma
includes both janma (birth) and marana
(death). So, he is never born and he does not

die.

When this pure knowledge of
consciousness is established in continuity, then

birth (janma) is gone forever. For him, there is

For the one who has abandoned the world
along with its diversity, including the
perception of right and wrong and who
realizes that the blades of grass, leaves,
rocks, both animate and inanimate from
Siva to the element earth ( prthvi) all
existent objects and non-existent objects’
are one with Lord Siva. He is never born
again in this world.

In Svacchanda Tantra, it is also said:

When, through the successive teachings
of the masters, one is established in one's
own consciousness, which is supreme and
pure, then one becomes liberated (mukta)
and never again comes into this universe.

(Svacchanda Tantra)

About this, the Netra Tantra says:

If, by adopting the divine path of yoga
which is beyond the threefold states of
being, that supreme eternal stable state of
being is experienced, then he does not

again come into this world. (Netra Tantra
8.26-27)

'He has created bhiita sarira, the elementary body and bhata $arira, the subtle body. The subtle body exists in the

dreaming and the dreamless states. The elementary body exists in the waking state.

" Exjstent objects are what we feel. Nonexistent objects are what we imagine.
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T§ CONVERSATIONS
WITH
SWAMI
LAKSHMANJOO

M Alice Christensen
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Seven States of Yogi

LAKSHMAN]JOO : In Vedanta, there are seven yogic states,
same way Kashmir Shaivism has explained seven states of a Yogi

Alice Christenten came

all the way from Florida,  Andthose are respectively:

USA, to Ishwar Ashram at
Ishber, Srinagar to learn Sakala pramatribhava Pralayakala pramatribhava

about Kashmir Shaivism Vijnanakala pramatribhava Mantra pramatribhava

at Ishwarswaroop Swami Mantreshwara pramatribhava Shiva pramatribhava

Lakshmanjoo’s feet. The
conversations that she
had with the great Shaiva
master provide many

First, I'll touch on what sakala pramatribhava means. Sakala
pramatribhava is that state. when a Yogi mediates on Yogic point
explained to him by his master. He goes on meditating on that

point. But at the same time, he does not ignore consciousness of
illuminating insights into worldly activities. Although he meditates, still he is aware of the

his life as well as various outward world also. This state of a Yogi is called sakala
aspects of Kashmir pramatribhava. It means he has not entered in his God-
Shaiva philosophy and consciousness. He is only meditating and is aware of worldly

its praxis. We are grateful activities also. It means that he hears sounds of people, and

to Ms. Christensen for
giving us the permission
to use this material for
the benefit of our

activities of people. But although his eyes are shut and he is doing
his own meditation, still he is not away from the experience of
outward activities. This is sakala pramatribhava state. This is the

first state the Yogi experiences.

readers. The next state is pralayakala pramatribhava. Pralayalkala
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pramatribhava is t_l;mt state when a Yogi, while
meditating, sink_s}l" in his meditation and is
absolutely unaware of what is going on outside.
+He is focused in his own meditation, but at the
same time his meditation falls, that is to say, he
enters his subconscious state where he does not
experience even what he is meditating upon. It
is called laya. Laya means when he is not aware
of his meditation also. His meditation also sinks
at the same time. He is not aware of outward
activities either. It is not exact sound sleep, but
it is just like sound sleep. Pralayakala
pramatribhava is that state of the Yogi where he
is absolutely unconscious of what he is doing,
what he is meditating upon. But at the same
time, he is absolutely away from outward,

worldly activities.

But this pralayakala pramatribhava is classified
in our Kashmir Shaivism in two sections. First
is savedya pralayakala pramatribhava. Next is
apavedya pralayakala pramatribhava. Savedya
pralayakala pramatribhava is that state of a Yogi
where, while meditating upon his Yogic point
described by his master, he sinks in that Yogic
point and is absolutely unaware of that
meditating point, where he is meditating upon.
He loses his awareness. And at same time, he
loses his awareness of worldly activities also.
But there is one exception in this state — in this
savedya pralayakala pramatribhava. Savedya
pralayakala. pramatribhava is that state where
he experiences that unconscious state, and
then he comes out from that state. As when you
come out from sound sleep, you say, "l was

sleeping, but I don't know anything." It means

you are experiencing some unconscious state,

d

though you are not conscious at that moment of
experience. But afterwards when you come out
from that unconscious state, you feel, there is
memory in the background of your brain that
you were unconscious. This state of Yogi is
called savedya pralayakala pramatribhava.

In this state of a Yogi which is called savedya
pralayakala pramatribhava, breathing also
remains. He breathes in and out at the same
time. The breathing does not stop. But in
apavedya pralayakala pramatribhava breathing
stops. And he is absolutely unaware of God-
consciousness, meditating center, and also
worldly activities. And at the same time he is
not breathing. He has entered samadhi, and
that samadhi is called pralayakala

pramatribhava.

When the Yogi is keen to go ahead in his
meditation, while doing his meditation his
breathing becomes subtle and fine and he
cannot experience if he is breathing at all. But
he is breathing at the same time; he is breathing
very minutely. His breathing is very subtle. He
breathes in and out slowly and absolutely in

But that God-

consciousness is not quite clear to him.

God-consciousness.

[n this state, he is absolutely unaware of worldly
activities. His senses do not function. For
instance, he cannot move his hand, he cannot
open his mouth, he cannot have the sensation
of touch, he cannot have the sensation of
outward smells. All these outward sensual
experiences stop altogether. But there is one

exception for him. He can open his eyes and
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close his eyes. But while opening his eyes, he
cannot see anything, only shade traces of his
room where is sitting. He cannot point out, for
instance, that there is a curtain before him. He
cannot experience that it is curtain. He'll
experience only traces of some sheet and he
won't know what it actually is, so he is
absolutely away from worldly activities and he
cannot experience outward worldly sensations.
Internally he experiences not exact God-
consciousness, but he experiences something.
He gets entry in God-consciousness, and that is
entrance of God-consciousness. He
experiences that internal joy of self. That,
internal joy is not absolutely vivid dream. But
he is absolutely peaceful, while remaining in
that joy. And that joy is touching God-

consciousness.

The third state of the Yogi is called vijianakala
pramatribhava. And in this vijianakala
pramatribhava, he experiences God-
consciousness, sub-God-consciousness. |
cannot say that it is exact God-consciousness.
It is just traces of God-consciousness. And
those traces of God-consciousness he

experiences in various ways.

Sometimes he experience God-consciousness
with tremendous sounds internal tremendous
sounds. Sometimes he experiences God-
consciousness with tremendous joy. Somerimes
he experiences God-consciousness with
tremendous beauty, tremendous divine smell.
Everything, whatever he experiences in

divinity, he experiences everything divine. But

at the same time, he is not exactly experienced

in God-consciousness in the true sense. This
state of a Yogi is called vijiianakala

pramatribhava.

In this vijianakala pramatribhava he can pray,
he can give boons, he can curse, whatever he
wishes, he can do to others. If he thinks of a
certain thing to be done, it will be done. If he
thinks that it should remain in such-and-such
way, that will remain in that way. So he
possesses that power there, but our masters
ordered their disciples not to be given to these
powers; if he is given to these powers and he does
these cursing things to others in this state of
vijianakala pramatribhava, he won't go ahead.
He will just be stuck there. So this is third state

which is called vijiianakala pramatribhava.

The fourth state is called mantra pramatribhava.
In this state of mantra pramatribhava, a Yogi
experiences while doing his meditation, first
that all his breath is coagulated, it is balled, and
his breath does not function. His breath is
balled and this breath gets entry in internal
central way sushumna madhyanadi. And then
while entering in madhyanadi it rushes in
madhyanadi. That | have already explained in
the explanation of kundalini. And it rushes
there and then it goes down to the bottom. It
rises again and then it rises again internally. Not
in the wheels of breath. Internally in

madhyanadi, that is called the state of samadhi.

This state of samadhi where there is no breath it
is already explained and told in some tantra.

When breathing, breath does not function. It is

just like a rock. But at the same time, he is nearer




Gnd-conscinusneﬁ. He experiences sat, chir,
and ananda. Sat is that state of God when he
- .experiences that "l am eternal." Chit is "l am
filled with awareness." Ananda is "l am filled
with peak ecstasy, bliss." These threefold
experiences come in this state of mantra

pramatribhava.

In this state of mantra pramatribhava, he cannot
give curse or boons or anything. He cannot
think of anything else. He only thinks of his
own self. He does not know work. He has
absolutely ignored worldly activities; worldly
activities are over; finished. He is only residing
in his own nature. And that nature is sat, chit,
and ananda. In this world experiencing in this
state of sat, chit, ananda, he experiences God-

consciousness and in fullness.

But as soon as he comes out from God-
consciousness, that intoxication remains not
only for one hour, two hours, days, months, but
for his whole life. He is intoxicated for good. He
experiences that blissful state always
afterwards. This state of a Yogi is called mantra

pramatribhava.

In mantra pramatribhava also, although he is
one with Gﬂd-cnnsciﬂusness, while coming out
from this mantra pramatribhava in samadhi,
when he experiences the activities of the world
out side, he is blissful. No doubt he is blissful
there also. But at the same time, his
differentiated perception of the world remains
in his sub-consciousness. He can perceive the
worldly activities fully, undifferentiatedly. But

it does not happen to him who has entered in

mantreshwara pramatribhava, the next state of
the Yogi.

Mantreshwara pramatribhava is that state when
the Yogi experiences God-consciousness in and
out. But there is one leakage. That is, when
coming out from this mantreshwara
pramatribhava state, when he comes out in
vyutthana, in worldly activities, he feels worldly
activities first, and then sinks in God-
consciousness. He does not sink in God-
consciousness first and then comes out in
worldly activities. He perceives worldly
activities and then sinks in God-consciousness.
Whereas in the next state of Yogi which is called
mantramaheshwara pramatribhava, Yogi feels
God-consciousness first and worldly activities
afterwards. Worldly activities lying in God-
Whereas

pramatribhava, he feels worldly activities first

consciousness. in mantreshwura
and then God-consciousness in the background
of worldly activities. In samadhi, the same

fullness of God-consciousness he experiences.

Both of these states give you the same
experience in samadhi, but in wvyutthana,
coming out from samadhi, there is this much
difference. In mantreshwara pramatribhava, you
feel God-consciousness first and then you feel
differentiated perception, and in the
background of differentiated perception, you
feel God-consciousness. In mantramaheshwara
pramatribhava, you feel God-consciousness first
in worldly activities, but afterwards, worldly
activities shine in God-consciousness. This is
the difference between mantreshwara

pramatribhava and mantramaheshwara
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pramatribhava. Although these two states in
true sense do not differ, they are filled with

God-consciousness, both.

But this one difference is there, while coming
out from mantramamaheshwara pramatribhava,
it is called aham idam: "l am this," where
mantreshwara pramatribhava experiences "This
is I." So first falls 'This', and then 'I' In
mantramaheshwara pramatribhava, first 'l', and
then 'This'. This is the difference between
mantreshwara pramatribhava and

mantramaheshwara pramatribhava.

The next and last state of a Yogi is called Shiva
pramatribhava. In Shiva pramatribhava state, he
experiences God-consciousness all around.
There is no question of remaining outside or
remaining inside. Inside and outside merge in
oneness. For him, there is no internal
experience or external experience. Internal
and external experience are united altogether.
No difference of externality and internality
arises. This is the state which is the highest and
last state of a Yogi, where the Yogi melts and
dissolves for good in God-consciousness. This
Yogi is one with Shiva, although his body
remains. It is why in the Shiva Sutras, he is
called like Shiva, he has become like Shiva. He
is not Shiva because of his body. When his
body, this physical frame, also falls down, at the
time of his leaving his body, he becomes one
with Shiva; one with that great ocean of God-
consciousness. So this is the kingdom that the

Yogi experiences in our Kashmir Shaivism.

Regarding the same subject, I want to explain
here that Kashmir Shaivism has classified the
Yogis in four sections: the inferior Yogi,
medium Yogi, super Yogi, and super-most Yogi.
The inferior Yogi is called samprata Yogi. The
samprata Yogi is that Yogi who has received
initiation from his master and is practicingon it
morning, evening, and at noontime also, but
has not achieved any Yogic state. That kind of

Yogi is called samprata Yogi.

The next Yogi is the medium Yogi, who is called
ghatamana Yogi. Ghatamana Yogi is that Yogi
who has received initiation from his master and
is practicing day and night on it. He isachieving
powers, Yogic powers, side by side, but has not
reached to his ultimate end. This kind of Yogi is

called ghatamana Yogi.

The third section of Yogis are called siddha
Yogis. Siddha Yogis are those Yogis who have
received initiation and have practiced on it and
have achieved powers, Yogic powers. Not
absolute Yogic powers, but many Yogic powers.
They are capable of initiating others also.
Those previous two Yogis are not capable for
initiating their disciples. The power of
initiation begins from this third class of Yogis,
who are nominated as siddha Yogis. They also
experience God-consciousness in the state of

samadhi.

And the super-most Yogis are called susiddha
Yogis. Susiddha Yogis are those who have
absolutely achieved God-consciousness in
fullness. Not only God-consciousness, but

absolute God-consciousness. And these
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susiddha Yogis arescapable of doing anything.
They can give boons, they can. curse, they can
do anything. They can upset the whole
universe. They are just like Lord Shiva,
universal deity. These Yogis arc capable of
rising from Shiva and reaching Shiva. These
Yogis, these susiddha Yogis are capable of
achieving this ending ascending process, where
you have to start from Shiva and reach Shiva.

This is the way | have explained here today.

It won't be out of place to mention here that
Shiva possesses five great powers of acts. The
power of creation is called srishti, the power of
protection is called sthiti, the power of
destruction is called samhara, the power of
concealing is called pidhuna, and the power of
revealing is called anugraha. These live acts are

functioned by Lord Shiva himself.

As he does these functions, in the same way
does this siddha Yogi who has achieved absolute
God-consciousness as we have already
explained. The siddha Yogi, he also acts in five
ways. He creates, he protects, he destroys, he
conceals, and he reveals. Creation is not for
him called srishti, it is called abhasan. In the
same way, the protection (sthiti) is called for the
siddha Yogi, rakti. Samhara for the siddha Yogi is
called the act of samhara, and destruction is

called, for the siddha Yogi, vimarshan. The act of

T

concealing is called, for this siddha Yogi,
bijavasthapan. Bijavasthapan means, bij means
seed, to put in seed. Bijavasthapan is concealing.
And tatvilapan is the fifth act that is functioned
by this kind of siddha Yogi. Now the question is,
what is abhasan, what is rakti, what is vimarshan,

what is bijavasthapan, and what is tatvilapan !

Abhasan is whenever he looks ar particular
object, he feels that he has created this. It is
called abhasan. As long as he involved in that
object. It is called rakti. As long as he diverts
that objective perception in his own nature it is
called vimarshan. And when after vimarshan, all
these activities reside in his own nature, it is

called bijavasthapan.

And when those activities reside in nature after
another moment he gets entry, he sees, he
perceives, that this whole universe has entered
in absolute God- consciousness. This is the way
he acts in the five-fold way, just like Lord Shiva.
In other words he is just like Lord Shiva, he is

not in any way separated from his being.

Although he has maintained his physical body,
yet he is Lord Shiva himself. So such a kind of
Yogi, siddha Yogi, is absolute Lord Shiva, who is
to be adored by his disciples as Shiva, not

separate from Shiva. These are the five-fold acts
which he does just like Lord Shiva.

[Concluded]
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> Abhinavagupta’s
Bodhapancadasika— 11

Fifteen verses on Wisdom
[Transcript of discourses by SWAMI LAKSHMAN]JOO)]

Swamiji :
Paricchinnaprakasatvam jag, at asya kila laksanam

jadadivilaksano bodho yato na parimiyate | [8/ |

Now on the contrary, that state of
consciousness, which can play part only in
individual way. He [Lord Shiva does not [only]
play part when he is rock, i.e. when he has taken
part of rock. At the sametime, at that very
moment, he has becomes tree, at that very
moment he has become bird, he has become
tiger, he has become jackal, he has become man,
he has become human being, he has become
God; Brahma, Rudra, Visnu, [$vara, Sadasiva.

And all these he has become simultaneously.

This is aparicchinna prakasatam. So in
this way he spreads his nature, he expands his
own nature. But jada, on the contrary that
person who is jada [inert], he cannot. If he

lives in such and such place, he cannot live. ..

Ernie: Simultaneously

Swamiji: . . . simultaneously in other place. If
you are living in Kashmir you cannot. . . nobody
will experience your existence in the United
States, at that very moment. When you go there

you will ignore the existence of here. This is not

God-

Consciousness is everywhere in each and every

found in God-Consciousness.
way, all the time, in present, past and future he

isunlimited.

So this limited prakasa riipata is attributed only
to jada.
What is translation of jada?

Bruce H.: Inert

Swamiji: Inert.

Ganjoo: Insentient.

Swamiji: Insentient [unconscious].

Bruce P.: But he has created that. A rock is the
creation of God?

Swamiji: Rock is creation of God only when it
is rock only. Rock is God itself when it is rock
also, it is human being also, it is God also, it is
tree also, it is bird also. Then it is God . .. do you

know, i.e. universal way!

When it is [jada-limited] . . . when it is only
rock, then it is rock. And when it is rock also, at
the same time tree also, it is bird also, it is
Denise also, it is Bruce also, Ernie also;

everybody and Lakshmanjoo also, it is God.

e
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So when this kind of cognition is surviving,
then this is the survivalstate of God, i.e. God
not rock. Rock is then rock when it is only rock,
paricchinna prakasatvam; paricchinna, that is
limited state of being is jada. Jadatvilaksano
bodha, this bodha, the possessor of svatantrya is

bodha, he is absolutely vilaksana.

Vilaksanais... What is vilaksana?

Prof. Prof. Gnoli: Indifferent.
Swamiji: Indifferent from that jada.

Yato na parimiyate, so you cannot recognize him
in one way. If you recognize him in one way, on
the other side you will recognize him in another
way. And at that very moment you will

recognize him in other way.

Bruce P.: But that is his play through, that is
why he has created differentiation!?

Swamiji: That is play. And in this play he has
played this kind of trick also at the same time

adjusted trick that rock has become only rock. .

Bruce P.: Then what use is that rock to him?

Swamiji: No he enjoys, he enjoys the state of
rock. And rock individually and universally
also he enjoys. But rock does not enjoy. Rock
itself does not enjoy, because it is limited. He,
on the contrary, (this is two way existence;
ignorance and knowledge), when there is
knowledge, rock is not only rock. Then rock is
universal, i.e. rock is rock also, rock is Denise
also, Stephanie also, everybody. Rock is almirah
[cupboard] also, in that way. When rock is rock,

just ignorant; then it is rock, nothing else. It is

T

limited, crying, in crises, screaming, yelling,
sad, not satisfied. But at the same time God is

satisfied in rock.

Ernie: The ignorance aspect!’

Swamiji: The ignorance aspect, he enjoys that,
because he knows the ignorance is not in real
sense ignorance at all. He enjoys that. This is
the reality of Kashmir Shaivism as explained by
Abhinavagupta:

evamasya satantrasya nijasaktyupabhedinah /
svatmagah sristisamharah svariipatvena

samnsthitah / /9

So asya svatantrasya, this Lord Siva who is
svatantra, all-round svatantra, svatantra is
independent; nija Sakti upabhedinah svatmaga
srsti sarmharah. This creations and
destructions, variety of creations and the
variety of destructions are existing in his own
nature, and at the same time existing in its own
way, which is ignorance. In the field of

ignorance, the field of ignorance is also there.

Ernie: That'sits own way!

Swamiji: Yes.

And at the same time, it is why our masters have
explained us to meditate; to meditate to find
out, "what rock is!" When you meditate, then
rock will become universal. Then there is
nothing there is no problem. When there is only
rock there is problem, when there is only Bruce
there is problem, when there is only John there
is problem. When John will come to know that

he is universal, there is no problem. It is why




meditation is produced for realizing the reality
of God-consciousness in Shaivism.

So this srsti samhara, this creation and
destruction are done in two ways, i.e. creation
in the cycle of knowledge and creation in the
cycle of kriya [action]; creation and
destruction. Creation and destruction in the
cycle of kriya, and creation and destruction in
the cycle of knowledge. Creation and

destruction in the cycle of kriyd is just what it is.

For instance there is mountain, it is created; it is
created, it is in action. Its action after one

thousand centuries, it will become dust. It will

fall and...

John: It will crumble.
Swamiji: ... it will crumble, it will become
[dust]. So it is in action, this is in action. Now it
must, you must, you have to divert this activity
of this created thing into knowledge, in
knowledge. Then it will possess the seat of
universality. In that universality there is

knowledge, it is jiana, pitrva jiiana.

So this srsti and samhara, creation and
destruction; when action is created knowledge
is destroyed, when knowledge is created action

is destroyed.
You know how action is destroyed?
For instance, if | perceive this mountain, it isin

action; if I perceive it in my knowledge,

knowledge of God Consciousness, | won't feel

that it is in action then. Because after one

thousand centuries when it will become dust;
after one thousand centuries when it will
become dust, I will feel that it has taken the
formation of dust, it is not destroyed. So it was

not in action, it was in knowledge.

So this is vicitra sristi sarhhdrah, the variation of

creation and destruction takes place in this way:

Bruce P.: How is knowledge destroyed by action?

Swamiji: Huh?

Bruce P.: Will you tell how knowledge is
destroyed by action?

Swamiji: As Lord Siva has destroyed his nature
in jiva bhava, pasu bhava [individual state].
When he has become ignorant, he has destroyed
his nature, knowledge, by becoming jiva,

limitation.

Ernie: So, that knowledge then is the
knowledge of true nature?
Swamiji: Knowledge, we have to hold

knowledge, we have to search knowledge.

Ernie: But that knowledge is the true nature of
that mountain. The knowledge that you are
speaking of isn't how many rocks are in the
mountain/

Swamiji: When knowledge is there, then there

is universality. Universality is "rock is also God,
dust isalso God".

Ernie: Ah, this is the knowledge!
Swamiji: This is the knowledge.
Ernie: Real though, real knowledge.

Swamiji: And there is no difference between

—
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that dust after two _;hﬂusand centuries, that

dust, and rock, ie. before two thousand
centuries rock, the shape of rock, and after two
tKousand centuries the shape of dust, there is
no difference between this when there is

knowledge.

Erine: Real knowledge.
Swamiji: That is God.

Bruce P.: What is the purpose of action?

Swamiji: It is svatantrya, itis play.

Bruce P.: Torealize himself?

Swamiji: Torealize...no, itisjust hisown play.

Bruce P.: For no purpose at ali!

Swamiji: No, there is purpose.

Bruce P.: What purpose!
Swamiji: Just play, this play is purpose.

Bruce P.: It is not to reflect himself on his own
screen!

Swamiji: No, there is no effect at all, no effect
in both ways. Because if it was only in action
not in knowledge, whenever after many lives
this knowledge takes place, he will find out and
he will recognize that nothing had happened at
all from the very beginning of ignorance. . . |

was already there.

Bruce P.: Yes, but he acted, and the knowledge
was destroyed.
Swamiji: So it is trick, it is trick, it is not

destroyed at all. It is a trick to appear as if it is

destroyed.

Ernie: This is the play.
Swamiji: This is the trick, this is play. He is
tricky Lord Siva.

Ernie: But, you know, so many people in the
west have an idea that God is compassionate,
and all loving, and all understanding. But if you
have an idea that God creates and destroys your
ignorance, and if you are suffering because you
are ignorant, or whatever reasons, then that
positionisnotableto...

Swamiji: No, when it is realized then there will
be no difference, you won't feel any difference
in being compassionate and in absence of

compassion.

John: But there's nobody for God to be
compassionate to. ..

Swamiji: No...

John: ... only to himself?
Swamiji: . . . at that moment. He transcends,
these limited boundaries of dualistic ways of
thought, he transcends at the time of
knowledge. He comes out from these narrow
boundaries.
.

Ernie: So then as far as compassion, not
compassion, that doesn't exist!

Swamiji: That exists.

Ernie: But not in a real way!
Swamiji: No, that exists in real way. That exists

in real way, but you have to find out.

Ernie: So then God has really nothing to do

with morals?




Swamiji: Morals?

_ Ernie: Yes

Swamiji: No, that is not the point.

Ernie: Yes, 1 know that's not, but for so many
people it is the point though.

Swamiji: No, it is the course for beginners to
tread, that there must be morals, there must be
character, there must be everything; it is for us.
Not when you realize it, when you realize it in

complete way then.

Ernie: Then you that svatantrya?

Swamiji: ...this is Shaivism. Then you come to
the point of Shaivism afterwards. Then at that
moment right and wrong has nothing to do. But
till then we have to follow all the rules and

regulation of Sastras, till then.

Ernie: Ethics.

Swamiji: Yes.

Ernie: No, but the reason 1 am curious is, "why
do you have to follow the rules, if it doesn't
matter anyway!"

Swamiji: Yes, that is true, it does not matter
anyway. But it matters in the beginning. It

carries you away from that point.

Ernie: Of that experience of the true
position, "1 see!”

Swamiji: Yes.

Once you realize that experience of true

position, then there is no..

Ernie: No problem.
Swamini: asyam bhitmau sukham duhkham /
bandhau moksasciti jada
ghatakumbhavat ekarthah [ |

At the time of reaching that supreme state of
God-consciousness, pleasure and pain has no
value. Pleasure is the same, pain is the same,
death is the same, life is the same: death and life
are the same. Sukham duhham bandhau moksah,
bondage and liberation [are the] same,
existence and non-existence, same; rock,
becoming rock, becoming intelligent, same. At

that moment,
Bas [enough]. . Have you enjoyed Sir?

Prof. Gnoli: Yes, yes.
John: We did number 9 1 believe, is it?

Swamiji: Yes, 9 is complete.

Next, it will be finished, along with Tantraloka.
Tantraloka won't be finished on Wednesday.
Wednesday is another lecture.

Prof. Gnoli: It is a difficult book. [Track 9.
(10:30), gap in recording.]

Swamiji: . .. can be ignorant.

Ernie: Yes, thisis...
Swamiji: Another person is filled with
knowledge. If at the same time, another person

is filled with knowledge, where isignorance?

Ernie: Where is ignorance!

Swamiji: Hum. .. there is no problem.




Ernie: No, one persoft hasa problem!

Swamiji: No, if you have got, you are ignorant ...

Ernie: And you have knowledge.
Swamiji: . .. and | have knowledge, what that. ..

it isone!

Ernie: Nothen [ suffer.
Swamiji: No, you are not separate from me, [ am
not separate from you. If [ am all-knowing, and

you are all not knowing.

Ernie: Aha...

Swamiji: Good.

Ernie: For you.

Swamiji: No, for you both. For...

Ernie: How can it be good for me!

Swamiji: No, if there is only one being . . . if
there is only one being, if you once realize there
is only one being in the universe, they are not
separate beings. If they are not separate beings

where there is the problem?

Ernie: But [ am in ignorance and I don't realize
that?

Swamiji: Then you have to perform...

Ernie: Then 1 have a problem.

Swamiji: . . . yes, you have to perform rituals,
you have to perform character, conduct, all
rules and regulations. When once you realize

that, when you come to that point of

realization.

[For instance] you are ignorant, you are

ignorant. At the same time, 1 am not ignorant.
Ernie: Yes.

Swamiji: You are ignorant, you are not ignorant.

Ernie: 1 have both these qualities’

Swamiji: There, at the point of knowledge.
Ernie: Knowledge, yes.

Swamiji: Then the problem is solved.
Ernie: But then the question arises why is it that

conduct...?

Swamiji: There can't be why!
Ernie: But why is it that rituals and conduct.. .

Swamiji: It is trick to show that it is not atall.

Ernie: No, but then, what about a man who
becomes debauched, and he goes the other way,
and he becomes less moral. ..

Swamiji: Yes, less moral.

Ernie: . .. more wild. Isn't it possible him to also,
then the same?

Swamiji: No, he going down and down, he is
ooing down below. He is falling in the pit of
darkness. He is falling in the pit of darkness, and

at the same time he is falling just torise.

Ernie: He is falling just to rise?

Swamiji: Yes, when he will come. ..

Ernie: Hit the bottom?
Swamiji: No.

. . when he will receive good beating in the




bottom, then he will try to rise, then he will try
to rise. At the time when he has risen, when he
has risen and he has known that he was [fallen],
he will laugh to himself. He will laugh to
himself and he will know that, "1 have not
fallenatall...it was only play".

Ernie: No, my question is, why is good conduct
why does that promote knowledge?

Swamiji: Because everything is good there.
Because at the place of God-consciousness, at
the state of God-consciousness, everything is
good, everything is divine, there is nothing bad.
Bad is only created to feel the goodness, to get

good taste of goodness.

Ernie: Contrast.

Swamiji: Yes.

Bruce P.: So, a little bad is good for one!
Swamiji: Yes in some place. Too much bad isalso
good. You get bad, bad, bad and worse and at the
same time you will drown, and then you will get
good beating there. You will get good beating
there and try torise. Thatis the trick...

Ernie: But the real mrsssgeis...

Swamiji: . .. nothing is done.

Ernie: ... thatgood conduct is the way you rise.

Swamiji: Because there is. all goodness. And
from that goodness everything has come out,
bad, good and everything has come out. It is the
embodiment of goodness, embodiment of

purity, embodiment of divinity.

(Concluded)




tpaladeva also

expresses this

experience of
close intimacy with God in
such a manner as to have the
essential realisation that
God alone is the ultimate
refuge and basis of every
sentient being, nay of
whatever exists, animate or
inanimate. It is an
experience in term of which
is explained the existential
fact that apart from God
nothing has the possibility to
exist. As God is the source of
everything, so his presence
permeates the entire
universe. It is in the vein of
such an experience that
Utpaladeva says:

(Since) you are the Primal
Being (adipurusa), the
unique one, the refuge of all
beings * (s0) you are
(inevitably) the Supreme
Person constantly (ever)
vigilant in a profoundly

s
slumberous world.

Moti Lal Pandit

Once the devotee is
inflamed by the flame of
love, he rushes to Siva with
the intention of finding

in _him. The

renunciation of all worldly

refuge

ties of the devotee parallels
the ascetic character of
Siva himself. Thus the
renunciatory asceticism of
the devotee and the
meditative asceticism of
Siva are made co-exist in
such a manner whereby
disinterested love for Siva
streams forth from the
heart of the devotee.

Siva as the supreme
ascetic is so depicted as to
make him the embodiment
of divine terror and in
terms of which is affirmed
his transcendence. He is so
transcendent as to be
totally other, which means
that his infinity is so
extensive as to be a cause of
awe for the limited

creatures of the world. It is

the Trika Devotional Mysticism-2

(Contined from the preious issue)

this non-definable nature of
God that so terrifies the
limited creatures of the world
as to depict him
iconographically in such a
manner as would give rise to
fear. In Biblical terms this
fear exists in the minds of
human beings precisely
because of God being
wrathful. Thus Siva as God is
shown as having his hair
rolled up in a bun. While
totally naked but for loin-
cloth made of tiger-skin,
around his waist, he wears
around his neck snakes as
well as a garland of skulls
which, when engaged in
cosmic dance, move up an
down in such a manner as if
seized by inebriated madness

and frenzy °.

Such depiction.of Siva is
meant to capture the
symbolism of universal
consciousness and in terms of
which is explained such non-
definable state (bhairava-




avastha) of the Absolute as
being the source of life of
individual existents. As non-
definable, Siva as God is so
transcendent as to be
awesome (bhairava). And it is
this fearful awe of Siva that is
linked to the imagery of the
universe as being a vast
haunted cemetery. Having
his abode in this cemetery
that is the universe, Siva
accordingly is shown as
drinking from a skull the
intoxicating nectar that is
permeated by the taste of the
universe . The ascetic aspect
of Siva also represents the
spiritual fire of sacrifice and
into which all forms of
differentiation, whether
conceptual or perceptual, are
offered as oblations so that
they are reduced to a heap of
ashes .

As an ascetic yogi, Siva is
shown as being so
meditatively absorbed as to
have transcended the human
condition. As a typical yogi
he wanders through arid
deserts as well as makes his
abode at such places that are
either haunted or are
solitary. Such an imagery
concerning Siva is meant to

delineate the idea that a true

yogi not only overcomes the
physical hurdles and
limitations, but also becomes
the master of himself as well

the

environment that surrounds

as of physical
him. Such a depiction of Siva
does not mean that the Trika
votaries are agreeable to the
idea that external forms of
asceticism are a necessary
pre-requisite for spiritual
ascension. They are totally
opposed to the kind of
asceticism that verges on
bodily torture or abuse.
Instead of trudging the path
of external asceticism, a
Trika yogi is asked to
internalise asceticism in
such a manner as to be able to
trample over the bonds of
impurities. A true vyogi
through his ascetic flame
burns away the impurities
that block the way to the
heart. Thus the asceticism of
a yogi transforms itself into
authentic renunciation the
moment every spiritual
exertion is introverted,
which means that such
realization completes the
process of detachment from
all forms of externality,
which are either painful or
This

renunciatory detachment is

pleasurable.

not the outcome of external
asceticism, but is the result of
contemplation that is
directed towards Siva.

The Sense of Servitude

The yogi, thus, detaches
himself, on the one hand,
from the world and, on the
other hand, attaches so
heroically himself to Siva as
to remain in his ¢constant and
uninterrupted presence. Asa
consequence of this heroic
attachment to Siva the yogi
completely forgets himself in
the manner "the Creator-
God," Siva, forgets himself in
his own contemplative
forgetfulness’. Thus the
ascetic-yogi, while offering
himself as a gift in terms of
mystical self-immolation,
seeks nothing but the
undifferentiated nectar of
oneness with Siva. In actual
terms it means that the Trika
yogi so offers himself as a
victim into the fearsome and
blazing fire of consciousness
as would terminate in the
devouring of gross and subtle
forms of differentiation “.

Thus the red-hot flames of

consciousness not only

purify the yogi by burning
the
differentiation, but make

impurities of




him such an autgmaton as
would respond to'only to the
stimulus of divine will. In
this manner the yogi
replaces his personal will
with the will of Siva, and
accordingly it is Siva alone
who controls the activities of
his devotee. By subjugating
himself completely to the
will of Siva, the ascetic-yogi
attains the status of a slave of
God. It is as a slave/servant
of God that he realises his
utter "nothingness," and as a
result of this nothingness is
fructified the knowledge
that is given vent by Lalla in

this manner:

When I beheld Him, that He
was near me
I saw that all was He, and
that I am nothing"//

The realisation of being a
servant of God stems from
the feeling of contingency,
which explains that the
individual being exists
precisely because of God.
Also it delineates the fact
that an individual existent,
in comparison to God, is
nothing. It is so because
God, being infinite and
unlimited, is supreme,
unconstrained and

unbounded, whereas the
individual existent, on
account of his contingency,
is both dependent and
limited. It is this sense of awe
concerning the infinity of
God that led Pascal to say
that he did not believe in the
God of philosophers or of
scientists, but in a God who
has revealed himself through
such prophets as Isaac and
Abraham. Although this
sense of servitude may
initially seem to be
enunciating the doctrine of
duality, yet it is transcended
when the mystic savours the
uninterrupted nectar
“whose taste is the
undifferentiated union with
you (viz., Siva).” Thus
Utpaladeva makes it quite
clear that the very nectar
that the ascetic-yogi or
devotee tastes has flown
forth as a result of mystical
union. Had not this nectar of
undifferentiated union been
tasted by Utpaladeva, then
he would “not be worthy of
becoming your (Siva's) slave
here on earth even for a
moment” . All these mystic
outpourings clarify the point
that the status of a servant of
God is not attainable unless

the idea of self is completely

abandoned -- and the
abandonment of the self is
possible only if it is burnt in
the inflaming heat of
asceticism. It is by becoming
the servant of God that a
true devotee finds his true
glory and honour in terms of
which he takes the cosmic
pride of being dependent on
Siva. The devotee through
the loss of the limited self
ultimately attains the status
of a universal servant, and
Lalla expresses this idea thus:

He (the ascetic-yogi) hath
slain the thieves --- desires,
lust, and pride -When he
hath slain these highway
robbers, he hath thereby

made himself the servant (of

all) "/

Such devotees are
considered to be truly free
who have become servants
of Siva in a manner as to
depend upon him alone.
This dependent disposition
upon Siva deepens so much
as to terminate in the
freedom from such earthly
supports as, for example,
parents, friends, wife,
children, etc., -- and to this
feeling from contingency

Utpaladeva gives the
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necessary expression in this

manner:

“Of what importance are
others to me: parents,
friends, and masters as well.
For me you replace all” **

There is no comparison
between the slave of an
earthly master and the slave
of God due to the fact that
the former has been"
conquered," whereas
the latter is a "conqueror”.

The conquered is so
subjugated by his master as
to deprive him of whatever
earthly freedom he might
have. And on account of the
loss of freedom, people hold
such slave in scorn at large.
In contrast to the contempt
that people have for the
slave of an earthly master,
the slave of God, on the
contrary, is held in high
esteem, because, as
Utpaladeva would have it,
such a slave has "conquered
the world," and so deserves
to be “venerated by the

. -|:|]-5
universe .

Asceticism—the Symbol of
Renunciation

The slave of God is such a
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person who has, as it were,
killed enemies who are
responsible for holding him

thralldom of

transmigration. Having

in the

conquered the inner enemies
like lust, desire and pride
through the practice of
the

is endowed with

ascetic renunciation,
devotee
such wisdom as would lead to
the realisation of complete
absence of desire. Although
Siva may be the embodiment
of supreme asceticism, yet as
an ascetic he fulfills all the

"desires of his devotee. Thus

the devotee of God is a
person who possesses such
supernal qualities as,
renunciation, wisdom and
passionlessness. Each of
these attributes, in its own
way, helps the devotee in
reaching the final goal,

which is total and complete

knowledge of God.

[t is not only the devotee
who, through the ascetical
heat, offers himself as an
oblation. Siva equally offers
himself to us as a divine
oblation when he engages

himself

sacrifice that are driven by

in such acts of

love. The divine nature of

God is actualised when Siva

emits the universe out of
himself, which means that
the divine love-sacrifice is
enacted at the macrocosmic
level through the creative
actualisation of the universe.
However, this very divine
love-sacrifice, at the
microcosmic level, outpours
in the form of “fall of grace”
($aktipata). It is through
grace that Siva penetrates
the heart of the devotee, and
thereby is affected union
between the two through the
bond of love. Thus it is but
natural for the devotee to
follow the ascetic example of
Siva by offering himself as a
gift *°. As a consequence of
this self-offering, the devotee
accordingly becomes totally
free from the dependence on
yogic or religious practices.
Renunciation as a tool of
asceticism is seen to be the
only effective means of
leading to the state of
equilibrium. It is upon the
attainment of the state of
equilibrium that the spiritual
adept remains indifferent to
such opposites of life as, for
example, pleasure and pain,
honour and dishonour, love
and hate. Thus it is such a
renunciate devotee who
alone is qualified to become




the servant of God, and as
the servant of <God he
succumbs no more to the
opposites of life. Lalla
graphically depicts the state
of- mind iof such:.a

renunciate- devotee thus:

Let them utter a thousand
abuses against me/
But, if I be innately devoted
to Sival Disquiet will find no
abode within my heart// "

The state of equilibrium
as being indifferent to the
opposites of life denotes that
one should not cultivate self-
love to the extent that one
forgets the ultimate goal of
life, which is to realise the
state of loving union with
God. We are accordingly
asked to cater to the needs
of life to the measure they
are necessary for its
sustenance. In this context
Lalla has this to say:

Don but such apparel as will
cause the cold to flee
Eat but so much food as will
cause hunger to cease
0 Mind! devote thyself to
discernment of the Self and
of the Supreme,

And recognise the body as
but food for forest crows '/

Renunciation as an
antithesis of attachment is
such a method of asceticism
whereby the mind is so
trained as to become
immobile. It is not only the
mind that is immbolised, but

the body. This

immobilisation of mind-

also

body is the fundamental goal
of the meditative techniques
of the yoga system that
Patafijali has enunciated in

The
immobility of body is gained

his Yogasitra.

by such external techniques
as the bodily posture (asana)
and the regulation of breath
(pranayama). Insofar as the
arresting of mental whirls is
concerned, it is achieved
through the methods of
concentration and
meditation. Once the body-
mind is immobolised, the
'vogi reaches a state whereby
he becomes completely
indifferent to mental
operations as well as to
physical needs. Thus the
acme of renunciation is
reached when indifference
towards mental and physical
operations becomes effective
--and such a state is variously
known as that of equipoise,
non-attachment and

contentment. While abiding

in this state of indifference,
the devotee is seized only by
one desire, which is that of
union with Siva. And Lalla
expresses this desire for
union with Siva thus:

... The material world dried up
within me
With the fire of love I parched
my heart as a man parcheth
grain,
And at that moment did I
obtain Siva "/

Upon obtaining union
with Siva, the devotee
remains totally dead to all
forms of externality, which
means that he is no more
conscious of his existence as
an embodied being. The
devotee is so inebriated by
the nectar of union with God
that he obtains complete
freedom from dependence
upon embodied existence.
And, accordingly, we are
informed:

.. .The soul that is free from
desire will never die/
If, while it is yet alive, it
die, then that alone is the
true knowledge ™.

(To be continued)




Navjivan Rastogi

Describing
Abhinavagupta as
“prajna-purusa
embodying the
essential features
of Sarasvati and
Nataraja fused into
one”, eminent
scholar Dr. Navjivan
Rastogi presents in
this enlightening
article a briliant re-
assessment of his
multi - dimensional
personality. Written
several years ago
by the author, we
are reproducing the
article here, except
the introductory
paragraphs, for
benefit of our
readers.

&0
Re-accessing

ABHINAVAGUPTA

y whatever method or
in 'whatever way we
may.. acress

Abhinavagupta as a
philosopher, aesthetician,
art-critic, dramaturgist,
tantric sadhaka, yogin, master
of performing arts,
metaphysician, devotee,
researcher, historiographer,
author, editor commentator
all ihhis
characterized by one common
mission : they are palm-
bearers of a unified essence.
He defines his vision as non-
dualism (advayavada)

pursults are

'Advaya' to him means
fullness, harmony and
integrality (pié#rnata,
samarasya and samastya).
Though conveying different
connotations all the three
terms stand for a single
denotee clearly underlining
the fact that the changing
universe of discourse and the
fleeting wvariety of the
phenomena are nothing but
the real manifestations of a
single essence which for want
of a better English equivalent
may be rendered as self -

referential awareness. The
fullness, and for that matter,
the harmony and the
integrality lie in exploring the
real identity between the
phenomena and the ultimate
unitary essence. This identity
is realized not through the
mechanism of a logically
constructed superimposed
entity but through the
dynamism of the Reality's
inherent agency. This unified
essence, as a sequel, refuses to
remain a mere simple unity
but a unity, a unified essence,
filled by a rich self-unfolding
content. While this
presentation describes
Abhinavagupta's philosphy, it
also sums up his personality
because his personality is a
iving realization of his vision.

His is a total yet constantly
and consistently unfolding
personal identiry.

[f this be the tenable
assessment, the enigmatically
multi-dimensional
personality of Abhinavagupta
must cease to baffle us. In its
own characteristic manner
analogy of a purusa (person) is



Like kavya Ppurusa

or veda-purusa,

Abhlnavagupta
may be conceived
as prajid-purusa
embodying the
essential features
of Sarasvati and
Nataraja tused into
one.

quite often resorted to in
Indian parlance to lend a
semblance of life and to inject
an element of wholeness into
the idea by personifying the
same. Like kdvya purusa or
veda-purusa, Abhinavagupta
may be conceived as prajia-
purusa embodying the
essential features of Sarasvati
and Natardja fused into one.
The very notion of prajiia-
purusa symbolizes the
attempt to visualize
knowledge as a 'whole'
(avayavin) that is to adopt an
integrated approach to
knowledge. Abhinavagupta's
whole personality is thus
StrYUcCtuTeEd 89 wr
encyclopaedic thinker who

not only displays an

encyclopaedic fervour in
whatever he touches, but he
in the process also emerges as
a nodal point where almost all
the streams of Indological
studies tend to converge. Let
us see how.

Abhinavagupta appears as
the tallest intellectual figure
of medieval India by virtue of
his all-encompassing genius.
Beginning on the basis of
relatively more known facts,
Abhinavaguptas's first
impression is that of a
philosopher. Generally we
know him as a first rate
metaphysical thinker of the
Kashmir Shaivism. The
Kashmir Shaivism literally
stands for all the off-shoots of
Saiva and Sakta speculation
that grew or got matured in
the valley. The modern usage
of the term, however, has a
slightly restrictive
signification. The term now
represents a sort of loose
conglomerate of all monistic
strands of thought pertaining
to Saiva-Sakta combine, the
Pratyabhijna and Trika
Schools being the main and
most popularly known
systems. Remarkable as it may
sound, Abhinavagupta
contributes to both the
segments. Under the second
segment within the realm of
Pratyabhijia the two of the
five core texts, namely the
[Svarapratyabhijida-vimarsini
and ISvarapratyabhijiia vivrti-
vimars$ini, are from his pen. It
is a matter of pity that till this
day we have not been able to
critically edit the text of the
[Svarapratyabhijia vivrti-
vimarsini or translate the
same in any language. It is a
great scholastic work running

over about 1200 finely printed
pages and is comparable to the
glosses of Vatsyayana. Sabara
or Sarikara in their respective
systems in scholarship. In the
Trika system his wversicular
commentary called the
Malini-vijaya-vartika on the
Malinivijayottaratantra, the
source text of the Trika
system, is a path-setter text
and has met with a similar
fate. A critically edited text
and its translation into any
language has so far eluded us.
In the realms of the Kula
system his Paratrisika-vivaran
is a work or substantial merit.
In the Krama system, though
his major work. Kramakeli is
now lost to us due to vagaries
of time, his minor works such
as the Kramastotra have
survived the artrocities of
time. He is equally famous for
his immense contribution to
the fields of literary criticism
and aesthetics. His celebrated
Locana on the Dhvanyaloka is
a land-mark in the history of
Sanskrit literary criticism in
general and in the history of
Dhvani School in particular.
What is important,
Abhinavagupta establishes an
inner chord between literary
criticism and aesthetics. His
illustrious commentary
Abhinavabharati on Bharata's
Natyasastra is a work of
monumental value seminal to
our current insight into the
Indian aesthetics. We must be
grateful to Ramchandra Kavi
who has afforded to us an




edited text of
Abhinavabharati. The four
volumes of this enormous
text comprise about 2000
pages. Again the irony is that
this work too needs critical
edition and an authentic
translation. Except a few
sporadic efforts towards
editing the Abhinavabharati
pertaining to the Rasa-siitra,
we are ill equipped to grapple
with this gigantic text. While
commenting upon the Natya
Sastra, which is patently a
text on dramaturgy,
Abhinavagupta attempts a
subtle transition from
dramarturgy to aesthetics
elliciting support from his
master Bharata himself who
views drama as the primary
art form and the other art-
forms such as music, dance,
sculpture and architecture
being subordinate. Besides,
by strongly substantiating
the role of vyafijand as a
vehicle of transmission of art
- experience in the Locana
and by advocating the
immediacy of art-experience
being common to poetry and
drama he demolishes the
divider between poetry and
drama and this paves his way
for smooth and purposeful
foray into the realm of fine
arts. In the field of Tantra
perhaps there is none to
match his standing in the
entire history. His magnum
opus Tantraloka, which along
with Jayaratha's commentary
Viveka covers about 12

volumes extending over 3500
pages, is a text of matchless
genre. Though purporting to
be it commentary on the
Malinivijayottara-tantra the
work remains thoroughly
original in content, design
and treatment. The work by
itself is an encyclopaedia of
the Tantric literature, ritual
and praxis. This work too,
though translated into Italian
by Gnoli and being translated
into Hindi by Paramahans
Misra, needs a critico-
textually edited text. [ want to
put this point across with a
sense of added responsibility
because of my personal
association with the text by
way of bringing out an
enlarged edition and also
attempting a sizable
introductory study. This text
was later summarised by
Abhinavagupta himself into
growingly smaller avataras
e.g., lantrasara, Tantroccaya
and Tantravatadhanika.

Toeing the traditional Indian
line, Abhinavagupta is not
satisfied with his forays into
the realm of knowledge and
spirituality (jAana), he is
equally determined to make
deep strides in the paths of
devotion (bhakti) and action
(kriyalyoga). While he views
all his works as constituting
homage to the Divine (stuti),
he has written several
devotional poems (stotras)’ as
well, in which he pours his
heart underscoring his roots
in the tradition presided over
by Bhatta Nardayana and his
own grand - teacher Utapala.
Despite the descent of any
specific text on yoga from his
pen till date, it does not deter
us from having a peep into his
unique brand of yoga. His
deep insight into ananda-
yoga, a term coined by him to
mark his own approach, is
abundantly noticeable in the
Malinivijaya-vartika,
Tantraloka and Paratrisika-

by strongly substantiating the role of
vyanjana as a vehicle of transmission of art

_experience in the Locana and by
_fadt;bcatmg the

wtmmedmay ot - arte
experience being common to poetry and
drama he demolishes the divider between
poetry and drama and this paves his way
for smooth and purposeful foray into the
realm of fine arts. In the field of Tantra
perhaps there is none to match his
standing in the entire history.




vivarana. In addition,
Abhinavagupta distinguishes
himself from the general
tenor of Indian philosophers.
Here he finds himself in the
coveted company of a great
philosopher like Bhartrhari.
While the whole of Indian
philosophy treats reality as
'meaning' (artha) or
'meaning of word' (padartha),
the entire monistic Saiva
tradition of Kashmir
perceives reality as 'word'
(§abda) also. To be accurate,
reality is a synthesis of word
and meaning both.
Abhinavagupta differs from
Bhartahari in the sense that
the latter views the meaning
as an evaluate of the word
principle. A substantial
block of the Mimamsists too
propounds the philosophy of
language taking the meaning
as a priori anticipation of
facts represented by the pure
word. While Abhinavagupta
agrees with the Mimamsaka
stand, he finds pure word
identical with pure
awareness unlike the
Mimamsaka. Thus according
to Abhinavagupta, objects
and images are not
contingent, they are self-
concretizations of the pure
word. Thus the linguistic
evolution, like its parallel
objective evolution, is a real
symbol of creative process.
Abhinavagupta's linguistic
thesis projects him as a
philosopher of language par
excellence and lays bare the

subtle inner linkage obtaining
between his theories of word,
meaning and conveyance of
art-experience.

Not only the mammoth canvas
betrays the extent of his
encyclopedic mind, his
treatment of the subject-
matter too reveals the
encyclopedic functioning of
his intellect. As seen above,
Abhinavan genius is integral.
In fact it is not just integral, it
is 'integrating' also. To him, all
the different disciplines he has
worked on are various
expressions of an underlying
common essence. As he has
emphatically demonstrated in
the case of the Tantraloka he
views all his works — be it a
work on literary criticism or a
treatise on philosophy, a
devotional poem or a manual
of tantra  share identical
structural pattern. All the
texts, are designed as
compendium (sarmgraha
grantha), procedure manual
(prakriya-grantha), a systemal
text (Sastra - grantha) and a
devotional work (stuti-
grantha). This fact is amply
borne out by the benedictory
and concluding verses of the
respective works. By
embracing such a structural
organization he procures and
preserves all the relevant
information pertaining to
ideas, literature and practices,
followed by their organization
into systematic framework
propounding the

methodology to be adhered to
and thereby spiritually
sublimating everything as an
offering to the Divine. A
level below the structural
fundamentalism is the next
level of textual integration.
For example the study of the
Tantraloka as an individual
text is not advocated by
Abhinvagupta. He visualizes
the Malinivijiaya-vartika,
Tantraloka and
Paratrisikavivarana as
forming a consistent whole
and urges the reader to
approach them ‘as
complementary texts.
Similarly, he perceives a
logical integration between
the Locana and the
Abhinavabhdrati on the one
hand and between the
[$varapratyabhijna-vimarsifi
and the Vivrti-vimar§ini on
the other and then
integrating the two sets from
two separate disciplines he
prepares the ground for
integration at a larger and
higher scale. A subsequent
level of integration is seen
within the schematization of
the subject matter of a given
text. This process is visibly at
work in all the major texts
such as the Tantraloka, the
[$varapratyabhijiid-vimarsini,
the Vivrti-vimars§ini and the
Abhinavabharati. In all these
texts Abhinavagupta aims to
integrate vertically as well as
horizontally. In the
Tantraloka by introducing
the twin notions of the tantrd
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- prakriya and kuwla-prakriya
and by subsuming all the
systems under them and by
interacting the two classes of
systems he vertically
integrates all the monistic
Saiva systems. On the other
hand, he integrates all the
Saiva systems of non-
monistic shade also as
emanating from Tryambaka
and non-Trayambaka
mathikds and constituting a
single progressively
assimilative channel. He is
then able to produce a
- comprehensive manual on
all the Tantric systems,
placing them in a logically
co-hesive sequence. In the
Abhinavabharati he unearths
a logically ordered whole of
all the theories of the rasa as
an experience as well as an
object and all the forms and
variants of others art forms
and traditions and puts up a
virtual store house of all
previous as well as prevalent
theories and practices at our
d'ispogal. In the
[$varapratyabhijiia-vimarsini
and I[§vrapratyabhijfida-vivrti-
vimar§ini his integrating
faculty wears a different
mantle. Here he is ranked
amongst the systematizers or
system-builders, portrayed as
aheg Fark: by Jayaratha, like

Somananda and Utpala.
Here he not only integrates
but rationalizes, systematizes
and reconstructs the loose
ends into a well orchestrared
cogent system of thought. It

is Utpala, Abhinavagupta's
grand teacher Who
introduces the fourfold
division of the Pratyabhijia-
Karikas and integrates
knowledge, action and agama
as belonging to the Supreme
Subjectivity and discovers
the principle of recognition
as operating through each or
them. Each cognirtive variant
and functional diversity of
the subject is nothing but a
recognitive mode of self-
Thus rasa
experience is nothing but a
recognitive mode of self-
discovery through art.
Meaning is nothing but a
recognitive mode of self-
discovery through word. The
list is endless.

discovery.

There is one more dimension
to his encyclopedic vision. It
is the historical genius and
keen historical sense that is
evident in all the works of
Abhinavagupta. The Indian
notion of beginningless time
and endless worldly cycle
(anadi and ananta) happens
to be a great deterrent of any
historical activity in the
modern sense of measurable
time. Thus the rise of Kalhana
should be viewed as an
exception, not as a rule.
Against this backdrop,
Abhinavagupta indulges in a
real historical activity. He
dates at least his three works
in precise terms of data,
month and year. Goudriaan
treats Abhinavagupta as one

of the three concrete sources
for dating the Tantric texts.
Abhinavagupta's historical

“sense transcends beyond this.

He furnishes wvaluable
information about his
ancestral and preceptorial
lineages. Everywhere he tries
to point out and, if feasible, to
restore the missing links in
the tradition. It is possible to
conclusively show that
Abhinavagupta utilizes the
entire pre-Abhinavan source
material and imparts to them
a chronological order.
Modern researches have
authenticated the wvast
material in manuscripts made
use by Abhinavagupta while
writing his Tantraloka. A
study into the source material
of the Tantraloka offers a very
fascinating scope for future
research. Exactly a similar
phenomenon one comes
a'¢ tlo'#s i e h'e
Abhinavabharati, where
Abhinavagupta undertakes a
stupendous task of collecting
text-books, technical data,
forms, variants and modes of
literary, dramatic and other
performing arts. As a glaring
and popular example
Abhinavabharati remains till
this day our only source of
knowledge on various
theories and theorists of rasa.
Abhinavagupta's works offer
an extremely rich source for
vraious aspects of Indian
cultural history. The
Tantraloka and
[Svarapratyabhijia-vivrti-




vimarSini are replete with
several informations on
Buddhism, Tantric Buddhism
and other systems of Indian
philosophy which are now
extinct in their own
respective systems. For
example, sixteenth ahnika of
the Tantraloka contains
valuable information on
kalacakra, the ISvara-
pratyabhijii@-vivrti-vimarsini
refers to and quotes from a
subsect of Buddhists called
Dharmottariya, about which
little is known from Buddhist
sources.

Bound with this is
Abhinavagupta's role as an
editor and an exemplary
research scholar in the
modern sense of the term. He
subjects his data to most
vigorous historical,
theoretical, chronological
and logical scrutiny before
utilizing the material.
Abhinavagupta shares his
problems and difficulties
while negotiating his source
text. He takes his reader into
confidence about the precise
norms of the methodology
used by him. He throws
copious hints to show that
many texts had corrupt
readings and several texts
were incomprehensible and
as such he had to edit them
before he was able to use
them. Ultility, relevance,
authenticity and consistency
are his proclaimed norms
which he scrupulously

adheres to. When he finds his
source texts silent, he seeks

guidance from the cognate
texts from the allied fields,
even when he does not
subscribe to them.

Few would know, fewer would
believe, that Abhinavagupta
impacts us as an excellent
musician. We do know that he
was a philosopher of music.
His treatment of the
complexities of music, both
vocal and instrumental as
well as systemal, found in the
LT itaw &k 00k @ 8and
[Svarapratyabhijia-vivrti-
vimars$§ini, presents a
scientific as well as a
philosophical account of
music. The merit of
Abhinavagupta lies in one
more aspect that his
Abhinavabharati also comes
up as an additional and
complimentary source of
exposition of Bharata's
contemporary Or Successor,
Dattila, a great exponent of
Gandharva music. What is
more remarkable that he is a
great performing artist and
ranks at par with Narada,
Udayana and Tumbura in
traition. In a pen-picture
drawn by his contemporary
and a senior pupil, Madhuraj
Yogin. he is portrayed as
playing on nada-vina’.

He also impresses as a creative
and thoughtful art critic. The
way he subjects various poems
to critical analysis in the

Locana, Abhinavabharati
and the fine nuances he
brings to bear upon his
critical appreciation are
landmark in the field of
practical literary criticism.
Attention may specially be
drawn to his critical analysis
of a few verses from Kalidasa®
during the course of his build-
up of the metapsychology of
rasa and creative, art process
involved in the intuitive
experience of a connoisseur
of art (sahrdaya) is
remarkable for its depth,
range and originality and is
sure to stay as a model of
innovative practical art
criticism.

Abhinavagupta defies his
categorization among the
known classes of Indian
philosophers. Philosophy in
general is supposed to be a
system of thought which
offers a rational explanation
of the apparent intricacies
confronted by us in our
understanding of the
phenomenal world and also
how it paves way for the
spiritual realization. Theories
of knowledge, reality, relation
and value etc. are the natural
off-shoots of the
metaphysical reasoning. But
to Abhinavagupta,
philosophy is much more than
a more speculative thought,
its commitment to life as we
live it is deeper and therefore
it must be applied to explain
those areas also. From




metaphysics he transgresses = Abhinavagupta, the art or = Abhinavagupta's description
into applied metaphysics. He  aesthetic experience is self- of the Supreme Word
is the only thinker of hiskind  precognitive experience  (paravac) as the absolutic
who applies his philosophical = which reflects fulness of joy self-recognition
thesis to the realms of art-  because of its freedom from  (ahampratyavamarsa) makes
experience, dramatic the conditionalities of it essential to the very
presentation, lantric praxis, medium, time and space. In structure of experience and
yogic transcendental  plain words, it is an aesthetic =~ thereby again removes the

realization of the self and  rehearsal of spiritual self-  gap between experience and
mundane sensual ecstacy recognition. This recognitive expression (rasanubhiiti and
specially marking the sex- art experience is  rasabhivyakti). One cannot

experience, viewing them all  communicated and thereby  miss that the process of rasa-
as the various expressions of  re-created in the aesthete by nispatti as being
the ultimate self experience, employing the suggestive concomitant to rasani
their mutual difference being  power of language. It should  (vyafijana) offers the poetic
caused by the specifics of the = be clear that power of  epistemological argument in
medium or the instrument  suggestion as developed by  support of Abhinavagupta's

employed. Abhinavagupta can be philosophy of language

described as a theory of  whereby the self is both
Abhinavagupta as a part of  transcendental recognition. revealed and enjoyed.
his two-way strategy utilizes Like, Bhartrhari, Amongst all art-forms

these varied experiences as A bhinavagupta's  Abhinavagupta accords the
exemplifying and understanding of the highest status to drama
substantiating his  revelatory unity of reference  because of the analogical
metaphysical. theses. These  allows usto the higherlevel of  character of the Absolutic

constitute a sort of language through pratibha  enactment of the world and
argumentation and support and communication is the actor's enactment of a
systems establishing the  successfully effected through  character in a drama. As Siva

authenticity, validity, its revelation is portrayed as a cosmic actor

tenability and intelligibility (sphota/dhvani). (nata/sailiisa) and the cosmic

of his theories bridging the

arena as a huge dramatic
seeming gulf between the '*fiike’ Bh”“ha“' stage where., by assuming

existential, the experiential ':'fA b hi inavagu p & a‘ roles of individual subjects,

and the spiritual on the one understandmg . thE‘“ He enacts the world-drama

hand and between the and after conclusion gives. up
worldlyand trans - worldlyon ~ T€velatory unity of the assumed identity and

the other. Thus, while his reference allows us to the reverts to Himself. Thus the

metaphysics of recognition
myth of the assumed descent
PR g hlghe:r level of langua e

ost cogent known g and return to its original

Indian explanation of the thmugh Pfﬂtlbha anﬂ being is symboiised by the

aesthetic experience, t] -
ic experience, the art communication is dramatic art-form where the
experience brings the

immediacy of trans-worldly successfully effecmd actor, under the assumed

intuitive realization within -._thmxggh dts revelatwm
our reach. According to e =

(sp“hoﬁa/dhvam)

identity becomes a part of the
dramatic action and reverts
to himself when the drama is
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over. There is a subtler
similarity too. The actor by
identifying himself with the
focus of dramatic situation,
even though enacting an
assumed character,
experiences the aesthetic
relish due to intuitive self-
realization resulting from the
process of universalization
(sadharanikarana). The
absolute too, likewise, even
while discharging the worldly
role, has a beatific self-
experience due to self-
recognitive universalization.
By substituting dramatic art
with ritual and praxis,
Abhinavagupta extends
application of his theology to
the field of tantras. Abhinava
attempts philosophical
rationalization of the Saiva
monist's central soteriological

doctrine of the Absolutic
agency symbolically
internalized by tantic praxis
and rituals (kriya, carya) duly
re-inforced by his assertion
that he himself was conceived
in a tantric ritual. In the
Kashmir Saivist terminology
Siva is conceived as the
supreme agent (karta) and
everything else is his agency
or act (kriya). The tantric
phraseology replaces it by the
paradigm of the 'powerful
and the 'power' (Saktiman and
¢akti). The world is nothing
but the self-actualization of
the saktiman through its own
agency in the phase of
expansion (which is also a

literal meaning of the term

'tantra') and reabsorption of
the world within self by
deactivating the agency. The
plethora of tantric practices
and rituals are the tantric
enunciation of the divine
functionalism by undertaking

which the Godhead unfolds
and enfolds itself. The
situation bears close analogy
to the aforesaid dramatic
performance. We reach this
tantric unity of §iva and Sakti
by another route also. The
overall pattern of the
spiritual practices
corresponding to the broad
tantric' mythical structure is
the recourse to the sexual
rituals, physically and
alternatively by mental
visualization, to manifest or
reintegrate "the cosmogonic
sexual unity of Siva and

Sakti”’. The fundamental

thrust of the argument
consists in the adept's
achieving complete
identification with Siva in
the enjoyment of the world as
Sakti, both as his 'power' as
well as 'consort'. The various
rites comprising caryakrama,
rahasyaprakriya or adiyaga
(primal rite) are typical
examples of such tantric
praxis. The homology
between the dramatic
experience and the tantric
experience of the self lies in
the role of Sakti or agency
which consists in self-
referential integration or
self-recognitive awareness
where the connoisseur of art
(sahrdaya) or the actor
(nata/anukarta) is akin to
Siva and his experiencing
capacity to pratibha or
intuitive power (Sakti)
which is nothing but the self-
referential awareness. In this
extended sense the sexual
experience includes all the
sensual experiences, their
self-sublimating or self-
refining potential being
constituted by Sakti or
power. Thus intrinsic nature
of aesthetic, sexual or sensual
experiences are homologous
to and practically
approximate to the monistic
Saiva soteriological
realization.

The greatest feature of
Abhinavan contribution lies
not in his extreme originality




nor in his capacity to rise way
above the past tradition or
break with the tradition, but
in his contemporaenity and
futuristic potential towards
opening up new vista for
Indian thinking.

While taking stock of the
social margins of the
Abhinavan thought vis-a-vis
contemporary content and
futuristic expectations our
attention is arrested by five
important features of his
approach—

(a) Out of the two basic
strands of Indian
thought analytical
(adhyavasayatmaka)
and synthetical
(anusamdhandatmaka).
Abhinavagupta sides with the
latter. The process of analysis
implies an exclusivst
(vyavrittimilaka) or negative
approach towards life,
devaluing its value, opting for
cognition which is based on
'pick and choose' selectivity
and dividing society in
compartments of language,
caste, creed and gender. As
against this the process of
synthesis is based on life-
affirmation, recognizing life
as a value, embracing re-
cognition on unilocality of
time and space and
advocating inclusivism
(anuvreti) rejecting artificial
pigeon-holes of humanity
created by caste, creed,
gender and language.

According to Abhinavagupta,
those who subscribe or
sympathize with the social
fragmentation are bent upon
insulting the Divine and are
prone to make themselves
laughing stock.® This idea of
Abhinavagupta is buttressed
from another source of his.
His metapsychoiogical
enunciation of the process of
universalization
(sadharanikarana) in the
artistic consummation 1s a
bold statement of such a
radical reasoning.

(b) Ahhinavagupra's life-
embracing approach is a
direct outflow from his
doctrine of totality and
complete integration
(piirnata/samarasya) which is
reflected in the ecclectical
value-structuing and
acceptance of all finite truths
as human truths. This is
indicative of Abhinavagupta's
fundamental belief in the
possibility of countless modes
of the ultimate Reality's
manhitestasion.
Abhinavagupta's direct
student, Ksemarija gives an
exquisite vent to it in his
famous aphorism.’

(c¢)  Abhinavagupta joins
the mainstream tantricism in
projecting 'power' as the
special theme of the tantric
myth, symbolism and practice.
The entire tantric ritual
mechanism is geared to realize
this 'power'. Through

ideological rationalization,
the sole direction of the
cognitive activity, which is
recognitive per se is said to
discover/rediscover this
power’ and that of agential
activity (kartrta) is to
actualize this 'power' at the
level of experience. By
valuation of power over other
considerations in our thought
and conduct both, a stage is
set to elevate human
independence or self-
instrumentality towards
energizing inherent
potential.

(d) Abhinavagupta's
equation of microcosm with
the macrocosm, of yogin with
Parama Siva, of the individual
with the
universal consciousness is
obviously aimed at viewing
the man as an end in himself
and thereby paying the way
for exploring the ultimate
possibilities of his growth.

consciousness

(e) Abhinavagupta views
the mundane as an extension
of the transmundane or the
Divine. His total being is fully
disposed towards discovering
a deep mutual level of
dependence between the
objects. This procivlity
consists in innate realization
of the basic unity inherent in
the diversity. Abhinavagupta
has repeatedly declared that
this world of discourse
marked by unity-in diversity
carves out gateway to the




spiritual awakening.’

"
Laced with the*foregoing
overview of Abhinavan
theology and its
quintessential premises, a
modern student of
Abhinavagupta will instantly
catch hold of a fertile ground
in Abhinavagupta towards
reconstructing a new system
of Indian thought whose
immediate central concern
will be to transgress the
artificial barriers eroding the
social cohesion, to uphold the

cause of 'power' as a real tool

of exercising one's agential
freedom, to offer a congenial

atmosphere for achieving
ongoing divination of man
and, in the sum total, for
attaining a joyous existence as
the celebration of life.

Before winding up attention
must be drawn towards
political significance of no
mean order of Abhinavan
contribution. Kashmir
constitutes a burning test of
our secular credentials..... If
we fail to retain Kashmir, we
loose the battle of secular
Indian polity. The best of
Kashmir is embodied in and
e presented. by
Abhinavagupta. As the

tradition has it, his birth in
Kashmir was by his own
compassionate choice.” it is,
therefore, our sacred duty not to
allow Abhinavagupta to die in

the land of his birth.

With the foregoing statement
of rationale, 1 invite the
scholarly world to re-access and
re-assess Abhinavagupta for
answering our basic concerns of
cultural identity, secular
commitment, nodal centrality
of Indological pursuits and
divining a fresh socio-
philosophical thinking with
contemporary humanistic
ethos.
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FUNDAMENTAL PRINCIPLES OF PHILOSOPHY

Dr. B. N. Pandit

The late Dr. B. N. Pandit was a profound scholar of Sanskrit and Kashmir
Shaivism. In this paper, presented several years back at a seminar, he presents
some of the basic concepts of Kashmir Shiva philosophy in a nutshell.

ashmir Shaivism

accepts the eternal

existence of only one
reality and the is Paramashiva,
the almighty God. He consists of
absolute and pure consciousness
lying beyond all the regions of
mental and material existence,
but pervading and governing all
of them. Such infinite and pure
consciousness possesses infinite
powers to will, to know and to do
and has unlimited blissfulness as
its character. Since such infinite
consciousness is all bliss, it
presents outwardly its playful
nature, because play is an
outward manifestation of
inward bliss. Therefore the
absolute reality is always shining
as a playful authority. Its play
consists of a complertely
wonderful outward projection of
its divine powers, and such
result in a

outward

projections
reflectional

manifestation of its inwardly
existent divine powers in the
creation, preservation and
dissolution of the unconscious
phenomena as well as in self-
oblivion and self-revelation of
the being appearing within such

play, just as actors present
themselves in adramatic show.

Such blissful and playful infinite
consciousness is not empty from
within, like pure space. It is full
of all that ever appears in the
phenomena. All phenomena
have their basic existence inside
such pure and potent
consciousness in the form of its
divine powers to exhibit them
outwardly as the unconscious
phenomena. It is always a sort of
inward bliss which exhibits itself
outwardly in the manner of a
playful relfectional
manifestation. A newborn body
moves playfully its hands and
legs etc. and such a simple playful
movement replays in the
currency of joyfulness.
Blissfulness and playful nature
have thus always a mutual close
relation.

The whole phenomena exist
within such pure and infinite
consciousness in the manner in
which a plant lies within a seed.
A seed is never independent in
its nature and has to depend on
several other entities like soil,

moisture, warmth etc., for the
purpose of its outward growth. It
is thus a dependent entity. The
absolute l-consciousness is, on
the other hand, cent percent
independent in each and every
action and everything. It may
project outwardly the
phenomena lying in it inwardly
in the form of its potency, or may
not do so, or may do it this way or
that way, in accordance with its
free will, because it is cent
percent independent and does
not, consequently, depend on
anything other than it own
supreme, divine, free and playful
will. The playfulness of such
divine will is the result of it's
nature of blissfulness as both
such qualities are mutually
interdependent. Such perfectly
blissful, every playful, infinite,
pure and absolute consciousness
has been realized by Shivayogins
and the fundamental
metaphysical truth and its
infinite blissfulness presenting
itself in immensely playfulness is
the essential and the basic
character of such infinite and

pure consciousness termed in
Shaivism as Paramashiva. Such




is the ontological principle of

the Kashmir Shaivism.

So far as the cosmogony of the
subject is concerned, it has
discovered the theory of
reflectional manifestation of the
whole phenomenon. The
universe exists in the absolute,
infinite and pure consciousness
in the form of the divine powers
of such consciousness. The
sportive will of such
consciousness manifests it
outwardly in the form of all
phenomenal realities, having
wonderfully different
characters. '-ness' means here
inwardness and 'thisness' means
outwardness. The whole
phenomena lies in the absolute
in the form of the divine powers
of such consciousness, shining as
it's essential character. The
playful will of the Absolute
projects them outwardly as
realities different form it. The
consciousness shines as I-ness
and such phenomena appear as
lying in the field of this-ness or
objectivety. How does such
manifestation take place! The
pure consciousness is not at all
transformed into objective
existence, as such a thing would
prove it to be some unconscious
and dependent reality. The
phenomena lie in infinite
consciousness in the from of its
divine powers, which become
reflected outwardly and appear
as the wonderfully complex
phenomena. Such a theory of
creation, based on the principle
of reflectional manifestation is
the basis cosmogonical principle
of Kashmir Shaivism. It does not
involve the absolute reality in

any transformation,

apprehended by Vedantins who
tried to solve such problems of
philosophy on the basis of the
existence of Maya - an impure
entity making a false show of
divine activities attributed to
Ishvara the absolute Brahman,
appearing falsely as God.

Shaivism accepts absolute
godhead as the essential
character of the Supreme and
solves the problems of
phenomenal creation through
the theory of reflectional
manifestation. The  whole
existence lies in Shiva in the
form of His divine power. Such
powers become outwardly
reflected as the phenomena,
consisting mainly of thirty-six
tattvas. Such reflectional
manifestation does not and
cannot involve the pure
conciousness in any such
transformation which could
prove it to be insentient in its
character. A sweet poem lies in
the person of a great poet in the
form of his poetic talent and
becomes apparent as a verbal
manifestation conducted by the
poet concerned. Poetry is thus
an outward reflection of the
poetic talent appearing in its
verbal form. Such reflectional
manifestation does not involve
the person of a poet in any sort
of a rtransformation. The
phenomenal manifestation,
being just a outward reflection
of the divine powers does not
mean any change in the person
of Shiva, the Absolute God. His
godhead gets illumined by such
reflectioanal manifestation.
That is the essence of the
cosmogonical theory of Kashmir
Shaivism.

Shiva does not appear only in
the from of thirtysix tattvas and
the worlds contained in them.
He appears as living beings of
seven categories, lasting bogha
and moksha in such tattvas on
one hand, and on the other
hand, he appears there as the
governing master termed as
Tattveshvara as well. There is a
long hierarchy of such master of
tattvas, referred to in the
Agamas, and expressed
philosophically in Kashmir
Shaivism alone, with the result
that the subject concerned
throws light on a long-long
hierarchy of the divine master
ruling over the universe and
above. Such hierarchy,
mentioned in Agamas, has been
discussed philosophically in
Kashmir Shaivism alone. Unlike
all other schools of the thought
and religious practice, Shaivism
of Kashmir has thrown a clear
light on so many spiritual
practices which can lead an
aspirant to any of the types of
lower and higher varieties of
bhoga, the tasteful enjoyment,
and moksha, the atrainment of
liberation.

The subject concerned is open
to every aspirant without any
restriction based on caste,
creed, sex, age etc. Devotion for
the Lord and desire for
liberation are the only main
qualifications concerned in
deciding one's eligibility for
initiation. A correct theoretical
knowledge of the concerned
philosophy, practice in
Shaivayoga of the Trika system
and a devotional love for the
Lord are the three main means
of attaining success in an actual
effort on the part of an aspirant.
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-ASHRAM NEWS

Respectful homage to Maharishi
Mahesh Yogi

Maharishi Mahesh Yogi with Swami Lakshmanjoo

Maharishi Mahesh Yogi, the universally revered
Yoga Guru who dazzled the West by launching the
Transcendental Meditation technique for happiness
and harmony in the world, attained Mahasamadhi
at the age of 91 on February 5, 2008. Taking the
spiritual world by storm, he cast a spell on celebritie
like the Beatles and Beach Boys and brought them
into his fold. He also deeply impressed renowned
Hollywood personalities like Clint Eastwood and
David Lynch who became his students. Later, the
Maharishi toured Europe, Africa and other world
countries, creating a large following for his spiritual
programs. Devoted to spreading spiritual
knowledge, he founded the Maharishi International
University, later renamed as Maharishi University of
Management.

Maharishi Mahesh Yogi had a soul-connection with
Ishwarswaroop Swami Lakshmanjoo whom he met
at Srinagar along with his retinue of followers in
1964. He requested Swamiji to enlighten him and his
followers on basic points of Kashmir Shaivism. The
discourse that Swamiji gave to his followers on the

Vijiana Bhairava had such a great impact on the
Maharishi that he developed a profound regard for him.
Members of the Ishwar Ashram Trust recently paid a
respectful homage to the Maharishi, recalling his
intimate spiritual relationship with Swami
Lakshmanjoo.

Kashmir Shaiva Study Circle to be set up

The Ishwar Ashram Trust has decided to set up a Kashmir

Shaiva Study Circle in Jammu after a group of prominent
intellectuals and scholars of the city expressed an urgent
need to set up such a forum for creating a greater
awareness about its basic tenets among the people.
Some members of the group, led by Prof. B.L. Fotedar, had
talks about it recently with the Secretary/Trustee of I AT,
Shri I. K. Raina, and said that this would help carrying
forward the invaluable legacy of Ishwarswaroop Swami
Lakshmanjoo in a quite effective manner. Prof. Fotedar
said that there were many knowledgeable intellectuals
in the city inclined to take up the task in co-ordination
and co-operation with the Ishwar Ashram. The Study
Circle could organize its activities in the form of
discussions, debates and symposia, presenting papers on
various aspects of Kashmir Shaivism, he said. Research
work, interactions and organizing lectures of prominent
scholars could also form part of its program. The Ashram
on its part, with Shri Somnath Saproo acting as the co-
ordinator, could facilitate these activities by providing
venue for the meetings of the Study Circle as well as
access to its members to the library of the Jammu
Centre. Prof. B.L.Fotedar will be the convener of the
proposed Study Circle.

Departed souls remembered
Smt. Shyamaji Wali, an ardent devotee of Swami
Lakshmanjoo, was bereaved in January 2008 with her
husband Shri Mohan Lal Wali departing from the world.
Shri Makhan Lal Mujoo, a disciple of Swamiji with more
than fifty years of association with him, also left for
Shivadham on March 17, 2008. |. AT. regards as a great
loss the departure of both these devotees and prays that
Lord Shiva bestow on {hem his immense grace.
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Calendar of Events
2008 - 2009

Sunday April6  (Chaitra shulj:fapaksha pratipada) : Navreh (Kashmiri Pandit New Year's Day)
Tuesday April8  (Chaitra shuklapaksha tritiya): Zanga Trai

Friday May2  Janma Jayantiof Ishwarswaroop SwamiLakshmanjoo

Friday May9  Swamiji's'Varsh'celebrations (Swamiji's birthday according to solar calendar)
Wednesday June 11 (Jyeshtha shuklapaksha ashtami) : Jyeshtha Ashtami

Friday July18 (Ashadhapurnima): ShriGuru Purnima

Saturday Aug.16 (Shravana Purnima) Raksha Eandhan ' Flag hoisting atAshram centres
Saturday Aug.23 (Bhadrapada krishnapaksha saptami/ashtami) Shrikrishna Janmashtami

Tuesday Sep. 16  (Ashvin krishnapaksha pratipada/dvitiya) : Pitripaksha jag (yajna) Swami Mehtabkak ji

Thursday Sep. 18 (Ashvin krishnapaksha tritiya/ chaturthi) : Swami Lakshmanjoo's Mahasamadhi
Day; Varshika yajna.

Saturday Sept.27 (Ashvin krishnapaksha trayodashi/ chaturdashi) : Pitripaksha jag (yajna) : Swami Ramiji
Sunday Nov.2 (Kartika shuklapaksha chaturdashi) : SwamiMehtabkak ji's Janma Jayanti (birthday)

Wednesday Dec.24 (Pausha krishnapaksha dvadashi) : SwamiRamiji's Janma Jayanti (birthday)




Ishwar Ashram [rust

Calendar of Events
2008 - 2009

2009

Saturday Jan.y 24 (Magha Krishna trayodashi/chaturdashi) : Varshik jag (yajna) SwamiRamiji
Sunday Feb. 22 (Phalguna krishnapaksha trayodashi) . Mahashivaratri

Thursday Feb.26 (Phalguna shuklapaksha dvitiya) : Varshik jag (yajna) Swami Mehtabkak ji

ll;ll

Love ammals : Gud has glven them the rudlments ol thought?f
and joy untroubled. Do not trouble their joy, don't harass them,
don't deprive them of their happiness, don't work against God's
intent. Man do not pride yourself on superiority to animals; they
are without sin, and you, with your greatness, defile the earth by
your appearance on it, and leave the traces of your fouleness
after you—alas, itis true of almost every one of us!

--Fyodar Dosfoyevsky

'When we kill the ammals tu eat them they end up kllhng us
because their flesh, which contains cholesterol and saturated fat,
was never mtended for human beings.

| | --meam G Roberfs, M.D.
~ Editor of The American Journal of Cordlql_qu

- For as long as men massacre animals, they will kill each other,

indeed, he who SOWS the seed of murder and pain cannot reap joy
and love. | e e

__Pythagoras
(6th century BC)
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ISHWAR ASHRAM TRUST

(FOUNDED BY SHRI ISHWARSWAROOP SWAMI LAKSHMANJOO MAHARAJ)

Srinagar Ashram: Jammu Ashram: Delhi Ashram: Mumbai Ashram :
Ishber Nishat, 2, Mohinder Nagar, R-5, Pocket ‘D’
P.O. Brein. Canal Road, Sarita Vihar,
Srinagar (Kashmir)- 190 021 Jammu (Tawi)-180 002 New Delhi-110 076
Tel.: 0194-2461657 Tel.: 0191-2553179, 2555755 Tel.: 011- 26958308
281000995

MEMBERSHIP FORM

To, 5 e R, Yot L 0L

The Secretary
Ishwar Ashram Trust, Delhi

I, hereby request you kindly to enrol me as a member of the SRINAGAR/JAM MU;‘ DELHI/MUMBAI Kendra
of the Trust in the category indicated below:

Donor : One time donation of Rs. 1.00 Lakh.

Patron One time donation of Rs. 10,000.00

Life Member One time donation of Rs. 3,000.00

Assoclate Member Annual Rs. 300.00
Enclosed please find Draft/Cheque/Cash No. ... 2 SRR Datell. s ilaaismnian, VOIGWN  ON
.................... for

B s IS e TN o o N et i Payable to Ishwar Ashram Trust af

Srinagar/Jammu/Delhi.

My pnmculﬂrs are as under:

lllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllll

| pledge to abide by the rules & regulations of the Trust and will be delighted to contribute and work for
the Trust in the following areas:

(a) Organisation of conferences, seminars, lectures, study circles etc.
(b) Audio-video presentations.

(c) Publications

(d) Sale of books/cassettes, photographs, CD’s etc.

(E) Procurement of advertisements.

(F) Publicity
(G) Medical, charitable & social welfare activities,

(Please tickmark (V') the options)
(Signature)




MALINI
A Quarterly Publication of Ishwar Ashram Trust

“Subscription Form |
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To,
The Circulation Manager
Malini.

Kindly enroll me as a subscriber of Malini

[T i

.

For 4 1ssues For 8 1ssues for 12 issues

0T e R S I S o e e R o R L

AR e b S s e s i 48

lllllllllllllllllllllllllllllllllllllllllllllllllllllllllllll

Subscription Rates (In India)

4 Issues Rs. 150
(1year)

Payment Details

8 Issues Rs. 300
(2 years)

12 Issues Rs. 450
(3 years)

Cheque/Cash/DD (NO.) .....ccoimimeieereeiamssnaissnmessssmsisiissississsnenss Date

llllllllllllllllllllllllllllllllll

D g e I SNt e et R L . S o e A

Note:

.

2.

I RIS L TN T e i LR UG R W T

Signature

All Cheques/DD to be in favour of "Ishwar Ashram Trust" payable at Srinagar/Jammu/Delhi/Mumbai.

For subscription and any related correspondence, please contact (i) the Circulation Manager, Malini, Ishwar
Ashram Trust; R-5, Pocket-D, Sarita Vihar, New Delhi-110 076 (for outside J&K State) and (ii) Circulation
Manager, Malini, Ishwar Ashram Trust, 2-Mohinder Nagar, Jammu (for J&K State)
E-mail: iatishber@rediffmail.com. Tel. 011-26958308, 9312264789, 9810549976
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[SHWAR ASHR AM TRUST

(Founded by Shri ishwar Swaroop Swami Lakshmanjoo Maharaj)
List of Publications

English

Title

Lectureson Principles and Discipline In Kashmir Shaivism

Kashmir Shaivism The Secret Supreme
Hard Bound Indian Edition

Kashmir Shaivism (The Secret Supreme)
Paper Bound Indian Edition

Sri Vatuluntha Siitrani

Kundalani Vijiiana Rahaysam

Sri Gurustuti (with English/Hindi
Translation by Sh. S.P. Dhar/

Sushree Prabhaji

Self-realization in Kashmir Shaivism ( Indian Edition)

Abhinavgupta's Bodhpanchadashika
(With aaudio CD)

Kshemaraja's Parapreveshika
(With 2 Audio CDs)

Abhinavgupta’s Bhagvadgitartha-Sara
Sarmngraha Shlokar (with 1 audioCD)

Shiv Siitras (Indian Edition) in English

Author

Swami Lakshmanjoo

Swami Lakshmanjoo

Swami Lakshmanjoo
Swami Lakshmanjoo

Swami Lakshmanjoo

Acharya Rameshwar Jha
Swami Lakshmanjoo

Swami Lakshmanjoo

Swami Lakshmanjoo

Swami Lakshmanjoo

Swami Lakshmanjoo

Price Rs.

Rs. 35/-

Rs. 200/-

Rs. 150/-

Rs. 20/-

Rs. 20/-

Rs. 25/-

Rs. 150/-

Rs. 100/-

Rs. 150/

Rs. 100/-

Rs. 400/-




e ——— * Sa r—— e e e LS

Ve

. Hindi/Sanskrit
| |
13
S.No Title Author Price Rs.
L. Shri Bhagvadgitartha- Samgraha
(Sanskrit) Swami Lakshmanjoo Rs. 60/-
2 Sambapanchashika Swami Lakshmanjoo Out of Print
3; Panchastavi with Hindi translation Swami Lakshmanjoo Paper bound) Rs. 100/-
| (Revised edition 2008) Hard bound | Rs 135/-
4. Kramanayapradipika Swami Lakshmanjoo Qut of Print
L Kundalini Vijfiana Rahasya (Sanskrit) Swami Lakshmanjoo Qut of Print
|
| 6. Gurustuti (Sanskrit) Acharya Rameshwar Jha Rs. 25/-
| ;i Amriteshwara ( Bhairava Mahimnasttram) Swami Lakshmanjoo Rs. 15/-
8. Kashmir Shaiva Darshana
Yam — Niyam (Sanskrit/Hindi) Swami Lakshmanjoo Rs. 17/-
|9 Gurustuti (New Version) Acharya Rameshwar Jha Rs. 20/-
10.  Shivastotravali (Slokasonly) Rs. 20/-

1. . Tantraloka (First Ahnika) with

Hindi translation Swami Lakshmanjoo Rs. 20/-
Audio CDs
S.No Title Author Price Rs.
L Amriteshwar Bhairav Mantra (English) Swami Lakshmanjoo Rs. 100/-
2. Bhagvad Gita (Abhinavaguptas
Sangraha Slokas) English Swami Lakshmanjoo Rs. 50/-
3 Abhinavagutas Bodhapanchadashika
| English Swami Lakshmanjoo Rs. 50/-
| 4. Kshemarajas Parapraveshika
(English) set of 2CDs Swami Lakshmanjoo Rs. 100/-
- Shiv Sutras (English) Set of 17CDs Swami Lakshmanjoo Rs. 700/-

Sri Utpaldeva's Shivastotravali




-
-

Forthcoming Titles
Ka;hmir Shaivism-Secret Supreme
: (English) Set of 13 CDs Swami Lakshmanjoo
2 Adhyatmik Anishasan-Yama-Niyam Swami Lakshmanjoo
3 On Meditation (Kashmiri) Swami Lakshmanjoo
4. On Ahimsa (Kashmiri) Swami Lakshmanjoo
Video CDs/DVDs

S.No Title Commentary Price Rs.
1. Abhinavagupta's Paramarthsira

Selected Verses Commentary English

Setof 3DVDs Swami Lakshmanjoo Rs. 300/-
2. International Seminar on Kashmir

Shaivism at Delhi (2006)

Setof 2DVD'’s Rs. 300/-

Forth Coming Titles

Bhagwadgita Selected Verses

(Set of 2DVDs) (English) Swami Lakshmanjoo

Audio Cassettes
S.No Title Commentary Price Rs.
L. Sri Gurustuti (Sanskrit) Recitation by
Smt. Naina Saproo Rs. 35/
2. Bhajans (Kashmiri) Smt. Naina Saproo Rs. 35/-
ther Items

3 Car Photo of Swami Lakshmanjoo Rs. 30/-
2 Locket of Swami Lakshmanjoo Rs. 15/-
3. Photographs of Swami Lakshmanjoo
A. Size 4"x6" (Colour) Rs. 10/-
B. Size 8x10” (Colour) Rs. 50/-
. Size 18"x24" (Colour) Rs. 500/-

Note: For Placing order for any publication/CDs/Other items kindly send your cheque/DD in faviour of “Ishwar Ashram Trust” payable
at Delhi/Jammu. Postage/VPP Charges are to be paid 10% Extra.
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At Savoy
we take pleasure in serving you
) with a smile and a hearty welcome.
i + Centrally located for luxury and comforts |
i + Delicious food, Kashmiri & other Indian cuisine |
: + Spacious rooms with all the modern facilities :
! + Conference Hall with open terrace I
I 4+ Air Conditioned space for Marriages, Banquets, Yajnopavit etc. |
| + Spacious lush green lawns |
: + Ample space for car parking within Hotel Complex |
i. + Parties for up to 1000 guests I

Savoy Resorts
Residency Road Extension, Jammu (Tawi)
Tel. : +91-191-2571947-8, 2576173-5 Fax : +91-1912576176

Printed and Published by Shri R.K. Sadhu for and on behalf of Ishwar Ashram Trust, R-5, Pocket-D, Sarita Vihar, New Delhi-110076. Tel. : 26958308,
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