i
N \/

Vil

\

A quarterly publication of

Ishwar Ashram Trust

Vol. | No. 1 January March 2007

| it R ,Z- i |I|r f I |I i
Fiddddr i FEHEari |'-.| .|!l|r.|.|:-,.fl'.'.|.l|l_.l|'_|..'l-.' I'.|r|f I J .'"I Ilf'l JJ} [ I l] ||“ :Ijll Ill j” |J|J”lli
i e T et et Rt T rfr* Ilf i il ”’" i “, il f il i

i Ent ...| '.II!:'- i1 [ LT Ak ". il . .- £l L i i Fil LY 4l "I'-- |. I_ul.-.-': FRlEEsi iy TR i i 1 U rrRE s arry I|.-_|III|II|I| l'_r| | ||‘I i -I| rll .s I“J __| |! r.|I|.| I -I I
! | i i i 1] 1] | f - | il I|l-.||.il-|._:_|l_l"§-'|-..!al "Illli:r_.l"'lfll-ii.I;I-i.:l_!j-li.' II ;I r
it el gl ikl RERL R TR LTl

I : R J . J I,l-- | |rl' ” .-II ...‘;.-r_.f
™ I:.. ' ; g .. -I_. |" I_,_ b %
i .r I'J:#’mr: rJ:IIf'F'l ", t’!n I Lph ] ;h | Ij

“ .f Lkl ﬂ-II “ .I 'WI' i rl!f f“" j

| ' I:I.e:'.lz ; L)L il | I.I il I#t i er .:.:‘ 'j “ H h
| :1:1 Ly L g ‘” '“JJI hf f r F’* l " | .r Iﬁ in A et (11
(LT T A LT (TG 11"
it 18 I*“‘ i-}#’uﬁ&’ i I; T iil r.” i 'i ||1|1;il H“ HIH; _________ il
(T it ' i ﬂfl!”ﬁ JfH4J.JI F _ J! .

.

Jssue




/)
A Malini  anfereit
£3 ) A Vol. | No. | January-March 2007

CONTENTS

Kaul = Editorial 2
e Shiva Sttras
Commentary by Ishwarswaroop Swami Lakshmanjoo 4

Conversations with Swami Lakshmanjoo
Alice Christensen 18

Rituals and the Role of a Teacher in
Enlivening of Mantravirya

Boris Marjanovic 24
International Seminars on Kashmir Shaivism:
¥ e g A Photo Feature Centre Spread
o e A Brief Historical Sketch of Trika Shaivism
| ; Moti Lal Pandit 39
Self-recoginition Dominates Kashmir Philosophy
 Ne H.H. Swami Amritanand Dev Tirath ji da
Perscut?;;”r;“ﬂzw Shaiva Basis of Abhinavagupta’s Doctine of Pratibha
Yearly :Rs. 150.00 Prof. Dharmanad Sharma 46
 shwarAs Guru’s Grace
it Manmohan Ambardar 50
# Rraxd=maet
T $YANEIRY W] AT 51
HYHR 3Ed 9 e J IR g’
€. Wi g 99
o A da R T B A s
(e @ 3w) G B 61
meaTfons ITETE -<IgH AR (BRI Fa9+)
) AU 63

Cover: Ishwarswaroop Swami Lakshmanjoo




Editorial

In a little over one month two international seminars were organised by the Ishwar Ashram Trust to
celebrate the birth centenary of the 20th century’s greatest exponent of Kashmir Shaivism,
Ishwarswaroop Swami Lakshmanjoo. The successful conclusion of the two seminars, one held in Srinagar
on September 23-24 and the other in New Delhi on October 28-29. provided all the reasons for the
adrenalin to go high among the devotees and disciples of the great Shaiva master with their commitment to
creating a greater awareness across the world about his spiritual vision and thought. It was Swamiji s firm
belief that as a philosophy Kashmir Shaivism is going to be the focal point of a universal movement of
spiritual resurgence in the future, whatever be the personal religious persuasions of the people. For one, it
is bereft of dogma and holds that the world is a sacred place, being a manifestation of the supreme
consciousness or Lord Shiva.

What is most significant about both the international seminars is that some of the topmost scholars of
Kashmir Shaivism from the country and abroad made their insightful presentations, offering new
perspectives on different aspects of the philosophy. And equally encouraging was the fact that a
distinguished audience comprising academics, intellectuals, devotees and spiritually and culturally aware
individuals actively involved themselves in the proceedings by responding to what was being presented by
the participating scholars. Nobody seemed to be wanting to miss on an y new points being made or any new
areas of inquiry brought to the fore. And this found expression in the discussions that made the atmosphere
lively. More than anything else it was an indication that Kashmir Shaivism formed a subject of growing
interest not only in the groves of academe but also among the general sections of the society.

The seminar at Srinagar was held in the Centaur Hotel located on the shore of the famous Dal Lake, a
stone s throw away from the Ishwar Ashram at Ishber, a place where Swamiji s vibrating presence can still
be felt, giving it a special ambience. Once again the land where the non-dualist Shaiva system took its birth
and flourished resonated with echoes of the ancient seers who propounded it. What was great is that this
took place in an atmosphere polluted by terrorist violence. It is a wonderful feeling that eventually
Kashmiris, whatever be their number, are beginning to realize that Trika Shaivism is their unique legacy
and their greatest contribution to world thought.

At the Delhi Seminar held in the main auditorium of the Sai International Centre at Lodi Road, the
atmosphere was equally vibrant. The presentations made by the scholars were of a nature that seemed to

provide an intellectual stimulus to the opening up of new vistas Jfor intensive and meaningful exploration in
the field.

As a third seminar proposed to be held at Jammu before the centenary celebrations of Ishwarswaroop
Swami Lakshmanjoo s birth come to a close, is in the offing, the main task before the Ishwar Ashram Trust
would be to take further steps to carry forward the mission so cherished by Swamiji throughout his life —
spreading Kashmir Shaiva thought across the world. One such step, and a significant one at that, has
already been announced at the international seminar at Delhi — setting up of a centre for the study of

Kashmir Shaivism. How this can be given a concrete shape is the thing that has to be seriously considered
HOW.

Jai Gurudev!
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Shiva Satras

with commentary by
Ishwarswaroop Swami Lakshmanjoo

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

First Awakening
Sutras 1.11 — 1-20

1.11. Tritayabhokta viresah

The one who enjoys in the oneness of awareness
all of the three states—waking, dreaming, and deep
sleep—becomes the master of all organic energies.

When this yogi, through meditating on the
wheel of energies (Sakticakra), apprehends the
threefold state of waking, dreaming and deep sleep as
absolutely free from all dualistic thoughts, tilled with
the nectar of bliss (ananda rasa) and completely

mixed with turya, then this yogi has truly relished
these three states in the oneness of awareness. He is
one who, enjoying the oneness of these three states
in turya, becomes viresah, the master of all active
organic energies.

This heroic yogi is simultaneously aware of
where objectivity and where subjectivity exist in the
three states of waking, dreaming and deep sleep and
is never stained by them.” This kind of yogi enjoys
the unrivaled kingdom of the universal self. He is




"

filled with supreme bliss and becomes master of
heroes (viras) who are dedicated to digesting the
sense of difference in the universe. He is said to be
one with Manthana Bhairava, which is Bhairava who
churns everything, all objectivity, all cognition and
all subjectivity, into one consciousness, producing a
supreme undifferentiated mixture of universal
consciousness. This is how it is explained in very rare
Tantras.

On the other hand, the ordinary worldly man,
who is not like this heroic yogi, is played by the three
states, waking, dreaming and deep sleep. He is just

like a

attained this supreme state of consciousness, he too

beast. And so also that yogi who has not

is not the master of all active organic E:I'IEI'glES. He is
also just like in sacred texts such as g

the a beast. This
explained Svacchanda Tantra:

is very well

The yogi, who has adopted independ-
ent yoga and because of thar inde-
pendent yoga is moving in an
independent way and is situated in an
independent state, gets entry in an

independent being.

(Svacchanda Tantra 7.260)

In Spanda Karika, the
explanation is given in the
following verse:

The knowledge of that spanda is held
by him in the same way in waking,

dreaming and deepsleep.

(Spanda Karika 1.17)

In the waking state, the knowledge of that
spanda is not less than it is in the dreaming state or in

the state of deep sleep and vice versa. This yogi
experiences that the state of turya is identical in all
three states.
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Now the author asks this question. Does such a
yogi have any characteristics that would lead one to
surmise that he is established in the state of
paramasiva! The answer to this question is yes, there
are signs. The author now explains in this siitra the
signs by which we can determine that a yogi is
established in that supreme state of Lord Siva.

1.12. Vismayo yogabhimikah //

e predominant sign of such a yogi is joy-filled
amazement.

This yogi is filled with joy and amazement. The
Sanskrit word vismaya means
“amazement completely filled with
joy.” Just as a person seeing some
wonderful object is amazed, in the
same way, this yogi is filled with
amazement who, in the objective
world of senses, experiences entry
in his own self filled with
consciousness, which is unique,
intense, always fresh and
uncommonly charming, and by
which entry all his varieties of
organs are filled with blooming,
ever smiling, one-pointed joy.

What kind of amazement is
this? This yogi, upon entering into
that limitless state of bliss
(ananda), is never satiated with
the experience. On the contrary,
he feels bathed with the amazement of joy. This is the
predominant state of yoga of a yogi who has become
one with the supreme Lord, the supreme tattva, Siva
tattva. And by this, you can surmise that he has
ascended to the state of Siva.

On the other hand, to perceive ar the place of
rectum (muladhara) a joyful state of consciousness or
to perceive effulgent light between the two eyebrqws
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are not the states of such a yogi. (5
These are to be discarded. There is
only one sign of such a yogi and that fg
is that he is filled with amazement
overflowing with joy. It is said in
Kulayukta Sastra:

When yogis perceive the state of the
self by their own effort, then in their
own self they perceive the fullness of
wonder filled with joy. R AN B
(Kulayukta Sastra) & 5
Here is the
conclusion reached in Spanda =

Karika:

in this verse

When he perceives his own nature
through subjective perception, then
he perceives that he is one with this
reality. For him, being wonderstruck and filled with
wonderful joy, there is no possibility of traveling the path

of repeated births and deaths.
(Spanda Karika 1.11)

Such a yogi, established in this kind of yoga,
filled with the wonderful state of joy.

1.13. iccha saktiruma kumari //

His will is the energy of Lord Siva and it is called
uma and it is called kumari.
or,
For such a yogi, his will is one with the energy of
Lord Siva, unobstructable, completely
independent, always given to play.

His will is the energy (sakti) of Lord Siva. And,

his will is not only energy it is also called uma and
kumari. The author has provided these three names
for the will of such a yogi.

The will of the yogi, who has attained complete

, entry into the state of Bhairava
and become one with supreme
}  Bhairava, is the energy of Lord
: Siva. It is one with uma. Here, in
this siitra, the word uma does not
refer to the wife of Lord Siva. Here
the word uma refers to the
independent energy of the
~ supreme Lord (svatantrya).
-.. The will of this yogi is also
- called kumari. The Sanskrit word
. kumari can be translated and
 understood in a number of ways. It
- could be that kumanri refers to that
energy that plays in the universe,
protecting, and
destroying it. But why use this

creating,

" definition? Because in Sanskrit

grammar, the word kumara is
contained in the meaning of krida, which means “to
play.” Kumari, therefore, means that energy that is
always given to play.

There is another meaning of kumari. Kumari
can be understood as kum marayati. Here kum means
the differentiated perception in this world and
marayati is the energy that destroys differentiated
perception and directs it into one’s own nature. That
is kumari. Also, kumari can be understood to mean
“virgin.” In this context, what do we mean by the
word “virgin”? Here “virgin” is to be understood as
referring to that girl that has never been enjoyed by
any other agency. She is one who has established her
own nature in the state of enjoyer. She is enjoying
her own nature in her own way. She does not require
any other vehicle for enjoyment. This is kumari and
this is the state of being virgin. This kind of girl is
always one with her own nature. She is not looking to
the opposite sex for satisfaction. There is still
another way to understand the meaning of
umakumari. At the time when Uma was virgin, she
was completely detached from the world of
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enjoyment. When she had given herself to perform
penance in order to receive the blessing of Lord Siva,
her mind was one-pointedly focused only on Lord
Siva. She was always one with that being of Siva. In
the same way, the desire of such a yogi is completely
one-pointed. He always wills entry in his own nature
and nothing else. This is how our masters have
explained the meaning of this siitra.’

So this kind of yogi, established in yoga in all
three states and filled with joyous amazement, does
not, like ordinary people, possess gross desire in his
mind. On the contrary, his energy of will is always
one with the supreme energy of Lord Siva and,
therefore, there is no power that can obstruct it. This
verse in the Svacchanda Sastra is saying the same
thing:

Lord Siva’s energy of will (svatantrya sakti) is one with
devi (goddess) who, as His energy, is known by many
different names. This energy of will is concealed with
the magic of yoga and, named kumari. is desired by every

being.
(Svacchanda Tantra 10.727)

Everyone wants to have this kind of will so that
whatever he desires, he gets. In the Netra Tantra, the
same thing is explained:

Oh Parvati! His will is one with my will, my
supreme energy. It is one with myself and rises from
my own nature.’

The energy of the will of this yogi has become
the cause of the entire universe because the energy
of this yogi is one with the energy of Lord Siva, just as
heat is one with fire and rays are one with the sun. In
the same way, his energy is one with the self of Siva.

(Netra Tantra 1.25-26)

This is concluded in Spanda Karika in this sloka:

He does not infuse the power of will in his senses but
when he wills, it is done. He does not crave for any desire

but, because he possesses the strength of supreme 1, when
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he desires, he wills, and it is accomplished.

(Spanda Karika 1.8)

To such a great yogi who has such a great will,
desire...

1.14. Drsyam sariram //

This entire perceived world is his own self.
Or

His own body is just like an object to him.

In this sttra, the Sanskrit word dr§yam means
“perceived objective world.” So in this case, the siitra
would be translated: “This entire perceived world is
his own self.” It can also be translated in a different
and opposite way. The alternative translation would
be: “He perceives his own body just like an object.”
He does not perceive his body with the oneness of I-
consciousness. Why!? Because he has no ego for that
body.

These are two ways this siitra is to be translated.
One, this whole objective world is his own self and
two, his own body is an object. In the first way of
translating this stitra, emphasis is on the reality that
because he is one with every being, he perceives the
perceived world of objects, the objective world, as his
own self.

In the second way of translating this siitra, the
yogi’s perception of his body as an object is stressed.
But here the perception of his body as an object is
not perceiving his body in a subjective way, as we do.
Our perception of our body is suggested in such
statements as, “] am strong, [ am very weak.” But who
is weak! The self is not weak. Because the body is
weak, you say 1 am weak. You perceive your body as
one with your own I-consciousness. But this yogi
does not. He ‘perceives his own body, and not only
this body, but the gross body of wakefulness, the body
of the dreaming state, the body of sound sleep and
body of voidness, asan external object.




The question might be asked, “How it is that he
experiences his body as an external object not one
with I-consciousness and yet, on the other hand, he
_perceives the entire world as his own self?” If he
perceives this entire universe collectively, as one
with I-consciousness, that is correct, that is the
reality of perceiving. He must not perceive
individually, thinking, “this body is only mine,” and
then insert I-consciousness in this body which he has
owned. He must insert that I-consciousness in
everyone. That is the correct way of perceiving. It is
erroneous to put I-consciousness into only a portion
of the world and preserve the remaining world as the
objective world. This yogi does not make this
mistake. He perceives the objective world as one with
his own self and his own body as an object.

Because of the thought (aham idam) “I am this
whole universe,” whatever object he perceives in the
objective world, whether it is existing internally or
externally, he perceives as one with the limbs of his
own body of 1 conscious being. So, by this great
achievement of supreme I-consciousness, just like
Sadasiva, he experiences this whole universe, in an
undifferentiated way, as the limbs of his own body of
I-consciousness.

Hence, whether in his body or in the external
world, such a yogi has the perception of oneness
everywhere. He perceives this whole universe in
oneness, just like the yolk of the egg of the peacock.
For just as the yolk of the egg of the peacock has only
one color and yet gives rise to the peacock, which has
so many colors, so, in the same way, he perceives that
this whole universe is made of that liquid of
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consciousness and bliss (cidananda). For him, there
is no difference between one being and another
being. He perceives the whole universe as one with
that ananda.

Itis also said in Vijiiana Bhairava:
Just as waves are not separate from water, just as the
flames are not separate from fire, just as rays are not
separate from the sun, in the same way, all the currents
and flows of the universe have come into manifestation

from Me, that | consciousness which is Bhairava.

(Vijiana Bhairava 110)

This is concluded in a verse from Spanda
Karika:
Subjective energy is established in objective energy.
Objective energy is no other than subjective energy. This
objective world is one with the subjective world.
Therefore, this is the kingdom of the subjective world, not

the objective world.

(Spanda Karika 2.4)

[t has already been explained that such a yogi
perceives that, this whole objective world is his own
self and he perceives his personal body to be just like
an object. This kind of achievement is not difficult
for such a yogi because,

1.15. hrdaye cittasamghattad
drsyasapadarsanarm //

When his thoughts are diverted to the center of God-

consciousness, then he feels the existence of God-

consciousness in oneness in the objective world and in

the world of negation.

The literal reading is “When all one’s thoughts
are diverted to the heart.” Here the word heart
(hrdaye) does not mean our own physical heart.
Rather, here the word “heart” means the light of
consciousness (cit prakasa) which is the background,
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the basis, of the existence of the
whole universe. O’ that basis, |
everything in this” universe is
moving, being born, dying, =
suffering, enjoying, smiling, |
laughing, marrying, etc. Everything this
has that center of God- [ |
consciousness as its basis. !

This yogi experiences the
oneness of the existence of God-
consciousness in the objective
world and in the world of negation.
When does the experience of the
negation of the objective world
occur! The experience of the =
negation of the objective world
takes place at the time of death and
at the time of deep sleep. And, in
these states also, the yogi effortlessly experiences the
existence of God-consciousness. How! The yogi
accomplishes this by collecting his mind and putting
it on that point. Although the mind is always
flickering and does not exist in one point, through
the practice (sddhand) of one-pointedness, it
becomes easy for the yogi to maintain one point. He
then discards the differentiation of objectivity and
subjectivity and perceives the objective world, which
consists not only of external objects but also of his

body of wakefulness, his body of the dreaming state,
and his body of the dreamless state (nila-deha-prana-
buddhyatmanah), and the negation of these, which is
the void state (§tunya), in its real way as the limbs of
his universal body. When you make your mind enter

into the light of consciousness then your mind feels
this whole universe as one with that universal being.

Thisissaid in Vijiiana Bhairava:
O Parvati!, the one who, with one-pointedness, directs
all his organs including his mind in the voidness of that
heart, which is the light of consciousness, and remains in

between the two lotuses of this-ness and I-ness, becomes

glorified with God consciousness.

(Vijiiana Bhairava 49)

| By using the word “glory,” this
- verse indicates that he becomes the
'~ ruler of everything that exists. In
- Svacchanda Tantra, such a yogi is
" defined as follows:

| Such a yogi, situated as one with this
whole universe, pervades it. Because
he pervades everything which exists,
all classes of beings in elements, in
the organic world, in animate and
inanimate objects, his consciousness
is not called God-consciousness but
rather his God-consciousness is
into Universal

transformed

CONSCiousness.

(Svacchanda Tantra 4.310)

In the Spanda Karika, it is concluded in this
verse:
Do not try to dwell in each and every being. Reside in your
own self. When you reside in your self, you will reside in
this whole universe because your real self is one with the

universe.

(Spanda Karika 3.7)

If you reside and are established in the existence
of self, you will already be established in the
universal self.

Now the author furnishes another means to
attain such a state of yoga.

1.16. Suddha-tattva-sarndhanadva’
pasusaktih //

Or, by aiming at the pure element of Siva, he
possesses Siva’s unlimited energy.

In the sutra, “the pure element” ($uddha tattva)

U N e —— |6 R WAL




refers only to supreme Siva. Now, what do we have to
do with that? We have to make this universal
objectivity enter in that supreme consciousness of
pure Siva. You must see that this universe is residing
“in that pure element. There you will never find any
impure object. Everything will appear to you as
divine.

When you target, which means “aim at,” and
then perceive that this whole universe is existing in
the pure state of Siva, in this way you will discard and
be separated from the entangling energy that binds
you with the wheel of differentiated perception.
Instantly, you will become one with this universal
state that is just like the pure element of Siva
(sadasiva) and you will become master of the
universe.

Thisisalsosaid in Laksmikaulariiava Tantra:
The yogic powers which are attained with the perfection of
an initiation from a great master, when compared with this
supreme universal consciousness, are not equal to its
sixteenth part. These yogic powers are nothing in
comparison. They are all to be discarded. You have only to

own and maintain this universal-1 (mantra virya).

That is called sarhdhana. The Sanskrit word

sarndhdna means “aiming.” Aiming and entry,
aiming and enjoying, aiming and feeling, aiming and
attaining. And it is not only aiming, for this is just
what we do when we meditate. We may meditate for
one hour, two hours or three hours and during this
time, we are always aiming, aiming, aiming. We are
only aiming. But we have to aim once and for all. Aim
and attain it. That is what is called samdhana

(aiming).

The Vijiiana Bhairava also speaks in the same
way:
With one-pointed attention, you must feel and perceive
that this universe and your body are simultaneously one

with God-consciousness. Then the rise of that supreme

God consciousness takes place.
(Vijiana Bhairava 36)

This is also explained in Spanda Karika in
this verse:
For such a yogi who has this kind of perception, this
world is a playground. Always filled with joy, he is
never sad. Doubtlessly, he is liberated while living
(jivan mukta).
(Spanda Karika 2.5)
For such a yogi who possesses such exalted
knowledge,

1.17. vitarka atmajfianam //

Any inference of such a yogi is knowledge of his
own real self.

Whatever this yogi thinks, whatever he
confirms, is one with the knowledge of his own
self. It is his constant perception, “I am Lord
Siva, one with the universe.” This kind
ofperception’ is his personal knowledge.

This is also quoted in Vijiiana Bhairava:
The supreme Lord (Paramesvara) is all knowing, all
doing and all pervading. The yogi thinks, “My self is
one with the Lord because the aspects of Siva are my
aspects.” By attentive meditation on this, one

becomes one with Siva.

(Vijiana Bhairava 102)

In Spanda it is also said:

. this is said to be the real one-pointedness of

thought.
(Spanda Karika 2.7)

In this verse of Spanda Karika, we are told
that the individual-I becoming one with the
universal-I is knowledge of one’s self.

For such a yogi, it also happens that,
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1.18. lokanandah samadhisukham //
The joy of his samadhi is bliss for the whole universe.

Whatever joy he feels while he is in samadhi is
said to be the insertion of bliss for the whole
universe. This yogi doesn’t have to do anything. He
only has to remain in samadhi and he will carry the
whole universe into that supreme bliss.

In the sutra, the Sanskrit word loka is to be
explained in two ways. Whatever is perceived is loka
and the perceiver is also loka. The one who is the
perceiver of everybody is loka and the object that is
perceived is loka. When the objective world and the
subjective world are simultaneously in movement
together, what happens is:

All individual beings perceive the objective world as
separate from the subjective world and the subjective
world as separate from the objective world. In this regard,
there is a special exception for yogis. When yogis perceive
the objective world, they perceive the subjective world in
the objective world and the objective world in the
subjective world. For these yogis, the objective world and
the subjective world is not different in their
consciousness because their subjective God-

consciousness is held everywhere.

(Vijiana Bhairava 106)

According to such teachings found in the
Vijiana Bhairava, when a yogi resides with full
awareness in the state of subjectivity, with the full joy
of experiencing his own nature (camatkara), this is
said to be the joy of his samadhi (mystical rapture).

The same is quoted in Vijiiana Bhairava:

When a yogi meditates that the entire universe or his
body is simultaneously filled with the supreme bliss of the
joy of the self, then through the flow of that joy, he

becomes one with supreme joy.

(Vijiiana Bhairava 65)

VIALINI

This is narrated in Spanda Karika in this
verse:

This is said to be the achievement of supreme amrta.

(Spanda Karika 2.7)

There is another explanation of this sutra
given by masters and that is, “Whenever this
yogi, who is always residing in his own self
(svatmarama), is introverted and established in
his own self, then he naturally enjoys the bliss of
samadhi. Anyone who sees this and thinks that
this yogi is enjoying the bliss of samadhi will, at
that very moment, also enter into samddhi. This
is just like seeing a cobra not from distance, but
face toface.”

When you see a cobra and it bites you, you
will be filled with the poison of that cobra. In
the same way, when you observe a yogi who is
established in the joy of samadhi and you
understand that he is experiencing the joy of
this samadhi, you will at once also relish the joy
of this samddhi. This reveals how this bliss is
bestowed on the whole world. But how does this
observer enter in that state’

The bliss of that yogi penetrates the nature
of that observer who sees and feels that he is in
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bliss. Then he also abruptly becomes one with that
bliss. ¥
From thi§¥ quote taken from the
Candrajnanagrantha, quoted earlier in the
“commentary of sutra 7, you can see that he has given
the same kind of explanation of this statement: “the
whole world is enjoying the bliss of samadhi”
(lokananda samadhi sukham).

What yogic glory has this yogi achieved?

1.19. saktisandhane sarirotpattih //

By infusing his energy of will, the embodiment of

that which is willed occurs at once.

He does not have to pray to Lord Siva to bestow a
boon on his devotees or on those who have come to
take his refuge. He just has to infuse his energy of will
thinking, “let this man achieve this,” and it becomes
true. That is the meaning of- sakti sandhana. Here,
with his supreme energy of will, he aims at the object
that is desired by his devotee and the manifestation
of that object takes place immediately without any
encumbrance. This has already been explained in
the sutra 13 of the First Awakening,

For such a yogi, his will is one with the energy of
Lord Siva, unobstructable, completely independent,
always given to play.

Whenever he aims the energy of will completely,
not as an afterthought or superfluously but willing
from the core of his heart, then what he wills must
happen. Because of that force of will, whatever is
desired comes true.

This is also quoted in Mrtyunjayabhattaraka
(the Netra Tantra ):
The very moment he has willed something to happen, the
power of that will begins to move for its accomplishment.
The will of this yogi is faultless and beyond the

imagination of a human being. And it is not only will, it is

also knowledge and action. The energy of will of
such a yogi is said to be the energies-of all gods and
goddesses. Whenever he wills wholeheartedly, his
will is unstoppable. This is the cause of everything
with fire because it works abruptly and moon
because it shines in supreme peace. Everything

exists in the will of this yogi.

(Netra Tantra 7.36-40)

In Laksmikaularnava Tantra, the glory of
targeting his will is explained in this verse:
Initiation cannot be successful, powers will not really
shine, the mantra received from his master will be
useless, its proper recitation’ will not be understood
and yoga will not be achieved unless the will of such a
yogi is focused.
(Laksmikaularnava Tantra)

This is expressed in Spanda in this verse.
A yogi with attachment to the world attains the
objects of his desire, which are necessarily manifest
by the Universal Lord, just by inhaling and exhaling

along with focusing his will.

(Spanda Karika 3.1)

He has to focus his will along with inhaling
once and exhaling once and the desired object is
attained. There is no time, no space, no waiting.
He only inhales and exhales along with focusing
his will and it isrealized and he has achieved it.

But this kind of achievement is only
attained by those yogis who have attachment for
the body, attachment for disciples, attachment
for the public. It is for these yogis, who have
slightly come down from God-consciousness,
that this kind of power takes place. For elevated
yogis, these powers do not arise. Elevated yogis
are always focused in their own supreme way of
God-consciousness. They do not care for these

powers or for matters of the world.
But for those yogis, who have not erased the
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impression of body For
consciousness frofa their ¢
minds, and whose internal |
consciousness is diverted to |
external consciousness’
whatever they want to create,
whatever they want to occur, 1€
takes place because Lord Siva
manifests their desired objects
simply by their breathing in
and breathing out once. Whatever they want to
create, whatever they want to occur, those things
take place because prakasa and ananda’ give rise to
these two breaths as soma (moon) and siirya (sun)
and the energy of prana Sakti, which is residing in the
center of these two.

This is the meaning of this verse of Spanda:

In the same way, in dreaming state he can dream any

dream he wishes.

(Spanda Karika 3.2)

This is not exactly like the concept of maya for
Saivities or prakrti for the Vedantins. For Vedantins,
prakrti controls the dreaming state and for Saivites,
maya is the controller of this state. Such a yogi,
however, can dream any dream the wishes. He is not
concerned with the consciousness of maya or prakrti.
Soalso in the dreaming state, he can dream whatever
he wishes to dream. This is called the independent
world of the dreaming state (svapnasvatantrya). So,
this yogi’s waking state is not the only independent
state. For this kind of yogi, both the waking state and

the dreaming state are independent.
This yogi is fully conscious everywhere. Even

when he dies, he is fully conscious. He knows where
and when to die in God consciousness. The one who
is not aware of that God consciousness, he is unaware
everywhere, in each and every aspect of his
movements from waking to dreaming to deep sleep.
Whenever he goes to the dreaming state, he doesn’t

. know from which point
he has entered the
dreaming state. When he
comes out from the
dreaming state, he does

not know when he came
. out from the dreaming
state and entered the
waking state. And, when
. he enters the dreamless
state, he doesn’t remember the point when he
entered. Naturally, therefore, he doesn’t
remember the point of death. On the contrary,
the one who remembers these three points will
also remember the point of death. He will also
be conscious and aware there. The point here is
awareness, awareness must be developed. The
more you develop awareness, the more you are
near to God-consciousness. Ksemaraja tells us
that he has explained this idea thoroughly in his

commentary on spanda.
By the glory of the supreme energy of will of

such a yogi, other powers also come into

existence.

1.20. Bhutasarndhana-bhiataprthaktva-
vis§vasamghattah //

By the greatness of this achievement of the
energy of will, the yogi can focus his awareness
and heal the sick and suffering, separate
elements from his body and be free from the
limitations of space and time.

By the greatness of this achievement of the
energy of will (icchasakti), this yogi can
concentrate on some particular person who is
sick, who is suffering from pain or from sadness,
and cause this sadness and suffering to leave
him. That is the meaning of bhiita samdhana.
This is one power that this yogi attains.
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When it is destined that this yogi has to suffer
constantly for three years in his bed, he can
temporarily separate that affliction from his body
‘and keep it separately locked away. Once he
separates this trouble from his body, he can continue
with his daily routine without any hindrance. He has
separated his trouble and kept it locked away. Let his
body be painful, his consciousness is never painful.
And whenever he returns from his daily routine and
sleeps, he opens this box of trouble and that trouble
enters his body again, causing him suftering. This is
the meaning of bhiita prthaktva. This is the second
power this yogi attains.

There is also a third power this yogi achieves.
This power gives him the ability to be free from the
limitations of time and space. With this power, he
can enter a past or future world and see what has
happened or what is to come. This power is called

visva samghatta.

The Sanskrit word bhiita means “that which
exists.” So, the body is bhiita, breath is bhiita, objects
are bhiita. Simply by focusing on some object with his
energy of will, this yogi’s desired results are obtained.
Whenever this yogi focuses his will on a person to
cause that person, who can be either living or dead,
to recover either here or in heaven or hell, that
person will recover. He can lift that person from
sadness in all the three worlds. Or to get rid of the
pain in his own body, he can separate that pain from
his body, enabling him to continue to do his work. Or
he can enter that world and that universe which is
far away in time and space. He can focus his mind on
a distant city and see its past, present or future. This
is explained in each and every Tantra in the chapters
on practices (sadhana), not in the chapters on
attainments (siddhis). It issaid in Spanda:

By taking hold of spanda, the energy of will, even a feeble
person becomes capable and fit to do whatever work he
intends doing. The one who is filled with extreme and
intense hunger can subside his hunger by focusing the

force of the energy of will (icchasakti).

(Spanda Karika 3.6)

And,

The absence of awareness robs your body of the wealth of
spirituality. This absence of awareness is created by your
own ignorance. If you wash off that ignorance existing in
you with spanda, the energy of will, then where does the

possibility of the absence of awareness exist!

(Spanda Karika 3.8)

And,

Just as when an object is initially not clearly seen by
ordinary people and then, when they put their attention
on that object, they see it clearly and know what it is now
and in any subsequent perception.” So, in the same way
wherever and whenever any object is existing, you have
only to focus your energy of will there and you can

perceive that object in an instant.

(Spanda Karika3.5)

In the previous siitra, limited yogic powers
were explained. Now in the twenty-first sttra, the
author will explain unlimited yogic powers. When

this yogi does not desire limited powers and is
eager to attain the knowledge of universal being,
then for such a yogi,

21. suddhavidyodyaccakresatva-siddih

...pure knowledge rises and by that knowledge he
becomes the master of the universal wheel.

For this yogi, pure knowledge rises and by that
pure knowledge, he becomes (cakresvara) lord of the
universal wheel. This was just like Lord Krisna. Lord
Krisna utilized his powers in a universal way, not a
limited way. For example, Lord Krisna appeared in
his universal form. That was the greatest yogic
power. And furthermore, because he was master of
the universal wheel, he displayed many additional
powers. His powers were not limited. On the other

hand, some yogis will tell you that when you take




your school examination, you will achieve a good
grade, or they will tell you that you will be successful
tomorrow in your business dealings. These powers

are called limired powers.
If, however, you want rainfall to come and

rainfall comes, the power that caused that rainfall is
an unlimited power, a universal power. If you want
an earthquake to happen, that is universal power. If
you want the destruction of the whole universe, that
is universal power. If you want the rise of happiness
for the universe, that is universal power. When in the
background there is no individuality, that is
universal power. That is becoming master of the
wheel of energies, §akticakra. By the rise of pure
knowledge ($uddha vidya), the yogi exhibits
universal power and becomes the master of
§akticakra, the univ.ersal wheel. .

When he concentrates his energy of will for
attaining the universal state of being; he finds this
pure knowledge arises in him, whereby he realizes, "l
am the whole universe. | am not only my body, [ am
one with the universe." This yogi then attains the
glory of the Lord, by which glory he becomes master
of the universal wheel.

[tis also quoted in the Svacchanda Tantra:.
The knowledge that he attains is unequaled supreme

knowledge because he simultaneously attains the supreme
glories of all knowledge and all action.
(Svacchanda Tantra)

This is said to be the supreme knowledge of this
yogi. But what is this knowledge! In the next verse
from the Svacchanda Tantra, more is revealed about
supreme knowledge.

When the eternal aspect of Lord Siva, the
energy of svatantrya, is known, and supreme I
consciousness is also in his knowledge, then the
absence of supreme consciousness is kept away. This

is why it is called pure knowledge, Suddhavidya.
(Svacchanda Tantra 6.396)

MALINI

You should be established in that supreme knowledge and
reveal in your own nature the supreme light of supreme
being. When that supreme light is revealed, you become one
with Lord Siva.

(Svacchanda Tantra 6.397) .

Thisis narrated in Spanda in this verse:
When he pervades the whole universe including

his individual being, then what is to be explained or

spoken to him? He understands his state by himself.
(Spanda Karika 3.11)

On the other hand, there are some yogis who
have no desire to create these universal yogic powers.
In this regard, they are justlike Rama, the son of
Dashratha. He did not possess or utilize any universal
powers. He was above that. Because his mind was
focused in his own nature, he didn’t desire to have
universal powers. Instead, he utilized his weapons,

his strength and his energy.
In the next siitra, the author explains what

happens to this yogi when he desires to reside in his
own state of God consciousness, peacefully, without
creating universal agitation outside or inside. 42

22. Mahahridanusarmdhanan

mantraviryanubhavah //

By the attentive continuity of meditation on the
great ocean of consciousness, the power of supreme |

is attained.

Then, when this yogi meditates on the great
ocean of consciousness with attentive continuity,
the power of supreme I (mantra virya) is attained. In
fact, this universe is created by this supreme energy
of consciousness right from his internal energy of

will to his energy of action.
Because there are so many currents rising in that

universal consciousness, currents of sound, currents
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of touch, currents of smell, and so on, that supreme
consciousness is said to be like a great ocean. All
these currents are rising from that universal
consciousness, which is absolutely pure and
transparent. No one can stop this flow of supreme
God consciousness, the depth of which is unlimited.

When he meditates on that supreme God

consciousness by diverting all the flows of his organs
to the introverted, not the extroverted, state, he
obtains the state of supreme I (mantra virya) because
the state of mantra virya is the power of all the letters
of the Sanskrit alphabet beginning from the letter a
and ending with the letter ksa. Why? Because all
sounds rise from those letters. That sound is called
sabdarasi, the collective appearance of all letters.
And the power and the essence of all those sounds is
one sound, the soundless sound, the sound of I being,
aham, the supreme I and that is mantra virya. The
yogi attains mantra viryd not in an objective way but
in a subjective way. Thinking and saying "this is
mantra viryd' is realizing it in an objective way. "l am
mantra viryd' is realizing it in a subjective way. This is
said in the Malinivijaya Tantra:

That supreme (svatantrya) independent energy of Lord Siva

is said to be one with Lord Siva.

(Malinivijaya Tantra 3.5)

In the Milinivjjaya Tantra, the author has
begun from this point where "the supreme
independent energy of Lord Siva is said to be one
with Lord Siva." From svatantrya Sakti arise the
energy of will, the energy of knowledge , and the
energy of action. And then all universal energies
flow outward. The center, therefore, from which all
these energies flow, is svatantrya sakti.

So the author has explained that this energy of
independence (svatantrvva $akti) of Lord Siva
creates universal energies. It not only creates will.
knowledge and action, but all universal energies are
created by that one energy of Lord Siva.

This is why the rise of supreme I is explained as

being held evelywhere by yogis. It is held in "this," in
'L," and also in "that." It is the universal first person
held in the first person, in the second person and in
the third person. It is the universal. First person, not
individual first person. As long as persons are
concerned, these are all individual persons. The first
person is "I", the second person is "you" and the third
person is "he." When there is a universal. person,
then that is "," that is "I" in "," "I" in "you" and "I" in
"him.”

So that supreme energy of Lord Siva ( svatantrya
saktj) is said to be just like the supreme ocean of
consciousness. When the yogi concentrates on that
supreme energy of Lord Siva, he attains and
experiences the state of mantra virya in the world of
matrikacakra and in the world of malini cakra.

Matrikacakra is the successive destructive way
of 1 consciousness. Milini is the successive
destructive way of I consciousness. The successive
creative way of consciousness is synonymous with
aharh and the successive destructive way of I
consciousness is synonymous with mahaa
(pronounced ma ha a). The yogi experiences the
state of | consciousness in both ways as creative and

as destructive. It is well said in Spanda that:
All mantras live in and get life from that one mantra of |

CONsclousness.

(Spanda Karika 2.1)

Thus, in this first awakening of Siva Sitras, the
first sutra is caitanyam arma, "God consciousness is
your self.”

So first, he has accepted the fact that this self s,
in its real sense, consciousness. Consciousness is the
self, not the body, not the mind, not the organs.
What is the self? Consciousness is the self and when
the state of consciousness Is absent, or lessened, or
becomes weakened, then you must know that the rise
of (malas) impurities has begun. These impurities are
three and they are explained in the second and

following sttras of the first awakening-jfianam




bandha, yonivargah kdla sariram, and so on. And
that bondage is subsidéd by udyamo Bhairava, “The
Bhairava which is the supreme flow of super effort.”
And then this entire universe is filled with divinity
and all yogic powers, limited yogic powers, unlimited
yogic powers or the internal residence of your own
nature, are bestowed by that being.

Thus, this first awakening of the Siva Sitras,
which is one with $ambhavopaya, is explained.

Though there are, many places, hints of saktopaya,
that saktopaya is described only to make a distinction
between $aktopaya and $ambhavopaya and,
therefore, to direct you towards $ambhavopaya.

This is the end of the First Awakening.

(Courtesy: Universal Shaiva Fellowship, USA.)

[To be continued...]

| He is a master of organic energies, not organic organs. Why is this distinction being made? Because there are two classes of

organs, one is organic organs (indriya vrittis) and the other i

s organic energies (indriya Saktis). Organic organs are organs

found everywhere in every individual being. Organic energy, on the other hand, is found only in yogis because yogis are
always aware. They are aware when they see, when they touch, when they smell, when they hear, when they taste; when they
produce sounds, and when they talk. Yogis who are the masters of the active organic energies are called heroes (viras).

2 For example, you see an object such asa chair. When you see this object, the chair is the object but in this experience there is
a subject, an experiencer who experiences, who sees, this chair. The one who experiences internally that this is a chair, that
is the subject and this chair is the object. These two, subject and object, are found in all the three states, waking, dreaming

and deep sleep. In ordinary life, when someone experiences a

n object, such as a chair, he is aware of the object and unaware

of the experiencer, the subject. Here, in this same experience, the yogi experiences the objective world and the subjective
world simultaneously. When he is experiencing the object, he is concurrently experiencing the subject, the experiencer.
And, at the same time, he isabove these and so he is never stained by them.

3 On the other hand, some other commentators of the $iva Satras have argued that in place of saktiruma, the word Saktitama
should be used. If you accept this substitution, then in explaining the word $aktitama, you can conclude that the meaning
of this sutra is “the will of this yogi is filled with knowledge and action.”

S

His will doesn’t rise from the senses. His will rises from the nature of the being of Lord Siva.

5 Voidness comes at the time of death, because voidness is the link from this birth to another birth. The deceased enters
voidness for some time and then entry takes place in another birth. According to our Vedic tradition, that voidness
remains for ten days after death. On the other hand, there is no birth and no death for the one who has entered in that

supreme | consciousness.

6 In this siitra, the word vitarka not only means inference, it also means perception.

7 When aspirants first recite their mantra, they cannot understand how to recite it. But eventually a time comes when, after
reciting it blindly, they learn the reality of its recitation. That is mantrayukti. Mantrayukti comes by itself after a constant
period of recitation. And this mantrayukti will not rake place unless there is focusing of the will of such a yogi.

8 Unless external consciousness is maintained, no power can be achieved. Powers come only by maintaining external
consciousness. Otherwise, what is the use of power when there is always internal consciousness! In internal consciousness,
you are always powerful, always blissful. In i~ternal consciousness, there is no need of anything. In internal consciousness
you are full and complete. Incompletion rises in the external world, not the internal world.

9 Here, inhaling is prakasa and exhaling is ananda.

10 For instance, there is a rope lying on the ground. At first, the experiencer perceives that it is a snake. Then after perceiving
it clearly, with awareness, he sees and understands that it is not a snake, it is a rope. So, at that time, he has clearly

understood the object.

11. Universal agitation is that agitation in which everyone is upset such as when an earthquake or other such disaster occurs.
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&% CONVERSATIONS

WITH
SWAMI
LAKSHMANJOO

B Alice Christensen

ALICE: Swamiji, in the chapter in your book The Secret
Supreme that compares Kashmir Shaivism and Advaita
Vedanta, it says that, although Shaivism and Vedanta are both
based in monism (which means believing in one God), they
aren’t exactly the same. And [ know from my experience in the
United States that most people think, regarding Karma Yoga,
for instance — which Vedantists follow—that all work is
Karma Yoga. This isn't exactly the principle, is it?

LAKSHMANJOO: No, no. You have to realize the reality of
God first, in silence, without doing any karma, except just
riding in bus in silence, or working without conversation with
anybody, and eating without talking.

ALICE: Youdon’t talk to anybody about God either!?
LAKSHMAN]JOO: No. What does it have to do with God? If

God is situated in our own— [smiles and gestures toward self]

ALICE: Yes, that’s what | want to hear! So you don’t have to
talk to anybody to find God.

LAKSHMAN]JOO: No, no. You have to observe it. You have to

observe it between two breaths, between two steps — and yet
you observe that there is only one God; there is only God,
nothing else.

ALICE: But you're trying to observe something that doesn't




show, aren’t you!

w—

LAKSHMAN]JOO: " It

show but it can be felt.

doesn’t

ALICE: And so, as you go on, you
begin tofeel it?
LAKSHMAN]JOO: Yes, vyou

begin to feel it—not that glamour
in the beginning, but in the end
you get that glamour.

ALICE: How do you feel in the

beginning, Swamiji’

LAKSHMANJOO: Just traces,

traces. Traces of that being.

ALICE: How!

LAKSHMAN]JOQ: In the case of

breath, it is neither ingoing breath
nor outcoming breath. It is a life of
both, by which power that comes
in and goes out.

ALICE: Remember one time you
told me that it was based on the
turning point of the breath, that
that’s where you began tosee.

LAKSHMAN]JOO: The junction.
The center. We call it universal
center. That is Karma Yoga: to
reside, to fix your mind on the
universal center. The universal
center is in the universe -in all the
activities of the world. But first
you have not to do any activity,
just silent activity. For instance
walking, stepping, or rowing a

VIALINI

boat ...

ALICE: Swimming...

LAKSHMANJOOQO: Swimming,
yes.

ALICE: But not talking...
LAKSHMAN]JOO: Talking

cannot get to other side.

ALICE: And all the time you are
doing your activities, your mind is
trying to find this center of God,
within you.

LAKSHMAN]JOO: Center
God, yes. That is Karma Yoga.

of

ALICE: Now, the Shaivite philos-
ophy follows that all the time?

LAKSHMANJOO: Not all the
time. As long as the Yogi is well
established in this Karma Yoga,
then he can talk also, and remain
in that.

ALICE: When you began to

practice, were you in silence a long
time, Swamiji’

LAKSHMAN]OO: Yes, [ was. But

not continuous silence, just two or
three hours practice a day; you can
turn mad if you are silent alto-
gether, for the whole period.

ALICE: Yes, it’s very difficult.

LAKSHMAN]JOOQO: Yes. So you
have todoit in parts.

ALICE: And while you're doing

it, then what do you think about?

Tell me, what does a good student

think?

LAKSHMAN]JOQ: That this is

neither ingoing breath nor

outcoming breath. He feels the life

of breath.

ALICE: He doesn't think, he

feels.

LAKSHMAN]OQ: He meditates,
he feels. It bursts after wards;
afterwards that bursts into Lord,
glamour, the feeling -actually an
expanse of glamour.

ALICE: So when it bursts open,

this glamour of feeling, then you
begin tolove it.

LAKSHMAN]JOO: Yes,

Then you begin to love it, and

yes.

then you begin to try it by talking
also. It is automatic.

ALICE: The difference between

Vedanta and Shaivism in Karma
Yoga, here in your book, is very
clear, Swamiji. It says here that the
difference is that the Vedantins
believe that Karma Yoga means
doing all actions without asking
for their reward and Kashmir
Shaivism teaches that Yoga and
action means doing all actions
while maintaining a breakless
contemplation of God. In our
country, if somebody comes and




paints a door on the ashram, that’s
called Karma Yoga.

LAKSHMAN]JOQO: No, you can
paint the door silently, and doiit.

ALICE: The secret is contempla-
tion...

LAKSHMANJOO: Yes, the

secret is contemplation. Without
CONTEMPIATION 11 1 JST Theaning-
less. From that viewpoint, there is
no meaning. When [ observed
silence for three months, four
months at astretch, in town, [ used
to cook food. I was alone, I used to
cook food myself, and while
cooking | was doing my practice.

ALICE: That’s what it says in the
‘Gita: while
carrying food, everything. Was

eating, sleeping,

that when you were living in that
hut near vyour family’s house
there! Your father had built you
that small house?

LAKSHMAN]JOOQO: Yes, he had

built a small house for me, sepa-
rate, afterwards.

ALICE: And then you went into
silence for three months!?

LAKSHMAN]JOQ: Silence, for

three months, four months, at a
stretch.

ALICE: Youdidn’tgocrazy?

LAKSHMAN]JOO: No,

no. |

think, I loved it. And I was young.
In those days [ was in my thirties.

ALICE: Your teacher,
Mahatabkak. Did he come and see

you!

LAKSHMAN]JOO: He was living

just in the ashram, near my house.
But I used togo there.

ALICE: In sttence! And sit with

him?

LAKSHMAN]JOO: No, just to

pay respects. I would just sit for a
while and then leave. He didn’t
talk to me.

ALICE: But he knew you were
doing that.

LAKSHMAN]JOO: Yes.
ALICE: He was helping you.

LAKSHMAN]JOO: Yes. | wanted

to collect force from him.

ALICE: Do Vedantic philoso-

come
Kashmir and talk with you about
Shaivism?

phers and teachers to

LAKSHMAN]JOO:
understand
Because that kind of Vedanta is
actually digested in each and

But they

can't Shaivism.

every part of their veins. So they
cannot follow.

ALICE: Do you think it’s because

Shaivism is mostly feeling?

LAKSHMAN]JOO: It is feeling,

yes.

ALICE: And Vedantists try to get
rid of feeling?

LAKSHMAN]JOO: No, Vedanta
is just talk. They talk. They talk
too much and don’t collect their
thought. '

ALICE: Wasn’t the great man,

Shankaracharya, wasn’t he one of
the great Vedantists?

LAKSHMAN]JOO: No, he talked
this Vedanta, but he didn’t tell

them what the teaching meant.

ALICE: What happened when he

came here toteach Vedanta?

LAKSHMAN]JOO: Oh, he was a
real Vedantist also. But still there
was a difference between the
world and God. He left this kind
of impression that the world is
unreal. Only God isreal.

ALICE: The world and us too? We
are unreal too? Does the Vedantist
feel that?

LAKSHMANJOO: Yes. But
Shaivism does not hold that way.
Shaivism feels that this whole
world is the commentary of God.
It’s clear in its position of God.
This world is just the commentary
of nature. The world explains his
nature.




ALICE: We are borfi to under-
stand it?

LAKSHMANJOO: We are born

to understand it, but we don't
understand, we understand only
just God. We don’t understand his
commentary. So, if we don't
believe in this, we call it unreal, we
discard it; we say, “This world is
unreal. Itismaya. [tisillusion.”

ALICE: That’s very hard to think

of when you have a child dying or
when you are in pain or something

like that.

LAKSHMAN]JOO: But when you

reach that top state of realization,
you will feel, in each and every
way, everything is divine. Dying
birth divine, sleeping
divine, sleeplessness divine, pain

divine,

divine, pleasure divine.

Everything divine.

ALICE: So, Swamiji, then great

souls like you are-

LAKSHMAN]JOO: Not me....

ALICE: You are, Swamiji, you
really are a great teacher in this
world. Without that, the rest of us,
I'm afraid, would think that pain
and this terror and suffering is
everything, that there was no hope
for us. We need people like you to
say these things. We need teach-
ers.

LAKSHMAN]JOO: But if you
believe that, I am here. You can

use me.

ALICE: Yes, I do believe that!
Swamiji, your teacher helped you
alot,didn’t he?

LAKSHMAN]JOO: Yes, yes.

ALICE: When Shankaracharya

came here, did he come to lecture!?
Were there great Shaivite teach-
ers here then?

LAKSHMAN]JOO: Yes.
ALICE: What did they say?

LAKSHMAN]JOOQO: But if that

great Shaivite teacher would have
been Abhinavagupta, then he
[Shankaracharya] would not have
conquered. He conquered that

Shaivite teacher.
ALICE:You

charya won the fight?

Shankara-

mearnmn

LAKSHMAN]JOO: Yes.
ALICE: In lecture?

LAKSHMAN]JOO:

lecture. The Shaivite teacher was

Yes, in

named Mandanmishra. He was
made sanyasi - he had become
sanyasin afterwards. He failed in
discussion with Shankaracharya.
However, his wife was there, and
his

wife conquered
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Shankaracharya through politics.
She said, “If you are God, do you
know what happens when two
opposites are combined in sexual
act! Do you know that? If you
don’t know that, you are not God.”

ALICE: And he couldn’t answer?

LAKSHMAN]JOO: He couldn’t
he
brahmacharya, he didn’t know.

Then

afterwards that he was conquered

answer. Because was

Shankaracharya  said
by that woman, the man’s wife. He
said, “All right, I am Yogi, we wait
for three months.” Then he
decided to leave his body, through
Yogic exercises. He called his
worthy disciples, great disciples
who were worth something, and
who were real Yogis. He got them
together and told them they
should look after his dead body. “I
am leaving this body for three
months, then I will return again
into this body. There is a king who
is going to die today; I have felt
that in my meditation. He will die
and I'll enter into that king’s body
and enjoy with his queens there.”

ALICE: So then did he come back
to hisbody after three months?

LAKSHMAN]JOO: He didn’t like

to leave that pleasure of king and
queens. He was king and all the
people there thought that their
king, who had already died, had

got life again but now is very wise,




very wise!
And then, everything hap-
pened that way, and he

announced in his kingdom that no
sanyasin should be allowed in his
kingdom. Because he thought
those disciples would come and
insist that he throw off this body
and come back in his own body.

ALICE: They would recognize

him.

LAKSHMANJOO: Yes. They
recognized through meditation
that he was not willing to leave
that pleasure. He was caught in

that pleasure.
Then some sanyasins came, in

disguise—they didn’t come in this
dress of sanyasin. They came into
his kingdom as special musicians.
They wanted to give pleasure to
the king. So they requested and
they were admitted in his palace.
So he told them, “Go on singing,
play with your instruments.” So
they sang all the sutras before him,
and told him, “It is not right,
because we have been maintain-
ing your dead body; so you must
come and enter into it—she is
waiting for you, the lady, for
discussion.” He said, “All right, I'll
come. I'll come.” Then he died
there and entered into his own
body, and talked to that lady, and
that lady was also made sanyasin
afterwards.

ALICE: But she really won, didn’t

she! She proved a point.

LAKSHMAN]JOO: At first.

ALICE: At first ...but then he

came back. [ see, that’s a wonder-
ful story. So was he living up on
the top of the hill then
[Shankaracharya hill, in Srinagar,

Kashmir]?

LAKSHMANJOOQO: Some say. It is

not known, actually, it is just a
saying. Not in books.

ALICE: This was about the sixth

century, wasn't it, that he visited
here!

'LAKSHMAN]JOO: Yes, yes.

Abhinavagupta game afterwards.

ALICE: Abhinavagupta
about the twelfth century.

came

LAKSHMAN]JOO: Yes. twelfth

century.

ALICE: But you don't think that
Shankaracharya would have held
against Abhinavagupta?

LAKSHMANJOO: No, no. He

couldn’t stand against him.

LAKSHMAN]JOQ: I am giving a
talk on the subject of Karma Yoga.
This Karma Yoga is misunderstood
by many thinkers. Some thinkers
believe that founding schools and
establishing meditation centers
throughout the whole world and

propagating their mission is
Karma Yoga. That is absolutely
incorrect. From the Shaivite point
of view Karma Yoga is just to
meditate in the very activity of the
world. In other words, this Karma
Yoga would be called Yoga in

action.
Whatever you do—vyou eat,

you drink, you play, you go here
and there for a walk, anything
what you do—just watch your
breath at the same time. Because
there is only one important
subject in connection with Yoga,
that is watching your breath. Just
watch your breath in each and
every activity of your daily life.
When you talk, when you go to the
movies, when you eat. when you
drink, when you play—just watch

your breath.
When you breathe in, just

watch, watch it with awareness.
When you breath out, watch it
And at the
turning point of each and every
breath also you should watch. But

with awareness.

this watching your breath in a
secluded corner or in your medita-
tion room won't be so effective as
watching your breath in each and
every action of your life. When
you walk, you watch your breath.
When your talk, you watch your
breath. Whatever you do in the
world, just watch your breath, and

you’ll become divine.
Without doing this Yoga in

action, only meditation on Yoga
effect. For

have any

won't
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instance, if you meditate in a
secluded corner in ‘your puja
room, you will meditate for hours
and hours. And if you watch your
breath in each and every second
in daily life, just watching your
breath only for five minutes will
give you a lot of fruit, and you’ll
become divine in days—not in
months or years or centuries. So
this watching your breath in each
and every action of daily life is
called Karma Yoga.

Karma Yoga is not to do
things regarding opening schools
and centers and meditation
centers, and like that. That'’s not
Karma Yoga. This Karma Yoga is
defined clearly in our Shaivism.

[t iscalled Yoga in action.
There were so many saints in

our Kashmir Valley who were
adopting this way of meditation,
of Yoga in action. They would do
everything in their daily lives,
but internally they were centered

in God-consciousness.

So, only propagating Yoga or
opening meditation centers is
not called Karma Yoga from the
Shaivite point of view. From the
Shaivite point of view, Karma
Yoga is to: just watch your breath

in each and every way of your
daily life. L4

[To be continued...]

{ APPEAL FOR DONATIONS -

For setting up Ishwar Ashram Kendra at Mumbai

The Kashmiri Pandit Association, Mumbai has been allotted a plot of land for setting up of a
cultural and social center to be known as Sharda Sadan.
It is proposed to set up a center of the Ishwar Ashram at the 'Sharda Sadan'. This will enable

the devotees of Ishwarswaroop Swami Lakshmanjoo Maharaj to perform Sunday pujas, Swamiji's
birthday, jag (yagnya) and other functions. This in turn will help spread the message of Kashmir
Shaivism as transmitted by Gurudev in his exalted teachings. The |AT will have a library and
facilities for regular audio-video presentation of Swamiji's discourses also.

Setting up of a center of IAT at Mumbai will be yet another major step towards implementation
of the directive contained in Swamiji's Will “to create, establish, run, and maintain places as
centers of meditation, discourses, meetings, satsangs etc.”

The matter has been under discussion with the President of the KPA who has kindly agreed to
earmark an area equal to two rooms (over 200 sq. ft.) for which the IAT will be required to make a
donation of Rs. 4 lakhs to be paid in instaliments.

This is a golden opportunity which the IAT would like to fully avail of. We call upon our guru
brothers and sisters, and all devotees, at all Kendras to mobilize whatever financial help they can
for this sacred venture. The first instalment of the donations needs to be arranged in January 2007
itself.

R.K. Sadhu
General Secretary, Ishwar Ashram, Delhi Kendra.
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Rituals and the Role of a Teacher

¥

-BORIS MARJANOVIC-

in Enlivening of Mantravirya

This paper was presented by the author at the International Seminar on Kashmir
Shaivism held in Srinagar on September 23-24, 2006.

Mantra and its potency

The consciousness, whose
Innermost nature is autonomy
(svatantrya) extérnalizes itself
and assumes different forms.
During that process, by gradual
condensation, consciousness
assumes the form of limited self
(anu). The anu is limited by five
kaiicukas in terms of action,
knowledge, attachment to only
something, limitation by time
space and causality. Therefore,

the consciousness that freely
externalizes limits itself when it
becomes intent on the externally

projected objectivity. In this
process, cit become citta, which
consists of buddhi, mind and
ahamkadra, (Furthermore, in
addition to these, citta must also
necessarily be a seat) and of the
impressions accumulated through

“activity. Ksemaraja describes citta

of which mayapramata consists in

the following way:
Citta is predominant in the sphere
of prana and body. The sphere of
the void also consists of the
samskaras (impressions, disposi-
tions) of the citta, otherwise one
who awakes (from the experience

of the void) would not be able to

follow one’s duties'.

* This is also expressed in the
~ first sitra of the third chapter
of Sivasiitra which reads, ‘the
individual self (atma) is citta’.
In Pratyabhijiahrdayam,
Ksemaraja clarifies the nature
of citta:
Citi (universal consciousness)
itself descending from (the
stage of) cetand (the uncon-
tracted conscious stage)
becomes citta (individual

consciousness) inasmuch as it
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becomes contracted (samkocini) in
conformity with the objects of

. i
consciousness (cetya)'.

Thus, it is the same consciousness
that limits itself to form citta
when intent on reflecting the
objectivity. Ksemaraja writes,
“Citta or mind is that which
colored by the desire for sense
objects is always engaged in their
ascertainment, appropriation to
the self and thought-construct™.
When this citta, however, desir-
ous of contemplating its own
nature, turns inward it becomes
Mantra. Cittam mantrah reads
Sivasutra 2:1. Ksemaraja explains:
Citta is that which ponders over the
highest reality. In other words, it is
consciousness that ponders over
prasada, pranava and other
Mantras which constitute the
essential characteristic of the
perfect I-consciousness. That by
which one deliberates secretly, i.e.
ponders inwardly as being non-
different from the highest Lord is
Mantra. Thus, that citta itself
becomes Mantra®.

Therefore, Mantra cannot be




separated from a yogin who
repeats it. This is because the
yogin is a knower who is ultimately
identical with the highest knower
and Mantra is consciousness
which in this system is identical
with the Word. Thus apprehen-
sion of the Self constitutes the
real potency and essence of the
Mantra. This apprehension is
possible because Mantra is that
which expresses (vacaka) and that
which is expressed or aimed at
(vacya) by the Mantra is the
highest reality. Citta reflects on
the nature of the highest reality
(cetyate vimrSyate anena param
tattvam iti cittam). As a result of
that process, citta identifies with
the Mantra so that it becomes one
with it. The procedure of
Saktopaya of which Mantra is the
main means, is to purify thought-
constructs and then by creating a
series of pure vikalpas, by the
contact with Suddhavidya, they
finally become transformed into
§akti, which manifest the knowl-
edge related to sakti.

According to Abhinavagupta the
highest limb of yoga, which is the
only direct means, is sattarka or
right reasoning. The right reason-
ing is the result of either sponta-
neous knowledge that develops in
a person in which case one is
considered to be initiated by the
goddess of his own consciousness
or through the instruction of a
teacher and study of $astras.
Abhinavagupta describes this
process in the following way:
The role of the teacher is to select
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an appropriate dgama text for a
disciple to study. The role of the
agama, on the other hand, is to give
rise to the proper type of vikalpa
(Suddha vikalpa) which is instru-
mental in generating the serious of
homogenous thoughts free from
doubt. This series of homogeneous
determinate thought is called right
reasoning (sattarka). And this right
reasoning is called creative
contemplation(bhavana)’.

As the new more purified type of
vikalpa arises it neutralizes the
impure vikalpa which is the cause
of bondage. This new vikalpa then
becomes the cause of the ascent
(abhyudaya) which leads one to
attain one’s own nature. The very
nature of consciousness is
nirvikalpa state, which is also said
to be one’s own or innermost
nature (svabhava). Now, the
impression or imposition on that
svabhdva of various pure proper-
ties such as Mantra is called
purification. Continuous listen-
ing of the nature of the Self,
contemplating its nature and
meditating on it helps create
layers of pure thought constructs,
which in the beginning is indis-
tinct but as the practice continues
it becomes more and more dis-
tinct. In Tantraloka,
Abhinavagupta describes this
process:
One desirous of entering the
nirvikala nature of (Paramesvara),
which we have described in the
preceding chapter, should first of
all purify thought constructs. The
differentiated thought, once

purified, generates in effect
another differentiated thought
purified by itself, this another
similar to itself, this yet another
one, and this another one of the
same kind. The purity which is met
in these four forms of differentiated
thinking is of an ever greater
clarity, i.e., not manifest, more
manifest, in the process of becom-
ing manifest and manifest. In the
next stage (fifth), it then becomes
even more manifest in order to
become finally very manifest. In all
these moments, from the first on,
are noted then various intermedi-
ate gradations. Thus, the result of
this purification is that finally
consciousness, nourished by the
above mentioned pure vikalpas,
attains the purity whose essential
nature is freedom from differenti-
ated thought. Therefore, the light
of Bhairava, innate with conscious-
ness, becomes finally manifested in
all its evidence in those who over




and over reflect its nature’.
o’

This pure thought-construct is
contrary in nature to the impure
ene, which is in the form of
conviction, such as ‘I am limited,’
'l am ignorant’ or ‘I am in bond-
“age’. Suddha vikalpa, on the other
hand, is a firm conviction of one’s
identity with Siva. “The highest
reality is unlimited by nature and
is composed of undivided single-
ness of consciousness. It tran-
scends all the principles of limited
nature and terminates in Siva.
This renders stability to all, and is
the vitality of universe. The
universe throbs with life by it and
that is ‘I' (aham). Therefore, | am
both transcendent and imma-
nent”’, writes Abhinavagupta.

In the beginning of the mantric
utterance, mantra appears as if
separate from consciousness.
When a yogin is able to lay hold of
its power (mantravirya), the
vacaka becomes identical with
the highest reality. Once when
this takes place mantras tran-
scend limited awareness and
become free from impurities
imposed upon them by their
object of denotation. They
dissolve together with the mind of
a yogin, which at that point also

becomes free from limitation of
thought-construct (vikalpa). All
that remains after this is accom-
plished is consciousness alone.
Abhinavagupta explains that
although vikalpa is of the nature
thought

of discursive

(safijalpamaya) it also possesses
the nature of vimar§a. Now, this
vikalpa in the form of vimarsa is
also mantra occurring as a result
of the purification of thought. It is
pure, eternal, and free from
bondage, formed by beginningless
Siva in perfect identity with
Himself. In this way even vikalpa
attains the state of Siva when
united with mantra®.
Mahesvarananda in his
Maharthamanjari, presents the
same idea. He points out the
necessity of the mind and mantra
merging together in absolute
consciousness. In his commentary
on verse 50, he quotes a following
Verse:
As long as mantra and a meditator
remain separate the meditation can
never bear any fruit. One has to
know that all of this is rooted in
consciousness otherwise one can

: : 9
never attain perfection .

Ksemaraja who also quotes this
verse in his commentary on
Stavacintamani points out that
mantra, which is perfect fullness
of I-consciousness and the
instrument for reflection and
salvation (mananatranadharma),
is ultimately Siva Himself. This is
because all the three mantra,
yogin and the object of medita-
tion ultimately dissolve into Siva,
where any distinction among the
three also disappears”. Both
mantra and the mind of a yogin
emerge from and dissolve back
into Siva. Therefore, they are
both powers of Siva, which from

one angle manifest externally as
the letters of mantra and inter-
nally as intention to reflect on its
own nature.

The purpose of Rituals
and the role of a teacher
According to dualist Saiva
Siddhanta doctrine the rituals are
of paramount importance for
attaining moksa. This is because
according to them the mala is a
substance and therefore can only
be removed by action, i.e., perfor-
mance of the rituals. According to
non-dual Kasmir Saiva School on
the other hand, although rituals
retain an important role, yet they
are understood to be for those
who have not become sufficiently
blessed by the Sakti.
Abhinavagupta explains:
Thus, only by the inner form of
oblation the attainment of the
purpose is really fulfilled but in
truth it is accomplished in one in
whom the absorption has occurred,
even then external sacri-
fices/rituals should be performed
for the purpose of the removal of
limitations. The person who has
not attained absorption of that
nature, for him external form of
ritual is the main form. By the
practice of it he attains absorption.
However, even for him the inner
form of ritual is essential for the
removal of the state of the bonded
soul (pasu). When the external
form of ritual is not firmly estab-
lished in his essence then it is
because of the strength of his desire
that it becomes the giver of purity'.
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Furthermore, being non-dualist
they have reinterpreted the
rituals of the dualist"Saiva School
and its orthodox division of the
things into those that are ritually
pure and those that are impure.
Kaula rituals, for example, involve
contact with persons normally
perceived as impure. From the
metaphysical point of view, there
are two types of ignorance, i.e.,
bauddha and paursa ajiana. The
former is essentially conceptual
ignorance while the latter is
caused by anavamala, that is,
ignorance inherent in the limited
self which is the result of the
contraction of consciousness.
Therefore the only means of
attaining liberation is knowledge
which removes ignorance by
enabling limited mind to recog-
nize its identity with Siva.
Abhinavagupta writes, “Accord-
ing to this system knowledge is the
cause of liberation because it
stands to oppose the ignorance
which is the cause of bondage'”.

From the above discussion we
have seen that for the mantra to
be efficient, a yogin must pene-
trate that Sabdarasi or aham into
which the mantra and his mind
dissolve. The importance of
enlivening of this highest aspect
of the Word is also emphasized in
the importance given to a teacher
in the process of initiation. For
successful initiation the right
teacher is absolutely necessary.
The right teacher is one who has
himself tapped into the potency
of mantra, i.e., aham and in whom

the perfect I-consciousness is fully
awakened, as it is only then that
the mantra becomes
soteriologically meaningful.

Furthermore, it is said that the
highest type of a teacher is one
who has attained initiation from
the goddess of his own conscious-
ness. Therefore, the emphasis is
naturally placed on knowledge,
which in this context means the
direct experience of the Divine.
Thus rituals are not bound by the
prohibition and injunction in
regard to what is pure and impure.
The important element is that
they help the consciousness
develop and rise to the level that
guarantees one absolute freedom
from bondage. In regard to the
materials used in rituals,
Abhinavagupta declares, “The
substance proper for the perfor-
mance of the rituals is that one
which brings forth the submerged
consciousness into prominence .
Furthermore, in the context of
rituals, ritual act is perceived as a
means which enables mind to
experience the source of thought
free from vikalpa. The deity is
conceived as being identified

with this non-dual consciousness
while the act of worship is seen as
the process of contemplation.
The result of this is the purifica-
tion of dualistic thought (vikalpa)
which eventually culminates in
liberation.

Thus, the important point for our
discussion is that even during
ritual, such as initiation, the main
pre-requisite for its success is the
ability of a teacher to take repose
in his own Self by enlivening the
potency of mantra. Ramakantha
explains:
This same consciousness that
attends to the instant the intention
to utter mantra (wells up within it,
just before its actual recitation)
corresponds to the act of laying
hold of the Self, i.e., the individual
soul (jiva). It is taught in the
scriptures that (the master) lays
hold of his own Self or thar of his
disciple in the course of certain
prescribed rites (vidhi) such as
those of initiation. Thus (a passage
of scripture quoted) in the
Spandavrtti declares:
“During the iniriation, the master
must lay hold of the Self (atman)
with the mind'”.




We have already seen in Sivasiitra
2:1 that the mindsof a yogin
becomes mantras This mind
attains its full potential by
enlivening the potency of mantra,
which is identical with Siva. The
realization of istadevatda through
mantra is the realization that the
countless creations and dissolu-
tions of the universe are simply
the waves of one’s own conscious-
ness. T his knowledge, which is the
result of a teacher’s ability to
identify with one’s own Selt is a
gift of a teacher to a disciple.
Ksemaraja writes:
On the occasion of initiation for
the purpose of uniting (the Self of
the disciple with the universal
consciousness), the impartation of
this knowledge is the favor con-
ferred on the disciple. The acarya
or teacher having knowledge of this
attainment justifies his title of
acarya by uniting the Self of the
disciple to Siva. This is the initia-
tion for liberation confirmed by
one’s personal realization which
gives to putraka etc. the knowledge
of the highest nature of Siva"”.

In the following pages we will
examine the nature of the rituals

and the application of mantras in
non-dual Kashmir Shaivism. We

will accomplish this by giving

three examples which vividly
illustrate Saiva’s internalization
of the rituals, the importance of
mantric utterance and role of a
teacher in enlivening of
Mantravirya. These examples are

primarily taken from

Abhinavagupta’s Tantrasdara and
Tantraloka. In chapter twelve of
Tantrasara, Abhinavagupta
explains the significance of
bathing, which are preliminary
rites that precede the perfor-
mance of the rituals. In the very
beginning, he defines impurity as
wrong conception by means of
which one conceives oneself as
different from consciousness.
Purity, on the other hand, is the
absorption in the pure nature of
the great Lord (Mahesvara). The
removal of that impurity, in the
form of limited knowledge, is
purification and it is achieved
only by means of the absorption
into Mahesvara. Some attain that

_absorption instantaneously, while

others require means to attain it.
Therefore, these means in regard
to some are bathing and other
rituals.

The bathing is of two types, i.e.
The

internal bathing is done by means

external and internal.
of concentration of the mind
through the process of applica-
tion of various types of dharanas
in the center of the earth, etc. in
order to become identical with
that wheel of deities. The exter-
nal bathing is purification
accomplished by the attainment
of the identity with mantra upon
which one merges into Siva.
Abhinavagupta describes the
procedure of external bathing as
keeping one's mind steadily
concentrated on the mantra,

given to him by the guru, upon

which one should follow the track
of the cows while dust is still
present in the air. One is suppose
to enter and should make three
strides in the dust created by the
cows. This is known as parthiva
bath. In the same way, one should
purify whole body, beginning
with head and ending with feert,
by uttering the mantra of Siva
with its five limbs (Isana is the
head, Tatpurusa is the face,
Aghora is the heart, Vamadeva is
the hidden parts of the body and
Sadyojata is the whole body).
Then having cleansed the body
with the mantra one should
plunge into the water repeating
the mantra of Siva with its
auxiliary parts. This is known as
bathing with water. Taking ashes
from the sacrificial fire, one
should burn impurities present on
the head, face, heart, genitals and
the feet with it while uttering the
mantra ‘phat’. When this is done
one should throw a handful of
these ashes on the head while
repeating the mantra of Siva with
its five limbs"®. This is known as
bathing with the ashes. One
should move back and forth in the
pleasing air remembering the
mantra, given to him by his guru,
in his heart. This is known as the
bathing with the air. One should
bring mantra into one’s mind and
should remain concentrated
there fixing it (his concentration)
on the void (akasa). This is known
as bathing in the void. One, who
immerses oneself in the light of
the sun and the moon, identifying




Ishwarsoop Swami Lakshmanijoo
Birth Centenary Celebrations — A Photo Feature
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1. Floral offerings to Ishwarswaroop.
2. H.H. Jagatguru Shankracharya of Sarvagya Shardapeeth Swami Amritanand Dev
Tirathji lighting the ceremonial lamp.
3. Trustee Secretary, Ishwar Ashram Trust, Shri LK. Raina welcoming the Chief
Guest Shri. Vijay Bakaya and Jagatguru Shankracharya of Sarvagya Shardapeeth.
4. Jagatguru Shankracharya of Sarvagya Shardapeeth addressing the seminar,
5. A view of the audience on the maugural day.
6. Shri Vijay Kumar Kaul, Convener of the Seminar, delivering the welcome
address.
7. Sushri Prabha Devi ji addressing the Seminar
8. The Chief Guest Shn Vijay Bakaya inaugurating the Seminar,
7 9, Shri M.K. Wattal, Trustee Ishwar Ashram Trust, presenting the Vote of Thanks.
10. Trustee Secretary, Shri LK. Raina, presenting a bouguet to Shri Vijay Bakaya.
11, Shri V.K. Dhar CJD]]]FEIHDE th: deliberations. He also read out Shnri S.P, Dhar’s
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12.Prof. §.M, Mishra presenting a paper on Upayas - Praxis of Ritual in Kashmir Shaivism,

13. Shri Moris Marjanovic making a presentation on Rituals and the Role of a Teacher in Enlivening of
Mantravirya’,

14, Prof. Dharmanand Sharma receiving a bouguet from Trustee Secretary Shri LK. Raina. Prof, Sharma
also read out a paper on Abhinavgupta’s Aesthetics and Kashmir Shaiva Philosophy with special reference
to Pratibha.

15. Prof. M.H. Zaffar presenting a paper on Spiritual Evolution of LalDed.

16, Dr. S.5. Toshkhani making a presentation on Kashmir Shaivism and Modern Science.

17. Shri Pran Nath Kaul on his way to present a paper on Acharya Utpaldevji and the Definition of Bhakti
in the Shivastotravali.

1 8.5hri Moti Lal Qazi proceeding to present his paper on Vijnana Bhairava,

19.A view of the andience attending the Seminar,

20.Dr, B.N. Kalla reading out a paper on Kashmir Shaivism and its Echoes in Kashmiri Poetry,

21 Shri .R.K. Sadhu delivering the Valedictory Address.

22.Smt. Anjana Dhar anchoring the Seminar.

23. A view of the audience taking lunch at the Ashram.
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Dr. §.5. Tnskham paying a poetic tribute to Swami Lakshmanjoo
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Shri George v. Bﬂselﬂﬂtspaahngnn!he Prof. C.L. Saproo reading out a paper on Smmeumpreamunghlsp@ﬂmnﬂed Shri A.K. Ganju speaking on
Relationship between Matrika Chakra ‘Relevance of Kashmir Shaivism ‘Fifnana Bhairava—Its relevance: ‘Divine Contact and Guru Mahima’
and practice in Kashmir Shaivism in the Modem Times’ A synoptic View
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Convener of the Seminar, Smt. Anjana Dhar anchoring the programme
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himself with Siva, is clednsed of
all impurities. Thu;s type of
bathing is called soma and arka.
The last type of bath is bathing in
the Self (atma). In Tantraloka,
Abhinavagupta describes it in the
following way:
The very Self is the supreme Lord
Himself; He is free from disciplines
established in spiritual texts. He is
like great lake in extension and
depth, the universe should dissolve
therein upon which one becomes
pure and the cause of purification
for others. Thus, these eight baths
provide gradually an ever superior
purity. In all of them it is necessary
to propitiate the mantra in every
regard that has been made identical
with our own Self.”

Similarly, in the chapter thirteen
of the same text, Abhinavagupta
describes samayikas type of
initiation. If a disciple is desirous
of receiving initiation he is first
given consecration (adhivasana).
During that rite in order to reveal
to the disciple his mantra, the
teacher brings him blind-folded
in a front of mandala where ritual
is performed. Then he makes him
sit on his knees and throw flowers
into it. After this, the teacher, by
removing the veil from his eyes,
discloses mantra to him. The
teacher and disciple spend a night
at the place of performance of
adhivasana. If a disciple has any
inauspicious dream during that

night he narrates it to teacher.
However, the teacher does not tell
him the meaning of it but per-
forms certain ritual of purifica-

tion if he deems a dream inauspi-
After this the teacher
should penetrate into the disciple

Clous.

and by touching various cakras
should make him have the partial
experience of the divine.
Abhinavagupta describes:

Then worshipping the Lord in the

former manner and placing the

disciple before the Lord, the teacher

enters the body of the disciple through
the channel of the vital energy and
should touch the disciple’s six cardinal

" spots, i.e. the heart, the throat, the

palate, the forehead, the aperture
above the head and the end of twelve;
thus touching the six superintending
deities he should conceive eight
purificatory rites in each of the
superintending deities and making the
vital energy of the disciple rest for a
moment in each spot he should come
back again. In this way when forty-
eight purificatory rites are performed
on a person attainment of the portion
of Rudra occurs in him with the result
that he becomes samayin. Then he
should worship the mantra with

4|
flowers,andsoon”.

In chapter fourteen of Tantrasara,

Abhinavagupta describes the
procedure of the purification of
the six paths, which takes place
after the completion of the
pasuhoma. After this a teacher
brings a disciple in front of him
and places all of six paths into his
body by performance of
adhvanyasa. By doing this he
purifies auspicious and inauspi-
cious deeds of a disciple who

desires moksa and only inauspi-
cious ones of a disciple who
desires bhoga. This is because, ‘the
distinction in attainment lies in
the nature of one’s latent impres-
sions (vasana), for mantras grant
different result according to one’s

1y

latent desires”’. Thus asserting
the nature of the latent desires of
the disciple, the teacher reflects
on the principal mantra inter-
nally and then meditates on his
identity with Siva. This purifies
all the six paths of the disciple’s
body. Furthermore, the teacher
should identify his consciousness
with a disciple. Abhinavagupta
writes:

In this way, the body, from the small

toe to the end of the rtwelve

dvadasdnta as well as his conscious-




ness should be made one with the
body and the consciowsness of the
disciple. Having accomplished this
he should rest in the immense lake
of bliss, the essence of which is
autonomy and Lordship, perfectly
full with the will, knowledge and
activity, in the Lord of the host of
deities, full of all paths, the entirety
of the sphere of the entities
terminating in consciousness. By
means of this kind of initiation
with the self of the disciple, the

Ll
supreme Lord™.

We can see, from the above
examples, how are the rituals
reinterpreted by Abhinavagupta.
In the first example, impurity is
described as ignorance, while

purity is said to be the knowledge
in the form of identification with
Siva. The external bathing is the
purification attained by gaining
the identity with mantravirya.
This is a gradual procedure that

begins with the parthiva type of
bathing and culminates in the
bathing in one’s own Self (atma).
In the second and third examples,
we can see that the teacher’s
intent to impart the knowledge
and in particular his realization of
the potency of mantra is that
which enables a disciple to have a
glimpse of the innermost reality

which is his own Self.
Y

disciple becomes identical with
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samvitsvabhavakam \bhiiyo bhiiyo vimrfatam jayate
tatsphutdtmata \ \ TA 4:2-7.

1 1sp2l

8 vikalpah kila sanjalpamayo yatsa vimarsakah\mantratmasau
vimar§asca Suddho pdsavatatmakah \\
nityascinadivaradasivabhedopakalpitah)
tadyogaddaisikasyapi vikalpah §ivatam vrajet\\TA 16: 250-
251.

9 prthafimantrah prthafimantri na sidhyati kadacanal
jninamilamidam sarvamanyathd na prasidhyati\ \MM
comm.. p.122.

10 Stcincomm. v. 84.

11 TSp.143

12 TSp.2

13 Unmajjayati nirmagnam samvidam yattu susthu tat/ TA 15:
167b.

14 The Stanzas on Vibration, p. 110-1.

15 Ibid., p.124.

16 The five limbs of Siva's Mantra refers to the five faces of Siva, i.e
[$éana, Tatpuruéa, etc. One is to first identify with these five
faces of Siva upon which one attains full absorption into Siva.

17 dtmaiva parame$ino nirdciramahdhradah\visvam nimajjya
tatraiva tisthecchuddhasca sodhakah\\iti snanastakam
§uddhavrtarotraramuttamam \sarvatra pascdrtam
mantramekibhiitamupaharet \ \ TA 15: 60-1.

18 Sa mayika type of initiation is the one in which a teacher intro-
duces a disciple into the rules of conduct of the tradition.

19 As there are eight purificatory rites and six deities, the number
therefore becomes forty eight.

20 See TSch. 13.

21 Ibid.,ch.14.

22 Ibid., Ch. 14.
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A BRIEF
HIGTORICAL
OKETCH OF

TRIKA SHAIVISN

Moti Lal Pandit

s to when historically

Saivism was intro-

duced into the Valley
of Kashmir is quite uncertain.
Tradition has it that it was sage
Durvasa who revived the Saivite
lore through his mind-born
sons. Insofar as the Trika branch
of Saivism is concerned, its ori-
gin is ascribed to the mind-born
son of Durvasi namely,
Traiyambakaditya. One of the
desecendents of
Traiyambakaditya, namely,
Sangamaditya, is said to have in-
troduced the Trika system in the

Valley of Kashmir during the
eighth century AD. He is be-
lieved to have been the six-
teenth teacher in the line of
Traiyambakaditya. This account
is mainly based upon the
Sivadrgiti of Somananda, as
Somananda himself claims to be

the twentieth descendent of the

line of Traiyambakaditya.
[t is during 700 and 800 AD

that the basic texts of the Trika
were composed. The trinity of
texts that were composed during
this period is the Siddha-tantra,
Malini-tantra and the Vamaka-
Tantra. It is from this trinity of
texts from which the term trika,
meaning “three,” is derived. In
addition to these three texts, the

revelator texts that were com-

posed during this period are the
Svacchanda-tantra, Netra-tantra
as well as the Rudrayamala-
tantra. All these texts, being re-
velatory in character, contain
certain theological rather than
philosophical lines of thought
and exposition of the Trika. The
first attempt at explaining sys-
tematically the Trika is made by
Vasugupta in his Sivasiitra.
Vasugupta’s disciple, namely,
Kallatabhatta, further elabo-
rated the contents of
Sivasitra in his Spandakarika
and Spandavrtti, which together
are know as the Spandasarvasva.
In addition to these two compo-
sitions, Kallatabhatta also is said
to have written the
Svasvabhava-sambodhana and
Tattvavicara, which however are
no more available. He also com-
posed a commentary, called the
Madhuvahini, on the Sivsiitra,
which too has been lost. He is
the only Saivite thinker of this
period who has been praised as

an accomplished person

the

(siddha) by Kalhana in his
Rajatarangini (see 5.66).
During the reign of
Avantivarman (8" century)
many great Saivite thinkers ap-
peared in the Valley of Kashmir.
One thinker
Pradyumnabhatta, the cousin of
Kallatabhatta, who composed a
hymn, namely, the
Tattvagarbha-stotra. In this
hymn the basic principles of the

such was

Trika are explained from the
standpoint of Saktism.
Somananda also appeared dur-
ing this period who, as the pre-
siding teacher of the Trika lin-
eage, composed the first philo-
sophical treatise, namely, the
Sivadrsti. In this text the basic
principles of the Philosophy of
Recognition have been adum-
brated. He is also said to have
written a commentary on the
Paratrisika, which is only known
to us through references and quo-
tations.

The philosophical princi-
ples of recognitive philosophy
that Somananda expounded
was further developed by his
main disciple, namely,
Utpaladeva. Utpaladeva gave a
tirm logical grounding to the ba-
sic principles of recognitive phi-
1 &80 p'R Yewdin i his
[$§varapratyabhijfia. In addition
to it, he also composed three
small texts as a supplement to
the ISvarapratyabhijia. These
small texts are jointly known as

the Siddhitrayi. He also wrote




on his

commentaries
Isvarapratyabhijia as well as on
the Sivadrsti of Somiananda,
which however are available
only in fragments. Utpaladeva
was not only a great philosopher,
but was a poet par excellence.
His composition,
namely, the §ivastﬂtrﬁuaii, ex-

poetical

presses his religious and philo-

sophical thinking in such a di-
rect manner as to penetrate ev-
ery mood of the heart. One of
the disciples of Utpaladeva as
well as the younger brother of
the poet Muktakana, namely,
Ramakantha, wrote two seminal
works; the Spandavrtti, which is
a detailed commentary on the
Spandakarika, and the other is a
commentary on the Bhagvadgita
from a Saivite perspective. Also
during this period appeared a
philosophical hymn-the

Stavacintamani - in praise of
Siva from the pen of
Narayanabhatta.

Bhaskaracarya (9" cen-
tury), while belonging to the lin-
eage of Vasugupta, wrote the
MOoSt important commentary on
the givaaﬁtra, namely, the
Vartika. This commentary does

not suffer from the prolixity that
one finds in the Vimarsini of
Ksemaraja. Most probably he is
the same Bhaskara who has been
mentioned by Abhinavagupta as
one of his teachers. It is to this pe
riod to which another great
thinker belonged, namely,
Utpala Vaisnava. Although be-
longing to the Vaisnavite

Pancaratra tradition, he com-
posed a scholarly commentary
on the Spandakarika , which is
known by the name of
Spandapradipika. It was in the
middle of the tenth century that
Abhinavagupta appeared on the
philosophical horizon of Kash-
mir. He so synthesized the dif-
tused religious practices and the
philosophical thought of Kash-
mir Saivism as to bring them
into the symbiotic union of the
Trika. He wrote extensively and
composed commentaries on the
seminal philosophical texts of
both Somananda and
Utpaladeva. One such philo-

~sophical commentary is his

vimar$inicion tkhe

Iivaraprat}rabhfjﬁﬁ of
Utpaladeva. The other philo-
sophical commentary is the

iﬁvamprar}rﬂbhijﬁ& -VIVTLi-
vimarsini on the now lost tika of
Utpaladeva on his own compo-
sition the fﬁvampmtyabhijﬁ&. In-
sofar as Abhinavagupta’s com-
mentaries on the Sivadrsti of
Somananda and the Siddhitrayi
of Utpaladeva are concerned
they are no more available and
seem to have been lost for ever.
One of the greatest works
that Abhinavagupta wrote is his
voluminous and encyclopedic
work: the Tantraloka. In this vo-
luminous work Abhinavagupta
has interpreted comprehen-
sively the Trika philosophical
thought, rituals and contempla-
tive practices of Saiva yoga.
Since this work is so voluminous
that it is practically impossible
for any one to master it, so he
wrote a gist of it in his another
valuable work, namely, the
Tantrasara. He also wrote a com-
mentary, called Vivarana, on the
Paratrisika, which is a scriptural
work containing highly esoteric
material about the Trika yoga.
He also wrote a commentary,
called the Vartika, on the
Malini-tantra. In addition to
these important works, he com-
posed a commentary
—Kramakeli —on the
Kramastotra of Siddhanatha. He
also wrote a text for the begin-
namely, the
Paramarthasara. Another simi-
lar work of his is the
Bodhapancadasika. He was not
only a prolific writer, but also

e-r§
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was a poet of great merit. His
hymns are still be beirig sung by
Kashmiri Pandits. K.C. Pandey
has published most of his hymns
as appendices to his book:
Abhinavagupta — An Histori-
cal and Philosophical Study.
The philosophical and religious
treatises as well as lyrical compo-
sitions of Abhinavagupta repre-
sent the culmination of the doc-
trinal development of the Trika.
He is, thus, the ultimate author-
ity insofar as the doctrinal and
practical aspects of the non-
dualist. Trika is concerned.
Ksemaraja, as a disciple of
Abhinavagupta, was not only a
prolific writer, but was also a
great communicator. He com-
posed two small but important
texts for the beginners, namely,
the Pratyabhijia-hrdaya and the
Parapravesika. In a addition to
these texts, he wrote detailed
commentaries on such ancient
texts as the Sivasiitra and the
Spandakarika. His commentar-
ies on the Sivasiitra-Vimarsini-
and on the Spandakarika-
Spandanirnaya are scholarly and
popular. He also wrote commen-
taries on such lyrical and devo-
tional compositions as the
Sivastotravali of Utpaladevaand
the Stavacintamani of
Narayanabhatta. He also com-
posed commentaries on such
Tantric texts as the Svacchanda-
tantra and the Netra-tantra. The
most important writer of post-
Abhinavagupta period is un-

doubtedly Jayaratha of the
twelfth century. He has ren-
dered a yeoman’s service to Kash-
mir Shaivism by writing a de-
tailed commentary on the
Tantraloka of Abhinavagupta.
Had he not written this com-
mentary, it would have been an
impossible task for scholars to
understand the depth of
thought that is contained in the

Tantraloka.
From thirteenth century on-

wards there occurred such his-
torical upheavals in the Valley
that led almost to the disappear-
ance of the rich religious and
philosophical traditions that
had developed in the Valley.
Due to these historical upheav-
als many valuable philosophical
works have been lost forever.
There appeared, in the midst of
gloom, a ray of hope now and
then. One such ray of hope
emerged with Bhaskara in the
sixteenth century. He wrote a
commentary, called Bhaskanri,
on the I$varapratyabhijia
vimar$ini of Abhinavagupta. An-
other great writer appeared in
the seventeenth century in the
person of Sivopadhyaya. He
wrote a commentary on the
Vijiana-bhairava, which sheds
light on such esoteric and con-
templative practices which, in
the absence of this commentary,

would have remained opaque.
There were many Trika

thinkers who were deeply influ-
enced by the Sakta philosophy

of Pradyumnabhatta. Such
teachers as Punya-nanda were
deeply influenced by Saktism.
The former wrote an excellent
work on Saktism, and the work
is known as the Kama-kala-
vilasa, whereas the latter com-
posed a commentary on it.
Amrtananda also wrote a com-
mentary, called Cidvilasa, on
the Yoginihrdaya-tantra. The
Sakta tradition was also en-
riched by such teachers as
Sitikantha of thirteenth cen-
tury and Sahib Kaula alias
Anandanitha of the seven-
teenth century. The former

wrote in old Kashmirian lan-
guage the Mahanayaprakasa,
whereas the latter composed
Devinama-vilasa as well as the
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Sivajivadasaka.

Certain Sivanmandanitha
initiated a parallel tradition of
Saktism, which is known as
Kalinaya, in the eighth century.
Sivanandanatha passed the se-
cret lore of the Kalinaya to his
three female disciples, namely,

Madanika and
Kalyanika. The Apabramsa pas-

Keyuravati,

sages that appear in the
Tantrasara and the Vivarana on
the Paratrisika of
Abhinavagupta seem to have
been composed by Madanika,
which Abhinava most probably
received from such of his teach-
ers as Ujjata and Udbhata. This
female disciple of Siva-
nandanatha had three main dis-
ciple, who are known as
Govindaraja, Bhanukacarya
and Erakanatha. The
preceptorial line of teachers of
Govindaraja and Bhanukacarya
seem to have become quite in-

fluential in the Valley of Kash-

The
Govindaraja through his disci-

mir. teachings of
ple Somananda reached
Jayaratha through a long line of
teachers. The knowledge that
Abhinavagupta received of this
Sakta school is through the lin-
eage of Bhanukacarya. In addi-
tion to these Sakta teachers,

there appeared in the Cola coun-

try of the South a scholar-saint
called Mahesvarananda alias
Goraksanatha. He was deeply in-
fluenced by Abhinavagupta,

and it becomes quite obvious

from such compositions of his as
the Maharthamanjari. He also
wrote a commentary, called
Parimala, on this work. This

commentary is a storehouse of in-

formation concerning the his-

tory of Kashmir Shaivism.
These two traditions -—

Saiva and Sakta — must not be
treated as separate and distinct
from each other. They, rather,
should be seen as the two aspects
of one and the same spiritual tra-
dition, which is that of the
Trika. For the Trika the Abso-
lute, when looked at or seen
from a theological perspective,
is both Siva and Sakti, which is
to says that the Absolute is not
only God, but also Godhead. Al-
though reality is single and one,
it is understood or interpreted
from two perspectives. When
God islooked at in terms of tran-
scendence, then he is spoken of
as being identical with pure I-
consciousness, which is to say
that he is transcendent to every
physical and mental phenome-
non. As transcendent, God
shines as the light of the con-
sciousness. God is not only light,

And

awareness denotes activity. In re-

but also is awareness.

lation of God this awareness in-
clines him towards the exterior
manifestation, which results in
the display of the cosmic activi-

ties of God as Godhead. It is this

aspect of the Absolute that is rep-

resented by Sakti, whereas Siva
aspect constitutes the transcen-

dent aspect. In this manner are
synthesized both Saivism and
Saktism within the over-all

philosophical framework of the

Trika.
When an

through the descent of grace

individual,

and through one’s own effort, co-
mes to realize within himself
that he is one other than the Ab-
solute, then the knowledge that
emerges is called recognitive
knowledge (pratyabhijiia-

jnana). Most of the methods

that the Trika makes use for the
purpose of realizing the essen-
tial nature of the Self belong to
the Sakta tradition. The Trika is
Saiva insofar as theoretical
knowledge is concerned, but is
Sakta when it comes to the prac-
tical aspect of sadhana. In such
saint-philosophers as
Kallatabhatta, Soma-nanda and
Abhinavagupta both the Saiva
and Sakta aspects of the Trika
are so synchronized as to form a
single whole.

T h e o f

Abhinavagupta has so synthe-
sized the Saiva and Sakta as-
pects of the Trika as to give rise

g &l A S

to a philosophy that is both non-
dualistic as well as theistic. He
has so constructed his philoso-
phy as to establish the non-dual
Absolute the sole reality. This
non-dual Absolute as conscious-
ness has Godhead as its essential
nature. The Absolute as non-
dual and transcendent is beyond
mind, intellect and speech. It is




as Godhead that the Absolute,
through its cosmic powers, mani-
fests itself as this universe, and
therefore assumes the role of
God as almighty. As pure I-
consciousness the Absolute is
not equated to ego, but is identi-
cal with self-awareness. The Ab-
solute, thus, is not simply light,
but also awareness.

The static aspect of the Ab-
solute as pure I-consciousness is
known as Siva. The dynamic as-
pect through which the Abso-
lute manifests itself as the uni-
verse is known as Sakti or God-
head. Siva is the Absolute as con-
sciousness and Sakti is its na-
ture. The manifest universe 1s
not due to the influence of maya
or avidya. Both maya and avidya,
instead, are the result of Divine
Energy. The phenomenal mani-
festation is not so false as to be
equated with the horns of a hare
or with the barren woman's son.
It is the Absolute itself that ap-
pears as the manifest universe.
The manifest universe is true
when considered from the phe-
nomenal perspective. The mani-
fest universe, when viewed from
the absolute viewpoint, is to be
understood as being non-
different from the Absolute. It is
this perspective of the Trika con-
cerning the status of the uni-
verse that differentiates it from
the Vedantic and Buddhist abso-
lutism.

Further the Trika asserts
that the Absolute as conscious-

ness is of the nature of bliss,
which means that it displays con-
rinuously its blissful nature. It is
this blissful nature that creates
an urge within the Absolute to
manifest itself outwardly as the
universe. The Absolute, while
manifesting as the universe,
does not undergo any kind of
change, transformation or divi-
sion. The process of manifesta-
tion occurs like that of reflec-
tion in a mirror. The powers of
the Absolute are reflected
self-

Ell"ld conse-

within its own
consciousness,
quently these reflections get re-
flected as the manifest universe.
Accordingly the Absolute ap-
pears as that is constitutive of
the universe, which means that
it is God himself who appears as
a limited and finite individual.
This appearance of the Absolute
as the universe as well as entities
therein is actualized due the the-
istic nature of God. In this man-
ner God reduces himself to the
category of finitude. It is in the
context of this play of the Lord
that both bondage and libera-
tion have to be understood.
Bondage is that activity of God
whereby he obscures his essen-
tial nature. In contrast to bond-
age, we have liberation. And lib-
eration may be seen as constitut-
ing the obscuring and revealing
activities of the Lord.

The Trika system of

thought differs radically both
from Advaita Vedanta and Bud-

dhism. The Trika differs from
Advaita Vedanta in that it does
not consider God as being the re-
sult of maya . For the Trika the
universe is real, and is non-
different from the Absolute. In
contrast to it, Advaita considers
maya , which is an external ele-
ment, as the cause of the uni-
verse. Since mayd can be ne-
oated, it means the product of
mayd, which is the universe, can
also be negated. And we can ne-
gate only that is not real. [t boils
down to the assertion that the
world is unreal. The Buddhist
conception of consciousness as
being momentary is not accept-
able to the Trika. The Buddhist
fail to go beyond the dreamless
state of animation, which pre-
vents them from penetrating
the Fourth State, viz, the state in
which is revealed the nature of
the Self. It is the lacuna in Bud-
dhist thinking that is responsi-
ble in making them to think of
consciousness as momentary. In
contrast to the Vedantic and
Buddhistic views, the Trika
thinks of God and his Sakti as be-
ing two aspects of one and the
same reality. The God of the
Trika is not a lifeless category,
but is a God who is full of blisstul
activity. It is this blissful nature
of God that makes him creative
and active. And the world of
manifestation is nothing but an

outflow of this creative urge,
which is but bliss.




Selt-recognition Dominates Kashmir Philosophy

Jagadguru Shankaracharya of Sarvagya Sharada Peeth
Swami Amritanand Dev Tirathji

[English translation by Sh. M.L. Koul of the address delivered by H.H. Swami Amritanand Dev Tirathji
at the Inaugural Session International Seminar on Kashmir Shaivism held in Srinagar on September 23, 2006]

n the sacred occasion of

the birth centenary of

Ishwarswarup
Lakshman Ji Maharaj (b.
Vaishakh Krishna Dwadashi,
1907) we, on behalf of Kashmir
based Shardapeeth, heartily wel-
come the learned audience to a
seminar on various aspects of
Kashmir Shaivism and earnestly
pray to the mother Sharada to in-
vest you all with her Shaktipat
(grace) for your higher ascension.
As corroborated by history of
Kashmir, Lord Krishna visited the
sacred land of Kashmir to en-
throne the child-bearing widow
of King Damodar and proclaimed
resonantly that Kashmir is the in-
carnation of goddess Parvati, the
spouse of Shiva. As is well-known
Kashmir has been a renowned
seat of Sanskrit learning and lit-
erature and has made unparal-
leled contributions to the mosaic
of Indian culture and civilization.
No other part of the country can
claim such a role for itself. But,
during the post-Shankara period
in India a sort of vacuum devel-
oped in the realms of philosophi-
cal thought processes and the
acharyas from Kashmir rose to the
occasion to fill the vacuum with

their life-affirming philosophical

thesis of Shaiva non-dualism.
As delineated in the Ishvasya

Upanishad those in pursuit of
‘avidya’ are sure to get immersed
in the recesses of darkness. Infe-
rior to them are those who are ab-
sorbed in the acquisition of so-
called knowledge. The
upanishadic mantra, andham
tamaha pravishanti’-provides a
comparison between ‘Avidya’ and
‘Vidya'. ‘Avidya’ is certainly fatal,
but ‘Vidya' is more fatal if it is way-
ward and directionless. The six
systems of our philosophy evolved
a world view which by and large
led ‘vidya’ away from the objectiv-
ity of life and world and what goes
to the credit of Kashmiri scholar
is that they after a careful revalua-
tion of the entire corpus of philo-
sophical thought developed a new
thought system that lent a new ap-
proach to the philosophical is-
sues, thus putting the entire genre
of Indian thought on anew and of
continuity and development. Par-
allel to the Indian culture with its
Vedic roots was the Tantric
world-view that had evolved its
own meditative and yogic praxis.
Its approach in essence was tran-

scending theological frames and

we believe that the Tantric ap-
proach in modern-day history of
our country was responsible for
our all embracing secularism
which is now our national iden-
tity and signature. The genesis
and ultimate flowering of Kash-
mir philosophy of unblemished
non-dualism had its had its own
motivations and scholars world-
wide have evinced keen interest
tostudy it with thoroughness.
The Kashmir philosophy con-
tains a new appraisal of man,
world and God where they are
closely knit together like the
beads in a string, one supplement-
ing the other. Shiva is held as abso-
lutely free; Shakti is the ‘heart’ of
Shiva and Jiva is the blossoming
forth of Shakti. But, Shiva as the
central subject of this thought-
process holds the universe of mul-
tiplicity in a close bond like the
thread running through the beads
of anecklace. Such a thought her-
alded a new declaration of a min-
ute understanding of human
mind and psychology and final
self-recognition as a redemptive

process.
In the context of Shankara

Vedanta, Kashmir Shaiva philos-
ophy makes it explicit that




Shankara’s illusionist theory
makes Brahman inactive and in-
sensate as it has no freedom in ab-
solute to manifest the whole cre-
ation as Paramshiva has and such,
salience of the philosophy makes
it distinctive from Shankara
Vedanta. Another point of depar-
ture is that it gives no acceptance
to the discrimination based on
caste and gender. In contrast to
Vedanta, Kashmir Shaivism is
egalitarian as it does not deny any
caste initiation and participation
in matters spiritual. It rejects sta-
tus, caste station, age and gender
as entitlement factors and com-
ponents for attainment of social
and spiritual gains.

The Kashmir philosophy has
been frequeéntly presented as
‘Pratibhijna Shastra’ or
Pratibhijna Darshan’. It will never
be inept to emphasise that it holds
Pratibhijna as liberation which
through its meditative praxis
awakens the potential in a seeker
of limited potentialities to recog-
nize his inherent position as
Shiva, shorn of all imperfections
in doing and knowing and will-
ing. Prior to the state of self-
cognition a limited Jiva is not
aware of his perfections and that
is what is known as ‘imperfect
knowledge’ in the Shaiva par-
lance. To cognise one’s all-

pervasiness is recognition which
in the system is coded as self-
realisation. Liberation is not an at-
tainment of an un-reachable des-
tination. It signifies recognition
of one’s original and real position

of being Shiva which till attain-
ment of such a state of awareness
remains hidden under layers of
‘limited knowledge’.
Self-recognition is the liber-
ation and unlike other systems of
thought Kashmir philosophy does
not prescribe elaborate method-
ologies. The exercise and utility
of which it considers nearly use-
less. If compared with other sys-
tems, the non-dual philosophy of
Kashmir is broadminded and cath-
olic and does not put a seeker to a
fare of ‘dos and dont’s’ and its
main thrust is to know the world
as an emanation of Shiva. Reject-
ing the caste-based entitlement
theory it grants entitlement to

" any seeker keen to crossover the

sea of world for ultimate libera-

tion.
The supreme purpose of In-

dian philosophy is ‘know thyself-

- atmanam Videhi for which all

branches of philosophy do make a
mention of ‘Pratibhijna’ in one
way or the other. Their methodol-
ogies are different but destination
is the same. In Kashmir Shavism
the motivational force is the
Agamic “thought determining its
destination and methodologies,
not the Nigamic approach and
premise. In Agamic approach the
method and destination, both are
recognition-oriented and Kash-
mir non-dual philosophy is a part
of Agamic ideology with recogni-
tion as its teleology. Self-
recognition dominates Kashmir
philosophy as its main theme
while in other systems its men-

tion is a mere formality to stabilize
a seeker in his psycho-physical
frame. In Vedanta we find delin-
eation of self-recognition inan in-
direct manner. In fact, ‘I am Brah-
mans, ‘This atma is Brahman’,
‘Thous Art That’, ‘Be Brahman to
attain Brahmanhood’ and ‘This
whole universe is Brahman’ do
create an impeccable identity be-
tween Brahman and Jiva and an
identity founded on recognition.
There is not much of variation be-
tween recognition in Shaivism of
Kashmir and recognition as de-
lineated in Vedanta. In the for-
mer recognition is comprehen-
sively all-inclusive accepting ev-
erything as one’s own expansion
or manifestation and in the latter
recognition is the outcome of re-
jection of everything what can be
called negationist approach.
‘Pratibhigya’ in essence is aware-
ness of attributes of ‘Chita’ and
‘Anand’, Chidananad, but in
Vedanta it is insensate as Brah-
man is bereft of self-sciring po-
tency.

This assembly of the learned’
can pay its best tributes to
Lakshman ]i Maharaja as a great
son of the soil if we all earnestly
endeavour to mobilise the scat-
tered Indian society on the unity
plank of Kashmir Shaivite model.
With the Success of our honest ef-
forts Kashmir as the crown of In-
dia, will get ushered into a new

phase of history. =
(Courtesy: The Kashmir Sentinel)
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he present paper is de-

voted to a discussion of

Shaiva
Abhinavagupta’s doctrine of
pratibha.

Specialized in three branches

basis of

of learning--philosophy, tantra
and poetics--Abhinavagupta is a
rare combination of gifts of both
poet and philosopher. Though
mainly a commentator on earlier
works, he has shown a great origi-
nality and founded new schools of

metaphysics and aesthetics.
Aesthetics is but a branch of

philosophy; and it has been
clearly shown that important the-
ories of Indian aesthetics espe-
cially those which explain the real
ization of rasa, follow closely dis-
tinct schools of Indian philoso-
phy. Abhinavagupta’s aesthetic
theory is based on the Shaiva
metaphysics and epistemology
with which he was able to appreci-
ate better and to follow the new
points of view to attempt the aes-
thetic problem and ultimately to
formulate a new aesthetic theory

from phenomenological point of

view of the Shaiva philosophy.
For the proper understanding of
Abhinavagupta’s aesthetic theory
it is necessary to have an adequate

understanding about his philo-
sophical background.

Among the number of doc-

trines, in the works of
Abhinavagupta, pratibha is the
novel one. Although

Abhinavagupta is not an origina-
tor of the doctrine, it has been, ac-
knowledged by classical theoreti-
cians of aesthetics. But in his
hands the doctrine acquires mys-
tical and spiritual overtones
which cannot be ignored if we

want to fully grasp its meaning.

The term pratibha etymologi-
cally belongs “to shine upon come
into sight, present oneself to” but
also “to appear to the mind, to
tlash upon the thought, occur to,
become clear or manifest”. It
might be called the super sensu-
ous and supranational
apperception, grasping truth di-
rectly.

From the general survey of

the literature concerned and care-

ful analysis of its contents it

would appear that the word is

used in two distinct but allied

senses :

l. To indicate any kind of
knowledge which is not sense-
born nor of the nature of in-
ference. But as such knowl-
edge may range over a wide va-
riety of subjects, it is possible
to distinguish it again as lower
and higher. The phenomena
of ordinary clairvoyance and
telepathy are instances of the
former, while the latter kind is
represented in the Supreme

wisdom of the saint.
2. In latter sense, however, the

use of term is restricted to the
agamic literature, where it
stands for the Highest Divin-
ity, understood as principle of
intelligence and conceived as
female. In other words,
pratibha, otherwise known as
para-samvit (or chiti-shakti)
means in the agama, espe-
cially in the Tripura and Trika
sections of it, the power of self

self-

illumination of the Supreme

revelation or




Spirit, with which it is essen-
tially and eternally identical.

_ Many systems of Indian phi-
losophy have developed doctrine
of pratibha to explain the tran-
scendental knowledge gained by
immediate vision without restor-
ing to the laborious and inade-
quate exercise of the intellect. In
Nyaya, Vaisheshika and occasion-
ally in Vedanta the term pratibha
(and sometime arshajiiana) is em-
ployed to express this supreme
knowledge. The term pranjiia too
is used in yoga work as a synonym
of pratibha. In vyakarana both
pranjiia and pratibha are to be
found and declared identical in

sense with the pashyanti stage of

the fourfold vak.

Some ancient theorists of aes-
thetics marked the realm of
prajiia and pratibha separately. Es-
tablishing the autonomy of arts
they maintained that the art
could not be made the medium of
philosophical, religious or scien-
tific concepts, and insisted upon a
clear distinction between Shastra
and Kavya, between intellective
and imaginative work. According
to him the words and index of the
Kavya differ from the word and
Bhatta

Tauta, a guru of Abhinavagupta

ideas of the Shastra.

said’:

Dve varmani giram devyah
shastram cha kavi-karma cha /

Prajiopetam tayoradyam

pratibhodbhavamantaram [/

“There are two ways of the
goddess of speech: the authorita-
tive books (shastra or science)
and the work of poets (art or po-
etry). The former is born of intel-
lect and the latter of imagina-

tion.”

Pratibha is not a product of
mere effort, it did not arise simply
due to prior preparation.
Bhamah, the author of the most
ancient treatise on poetics,
maintained’: “even stupid minded
men are able to learn the scien-
tific rules-and-precepts from the
teacher’s instruction; literary art
however comes spontaneously
into being in the mind of a man

who has pratibha a poetic vision”.
The concept of vak plays a

very important part in under-
standing the Abhinavagupta’s
doctrine of pratibha. The study of
pratibha is really the study of this
vak so far as its metaphysical base
is concerned. The paravak in
Shaivism occupies a subordinate
position being conceived as the
power of supreme reality or
Parama Shiva. It is the power
whereby the divine self knows it-
self and enjoys itself eternally,
without restraints and without
limitations. It is the will of the Ab-
solute and the personality of the
impersonal. Shaiva literature

speaks of it under various aspects,

viz. Vimarsha, sphurata, aishvarya,
svatantrya and parahanta. For this
very purpose Abhinavagupta also
recognizes Bhatrhari, the author
of Vakyapadiya, a very authorita-
tive work on the philosophy of
grammar and frequently quotes
from this work to support his own

Views.

Chamatkara, bhoga and
spanda are another kindred con-
cepts in Abhinavagupta’s philoso-
phy. In the course of his presenta-
tion of the essential nature of aes-
thetic experience,
Abhinavagupta said, that it is
nothing but the basic mental state
(sthayin) which figures in the con-
sciousness, which is free from all
impediments (vitavighna
pratitigrahyo bhava eva rasah)’.
And while explaining the impli-
cation of consciousness, free from
impediments, he added that it is
nothing but chamatkara. He ex-
plained chamatkara as an activity
of subject which has got merged
into spanda which is essentially a
wonderful bhoga. Chamatkara in
the Shaiva philosophy, in fact, is
nothing but perfect self-
consciousness, consciousness of
the self free from all limitations. It
is nothing but vimarsha in its uni-
versal implication, which is the
most essential aspect of prakasha
and which distinguishes it from
substances like

self-luminous

gem. As such it is also called
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ananda. Aesthetic efxberience in-
volves complete elimination of ob-
jective consciousness and charac-
terised by predominance of
vimarsha, the continuous realisa-
tion of universalised “conscious-
ness” which is called rasana,

charvana, pramatrvishranti.
All creation in Shaivism ema-

nates from one single transcen-
dental consciousness which re-
flects itself in terms of multiplic-
ity of objects and subjects. Just as
the objects reflected in a mirror
are dependent on it for this reflec-
tion, the whole creation is de-
pendent on this transcendent be-
ing. It identified pratibha with the
supreme Subject anantachidrupa
the infinite intelligence, indivisi-
ble and akrama void of time limi-
tation. It is unalterably and every-
where one, being the one light
whose reflection shines through
every state of consciousness. That
is why the poet is entitled to the
appellation of creator Prajapati
who creates the poetry without
any materials. Abhinavagupta
also identified it with that of con-
sciousness as visarga the creative
emission or emanation’. Summa-
rizing the three degrees of grace
he put his views on the first de-
eree that the individual who re-
ceives the middle most grace, im-
mediately loses his ignorance and
assumes the nature of a Parama
Shiva. His earthly life however

continues, but he becomes an emi-
nent spiritual guide. His gnosis is
called mahajiana great knowl-
edge or pratibha, because it mani-
fests itself spontaneously. These
pratibhajfianinah are jivanmukta,
emancipated in life. The highest
knowledge is that of the heart, the
initiation of the heart pratibha. It
is granted by the Bhairava, Shiva
who resides in the heart and
whose vibrating and very subtle
activity consists in causing the in-
terior essence to expand. The
pratibha, the perfect illumination

and spontaneous, the best

‘method of realizing the identify

with God'. Abhinavagupta fur-
nished us the same authority in
the formulation about aesthetics
doctrine of pratibha. In
Abhinavabharati he said: “like
Prajapati (the creator) the poet
creates’ himself a world according
to his wish because he is amply fur-
nished with the special power of
creating manifold extraordinary
things, a power originating in the
favour of the deity, viz para vak
which is called pratibha and
which continually proceeds from

its place, the poet’s own heart™.
Rasa, the aesthetic state of

consciousness fills the poet en-
tirely with itself and is spontane-
ously “translated” into poetic ex-
pression. Like a liquid which over-
flows from a vase or like the natu-

ral manifestation of a state of

" Q : :
mind . In other words, artistic cre-

ation is the direct expression of a
feeling “generalized”, that is, free
from all distinctions in time and
space and therefore from all indi-
vidual relationships and practical
interests by an inner force within
the poet himself, the creative and
artistic intuition pratibha. This
state of consciousness, expressed
in the poem, is transferred to the
reciter, actor and spectator, aes-
thetic sensibility, sahrdayatva, be-
ing the capacity to identify one-
self with the heart of poet. Born
in the heart of the poet, it flowers,
as it were, in the actor and bears
fruit in the spectator. All three,
poet, performer, auditor fuse to-
gether by the same sensation
nayakasya kaveh shrotuh samano’
nubhavas tatah”. The creative in-
vitation pratibha is the force
which makes the conversion of
the feeling into rasa possible, free-
ing them from the limitations of

space and time.
Commenting upon the verse

parisphurantam pratibha
vishesham Abhinavagupta expli-
cates that pratibhd is intuitive
knowledge which is suited to cre-
ating things which did not exist
before; a particular form of it is
the ability to produce poetry
kavyam''. The poetic attitude for
him is entirely spiritual, but the
idealized artistic creation affords

only a temporary release from the

— — =




ills of life by enabling one to tran-
scend, for the momént, his per-
sonal relations and testores equa-
nimity of mind by leading him

away, for the time being, from the

natural world and offering him an-

other in its place. For the poet it is
EI_IED d ]."ElEEiSE in thE SEISE thﬂt hE
passes in his poetic creation from
the tyranny of personal emotion
to the delight of impersonal real-
ization. It is an attitude of pure
bliss, detached spiritual contem-
plation, it is very similar to, but
not the same as, the state of true
enlichtenment, which comes only
to the knower who transcends
completely the sphere of pleasure

and pain.
The following stanza of

Abhinavagupta may be taken to
describe the supreme power of

Shiva revealing the entire cre-

ation in the process of self-
revelation as well as the poet’s
imaginative vision to which the
whole universe becomes

. i
manifest
Yad unmilanashaktyaiva vishvam

unmilati kshanat
Svatmayatanavishrantam tam

vande pratibham Shivam.

Like Shiva by his third eye

one perceives by virtue of pratibha
independently of discursive
knowledge, every form of exis-
tence, past, present and future.
The difference between poetical
and ordinary language, as
Abhinavagupta holds, consists in
this that the former, like mantras
on the religious plane is devoid of
the logical and practical catego-
ries of language and therefore at-

tains reality before its solidifica-

tion into the modes of discursive

thought.
Abhinavagupta is quite clear

that in the spiritual realm the
emergence of pratibha is inti-
mately linked with viveka”’. The
only way to know the reality is
through wviveka, this alone de-
stroys the negativity in the aspi-
rant and provides him with
pratibhajiana. When the aspirant
is endowed with pratibha, he is lib-
erated. The use of the term
pratibha for both poetic creativity
and spiritual enlightenment
clearly shows the free flow from
spirituality to art in the thought
of Abhinavagupta. Pratibha of a
poet is nothing but a flash in
which glimmers the light of tran-

scendental consciousness.
=
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od and Guru are really

one and identical. He

that has earned the
grace of the Guru shall
undoubtedly be saved and never
forsaken, just as the prey that has
fallen into the jaws of a tiger will
never, be allowed to escape. Never
the less, the disciple, for his part,
must unswervingly follow the
path shown by the Guru.

The highest and greatest
gratitude one can pay to a Guru is
to put into ones own life the
practice of his teachings. The
world “Guru” in Sanskrit means
the dispeller of darkness. The
darkness one finds outside one
self is not the densest. The
darkness that is within one self is
the most dense, insurmountably
thick. Such inward darkness is
ignorance.

The very thing, which
appears impossible, becomes very
easy when one goes to a teacher
(Guru), a true master. In his
presence, the impossible becomes
the easiest.

(Guru is not a status-position.
[t is not even a state. It is the
Truth itself. Guru is the Self, the
Truth. That is, ones own self is the

-Manmohan Ambardar-

real Guru. When one goes to an
outer Guru, the only teaching he
will give is to awaken the “Inner
Guru” in ones heart. The “Guru”
being the Truth for him, there
exists nountruth.

The “Guru within”, too there
exists no ignorance at all.
Arduously following his teaching
(invoking the “Guru within”) in
ones daily life, enables one
experientially to realize that there
is no ignorance at all, no darkness
at all. Whatever exists, exists only
as Fullness. And one is never away
from this wholeness. Only one has
to wake up to this Truth.

The Guru is said to be
external for the seeker. The in-
turn of the mind is brought about
by the Guru. Since the seeker is
out ward bent, he is advised to
learn from a Guru whom he will
in due course find to be the Self.

Gurus grace is like a hand
extended to help you out of water
or it makes your way easier for the
removal of ignorance. Lord
Krishna had Sandipini for his
Guru and so Lord Rama had
Vasishta.

It is said in Bhagvad Gita
(IV-34): “Realize the Self with

Guru’s Grace

your intellect and also by service
to Guru and by enquiry. So long as
you seek self-realisation, the
Guru is necessary. Guru is the self.
So long as duality persists, the
(Guru is necessary.

Bhagwan Sri Ramana
Maharashi says, “So long as you
think you are the individual you
believe in God. On worshipping
God, God appears to you as Guru.
On serving Guru He manifests as
the self. This is the rationale;
hence there is no difference
between God, Guru and Self”.

Ishvaro gururatmeti murti
bheda vibhagine / Vyomarad
vyapta dehaya Dakshinamurtaye
namah”

In India all through the ages
there has never been a dearth of
genuine teachings, or for that
matter any lack of compassionate
teachers. We are thus proud to
possess the most authentic
collections of teachings in the
form of Vedas, Upanishads anc
Epics. Especially, the Bhagvac
Gita is recognised as the spiritual
treatise par excellence, all over
the world.
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At Savovy
we take pleasure in serving you
with a smile and a hearty welcome.

!- 4+ Centrally located for luxury and comforts I
! 4+ Delicious food, Kashmiri & other Indian cuisine |
! +  Spacious rooms with all the modern facilities |

+ Conference Hall with open terrace i

I

i 4+ Air Conditioned space for Marriages, Banquets, Yajnopavit etc.
! + Spacious lush green lawns

i + Ample space for car parking within Hotel Complex

i 4+ Parties for up to 1000 guests |

Contact us at :

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