ISSN No. 0973-7944. Price 40/-
M l Tal

Vol. Il No. 7 L July - September, 2008

.: i : i | i f
i Ihl,l il Iii Lhidaiihl ""ﬁl!“

| kaH UL

| ..il 'i.|.||- . |.

il
-----------

"

P

s
JUBREINILT1 1

R I



%X . Mdlini - gnfd

Vol. Il No. 7 July - September 2008
CONTENTS
Editorial ._ 2
L ICEap| 3

Shiva Siitras
Commentary by Ishwarswaroop Swami Lakshmanjoo 4

e .~ Theories of Ttruth and knowledge with special
| . reference to Kashmir Shaivism and Kashmiri Sufism-1
Dr. Navjivan Rastogi 14

Sivastotravali (Chapter One)

English rendering by Swami Lakshmanjoo
John Hughes <1

The Trika Devotional Mysticism-3
Moti Lal Pandit 33

Abhinavagupta’s Bhagavad Gita Sarhgraha Slokas
[Revealed by SWAMI LAKSHMAN]JOO]

Abhinavagupta's Concluding Verses 39
sit Rrawd=maei

T $YAREIHY @ OS] 50
Calendar of Events 58

[ he views ;".‘t'!"?F'{.".*':i{"r'.rf in the articles piut blished herein do not

necessarily represent the views of Malini.




etaphysician, exegete and poet, Utpaldeva is undoubtedly one of the most remarkable

figures in the history of the non-dualist Shaivite philosophy of Kashmir. While as the

author of Pratyabhijiia Karika he takes us to the heights of Shaiva metaphysical thought,
as the writer of one of the most poignant works of Sanskrit hymnal poetry, the Shivastotravali, he
makes us fathom the great depths of devotional Shaivism. The intensity of his mystic experience, the
powerful passion of his spiritual quest and the spontaneous beauty of his lyrical expression have
profoundly moved hearts of his readers through the centuries. Ishwarswaroop Swami Lakshmanjoo
would be emotionally so overwhelmed by the ardour of Utpaldeva's love for Shiva that tears would
often gush from his eyes while reciting a song from this series of twenty beautiful devotional lyrics. In
fact it was the irresistibly sweet melody of Shivastotravali verses that lured him first to study Sanskrit
during his childhood after he heard his father sing a few lines from the work. Ever afterwards
Shivastotravali remained one of his most favourite Shaiva texts. His fondness of this great poetical
work by Utpaldeva can be gauged from the fact that he rendered it into three languages, Kashmiri,
Hindi and English, explaining in a state of palpable ecstasy the nuances of the deep mystical meanings
of its verses. Of these the Kashmiri version is available only in audio recordings while the Hindi
translation has been published by the Ishwar Ashram Trust. After years of devoted labour, John
Hughes of the Universal Shaiva Fellowship, USA, has now brought out Swamiji's English version of
the work, based on both the verbal recordings and written notes of his iectures for the benefit of all.

We at Malini are extremely gratified for being allowed the privilege of making available to our readers
the nectar of Swamiji's knowledge contained in the first chapter of his English rendering of Utpaldeva's
hymnal masterpiece, the Shivastotravalt in this issue. We have been already serializing his Hindi
translation and commentary and with the English translation too appearing now, we hope readers not
well acquainted with Hindi will be able to savour the beauty of Utpala's devotional verses through the
revelations of Swamiji's ecstatic renderings.

The readers will note how beautifully Utpala resolves the seeming conflict between knowledge and
love as ways to attain liberation. They will find the architect of the Shaiva metaphysics of
pratyabhijfia or re-cognition asserting the domination of devotional love over gnostic approach to the
realization of the Ultimate Reality and at the same time integrating the two by defining love as
absorption in undifferentiated and undivided consciousness. He rejects the otherness of Shiva by
perceiving Shiva as All - the manifested world as well as the reality transcending it — and so he
discards everything that is not Shiva, focusing on nothing but the compiete oneness of identity with
him through love. The question he raises is whether it is possible to establish an intimate and
emotional relationship with a non-personal entity and answers it in his own unique way by reconciling
the perception of God as a person and God as an ineffable, all-pervading principle.

Jai Gurudev!
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Siva Sutras

with commentary by

ISHWARSWAROOP
SWAMI LAKSHMANJOO

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

Third Awakening

Stutras 3.19 - 3.29

.19

kavargadisu mahesvaryah pasumatarah //

In the world of letters, words and sentences,
the eight energies of the Lord, who are the
mothers of beasts (take control and hold him),

In this siitra, the word kavargadisu refers to
the world of letters, words and sentences.
First, there are letters, then words, and then
sentences. Letters create words and words
create sentences. In the world of these three,
the eight energies of Lord Siva
(maheSvaryadyah)-who are the mothers or
rulers of beasts (pasumatarah) mothers of
beasts. Who is the beast? The ignorant
human being. What is the function of these
eight mothers? The first five energies are the
five senses: hearing (Sabda), touch (sparsa),
seeing (riipa), taste (rasa) and smell (gandha).
Then there are the three energies of mind

i

(manas), intellect (buddhi) and limited ego
(ahamkara). These eight mothers : the five
senses, along with mind, intellect and limited
ego take you away from your reality of
consciousness. This is the objective field upon
which the eight ladies govern those who are

ignorant.

Ksemardja, in his commentary, says that the
words adisthatryo bhavanti, which mean "they
take charge of holding them," must be added
to this stitra.



to be desired and this is not to be desired,
Now Ksemardja offers the following which means she distinguishes between what
references from the Tantras to explain how - is to be desired and what is not to be desired,
the supreme energy of Lord Siva, svatantrya  then for him the energy of will is transformed

Sakti, seems to have descended to the level of  intothe energy of knowledge (jianasakti).

the ignorant being. Actually, this supreme
energy has not fallen at all but, for the
ignorant, it seems as though it has.

This svatantrya S$akti, the supreme
energy of absolute independence, is
always one with the creator of the
universe, Lord Siva. (Malini Vijaya
Tantra 3.5)

When Lord Siva desires to manifest
himself in this world, then svatantrya
§akti is transformed into the energy of
will (iccha sakti). (Malini vijaya Tantra
3.6)

O dear Devi, [ will explain to you how
that energy which is one with Lord
Siva, although she is only one taking
many formations, becomes many.

(Malini Vijaya Tantra 3.6)

When that energy of will (icchasakti)
perceives that this is what is truly to be
desired, then that energy of will is
transformed into the energy of
knowledge (jiianasakti). (Malint Vijaya
Tantra 3.7)

When the energy of will perceives that this is

And so, when that energy of knowledge
actually wants this desire to be fulfilled,
then that energy of knowledge becomes

the energy of action (kriya S$akti).
(Malini Vijaya Tantra 3.8)

This energy of will, which is the
supreme energy of absolute
independence of Lord Siva (svatantrya
Sakti), is just like the cintamani stone,’
for although she has become two as the
energy of knowledge and the energy of
action, yet because of objective
perception, whatever object he desires,
she becomes like that and becoming one

with that object, she becomes many.
(Malini Vijaya Tantra 3.9)

The first formation she takes is matrika
cakra, the wheel of the class of letters
from "a" to "ksa.” And this garland of
letters has become twofold, ninefold
and fiftyfold. (Malini Vijaya Tantra
3.10)

There are two classes in the garland of

letters: one is the class of vowels and the
second is the class of consonants. The
letters from "a" to "h" (visaraga) are the

1. The cintamani stone is a particular jewel that assumes the form of whatever is kept under it.
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vowels and that is the germ (bija). The
letters from" Ka" to "ksa" are the
consonants and that is the womb (yoni),
the basis from which this bija is
expanded. When this class is explained
as nine—fold, because of the nine
vargas,’ then the first class is from the
letter "a"to "h" (visaraga). The second
class is "ka" varga. The third class is "ca"
varga. The fourth class is "ta" varga. The
fifth class is "ta" varga, the sixth is "pa"
varga, the seventh is "ya" varga, the
eighth is "sa" varga, and the ninth is
"ksa" varga. The fifty-fold class
comprises all the separate letters from
"a" to "ksa." All these classes, the
fifty—fold class, the nine—fold class and
the two—fold class of the garland of

letters, are adopted by svatantrya Sakti.
(Malini Vijaya Tantra 3.11)

This germ is Lord Siva himself and the
basis of this germ (yoni) is his energy of
svatantrya Sakti. These eight vargas are
governed by the eight great mothers

who command ignorant beings (pasus).

(Malini Vijaya Tantra 3.12)

When each letter is taken separately,
then there are fifty-fold letters.. These
fifty letters correspond to the fifty
riidras. And by combining them

together, along with the subjective field
and the objective field, they become one
hundred riidras. (Malint Vijaya Tantra

3.13)

By the explanation given in the Malini Vijaya
Tantra, you will understand that when the
supreme energy of Lord Siva (paramesvari),
which is supreme transcendental speech
(paravak),” descends to the field of the
universe, she first becomes will, then
knowledge and then action. Then she
assumes the form of the vowels (bija), the
consonants (yoni), then the classes of letters
(varga), and the holders of the classes. These
are Siva, his energy and the eight great

mothers.

There are two ways to observe this garland of
letters as savikalpa or as nirvikalpa. The
Sanskrit word savikalpa means "with varieties
of thoughts" and nirvikalpa means "without
varieties of thoughts."

The nirvikalpa way of observing sounds,
letters and sentences is experienced by yogis.
For example, if you say, "Get me a bucket of
water, | want a bucket of water," then when
you examine this statement in a nirvikalpa
way, you won't get that bucket of water.
Rather, you will observe this is only the flow of
consciousness in its own nature. The word
"get" will have no meaning. It is only the

2. A 'varga' is a division or class. Here, 'varga’ refers to the classes of letters that comprise the Sanskrit alphabet. In
Sanskrit, the vowels are one class of letters. There are eight classes of consonants which are defined by where the letter is
created

3. Paravak is known as transcendental speech because it is speech not uttered through the lips, or through the mind, or
through any other medium. This speech is automatic. Paravak is another name for that perfect independence
(svatantryam). It is soundless sound that resides in your own unive rsal consciousness. It is the supreme sound that hasno
sound, the life of the other three kinds of speech that comprise the kingdom of speech pasyanti, madhyama. and vaikhari.




| S | O | | A ||

letters"g", "e",
meaning in the separate letters. To derive

t"and nothing else. There is no

meaning, you have to attach your individual
consciousness. When
consciousness is not attached to these letters,

individual

words and sentences, then you will become
one with Lord Siva. This is the nirvikalpa
reality of realization.

The savikalpa manner of observing these

sounds is said to be existing when, in response
to the request, "Get me a bucket of water," you
actually go and fetch a bucket of water. This
kind of observation is meant for ignorant
beings. For those ignorant people, those

beasts, these letters, words and sentences
pierce their minds and make them weep, make
than smile, make them laugh, make them

joyous, make them happy and make them sad.

For example, when you hear the words "your
father isdead," then, because you are a limited
being (pasu), you begin to weep. But what is
contained in these words "your father is
dead"? You hear "your" which are the letters
"v', "a", "u", "t" and nothing else, and you hear
"father" which are the letters "t", "a", "t", "h",

”E”; III,IF

and nothing else. What meaning has
come out from these sounds?! Nothing, it is all
divine. This is the nirvikalpa way of
understanding. With this understanding, you
won't weep. But ignorant limited beings, who
observe in the savikalpa way, are pierced

through their senses and their minds.

They are governed by the eight mothers who
are the mothers of beasts and who create in

their minds sometimes wonder, sometimes joy,
sometimes fear, sometimes attachment,
all the things that
happen in this universe in the realm of

sometimes detachment

ignorance. And when they understand in this
limited way, then that which is never limited
by these letters, words and sentences, which is
(nirvikalpa), always free and filled with
consciousness, is covered by these energies and
they become the object and are played by this
limited way of being,

The Timirodghata Tantra also says the same
thing:

In the center of brahmarandhra® is
situated the supreme energy of Lord Siva,
the Divine Mother. surrounded by the
eight divine mothers of beasts. In their
hands, they hold the noose (brahma pasa)
which entangles and bind, one with
limitation, keeping one from the
unlimited state. These supreme terrible
(mahaghra) Saktis, create disturbance
and ignorance again and again, and are
very difficult to conquer.

This topic has already been referred to in the
fourth sttra of the First Awakening which says,
"The Universal Mother commands this triple
knowledge." There “this mother” ( matrika)
who governs all differentiated knowledge is
explained in a general way. But here, in this
eighteenth sutra, she is clarified in a particular
way. Here, we are told that if, through
negligence, the yogi who has already perceived
his own nature allows his awareness to ebb,

4. The brahmarandhra is a subtle opening in the crown of head. Through this subtle opening, the kundalini departs

from the entanglements of this body.
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then he becomes the object of those mothers
of beasts (pasumasarah). By the penetration
of the sounds of letters, words and sentences,
he is oppressed with the delusion (moha)
created by those who rule limited beings
(pasus). This is the essence of this siitra.

Now the author explains that a yogi must
remain fully aware in each and every state of
life so that this state of pure knowledge of
consciousness remains stable and ‘does not

decline.
3.20

trisu caturtham tailavadasecyam //

The fourth state (turya) must be expanded
like oil so that it pervades the other three:
waking, dreaming, and deep sleep.

What are the three states? The three states
are the waking state (jagrat), the dreaming
state (svapna), and the state of deep sleep
(susupti). The fourth state (turya), which is
filled with pure knowledge, pure light and
the ecstasy and joy of turya, must be
sprinkled and expanded just as oil expands
when it is poured on a smooth surface like a
piece of cloth. For just as oil spreads on this
surface, adhering to it, so in this way a yogi
must expand the state of turya into the other
three states.

The state of turyd is found in all these three at
the moment of entry and at the moment of
exit. So at the time of entering into the state
of wakefulness, or the dreaming state, or the
dreamless state, and at the time of coming out
{rom anyone of these three states, the yogi
finds turya existing.

The yogi must prolong turya in such a way

o,
= -
PRl s e ey et
— N . . s LA |

that its nectar becomes established and
pervades not only in the beginning and the
end but also in the middle of these three
states. And the means to accomplishing this
in all three states is to "hold it." Hold it at the
time of entry and hold it at the time of exit.
This nectar of turya (turydrasa) must be
properly held with full awareness so that it is
expanded in the center of these three states.
Accomplishing this, the yogi becomes one
with that nectar of turya in an three states.

The present siitra is also explained in the
seventh stitra of the First Awakening, which
states, "Such a heroic yogi experiences the
expansive state of turya in the differentiated
states of waking, dreaming and deep sleep.”
This siitra explains that turya is already found
in the states of waking, dreaming, and deep
sleep. In addition, the eleventh siitra of the
First Awakening is very similar. This siitra
states, “The one who enjoys the oneness of the
three statesw aking, dreaming and deep sleep
in turyd becomes the master of all organic
energies." In this siitra, it is explained that by
utilizing §ambhavopaya with force
(hathapakayuktya) jagrat, svapna, and susupti
subside and are melted in turya.

In the present siitra of the Third Awakening,
however, we are told that the three states
jagrat, svapna, and susupti, along with turya
are like a sword and its sheath. Here, the three
states are said to be found in the sheath of
turyd. And although the three states are
separated from turya, as a sword is separated
from its sheath, they are united with each
other. In the same manner, the yogi must be
aware that jagrat, svapna and susupti are



found as one with turya. This is the difference
between these three siitras. So these siitras
are nota repetitich.

Now he indicates the means for attaining this
end:

5 9

magnah acittena praviset //

The yogi who is merged in his self must enter
completely with his mind filled with great
awareness. 1

When he establishes and resides in the
awareness of his God-consciousness in
the waking state (jagrat), the dreaming
state (svapna), and in the state of deep
sleep (suspti), then the gross movement
of his breath enters into the subtle
movement of breath and the subtle
movement of breath enters into that
which is supreme, where he experiences
the supreme motion (spanda) in his
own nature. (Netra Tantra 8.12).

Here, the author Ksemardja begins his
commentary by saying:

. . then you should enter with your
mind fully aware of your God-
consciousness.

In the Mrityujit Bhattaraka Sastra, which is
part of the Netra Tantra, this is explained by
Lord Siva to Parvatiin this way:

Set aside the gross means such as the
holding of breath, concentration and
contemplation, and by means of the

thoughtless process, maintain one-
pointed thought merged in the self
(svacitta). And when his mind is merged
in his own nature, then one must gain
entry by that introverted knowledge
(antarmukha samvedanena) where he
finds the ecstasy (camatkara) of internal
‘awareness (vimarsa). This means one
must be absorbed in and become one
with that.

But how is this achieved? by becoming
merged in his being. What is the meaning of
"being merged"? When you have developed I-
ness on the body of wakefulness, on the body
of dreaming and on the body of deep sleep,
which means you have developed I-ness on
the gross body, [-ness on prana, and [-ness on
purydstaka, then that [-ness is to be merged in
the nectar of the ecstasy of consciousness
(citta camatkara) This is the meaning of

"becoming merged in that."

This was said earlier in the Svacchanda
Tantra:

Keeping the activity of the mind apart,
one must unite that activity in God-
consciousness. Then this bound limited
being (pasu) will realize the state of Siva
and be liberated (muktah). Thereupon,
he is beyond the ocean of repeated

births and deaths. (Svacchanda Tantra
4.437)

This isalso said in the Vijiianabhairava:

When mind (manasam), individual

consciousness (cetand), the energy of




breathing ($aktih), and ego (atma),
disappear, then” that formation of

Bhairava is found existing there.
_(Vijaanabhairava 138)

This very point is explained in the
Jiianagarbha Stotra:

“O Mother. when, in ordinary daily life
one repels the actions of the mind and
shatters dependence on the senses, by
which one is enslaved, causing one to
follow them according to their every
wish, and instead diverts his senses
towards God-consciousness, then by
your grace he instantly achieves that
supreme state of (God-consciousness,
which floods him with the unparalleled
nectar of bliss (ananda)."

This is what is said by our great masters.

Now, for the one who is established in that
supreme state of God-consciousness, there is
no mind, no breath, no thoughts, no senses.
For him, nothing else exists, only God-
consciousness pervades everywhere. After a
period of time, this yogi automatically comes
out from the state of samadhi. So what
happens to him when he comes out? This is
explained in this next sttra.

322

pranasamacare samadarsanam //

When his breath begins to slowly move out
toward the external state, then he also
experiences the pervasion of
God-consciousness there.

When his breath slowly begins to move out to
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external samadhi, then he experiences that
God- consciousness is also existing there, in
the external world. He does not experience
any difference between the waking state and
turya or the dreaming state and turya or
between the state of deep sleep and turya. For
him, these three states are filled with the state

of turya.

Filled with the fragrance of the supreme
olittering (sphurana) of God-consciousness,
that yogi, slowly coming out from samadhi,
feels his breath is filled with a supreme
fragrance. And although his breath is moving
out, he feels his breath is not moving out. He
feels his breath is established in his supreme
being. Then after exhaling very slowly, he
experiences that the three states of waking,
dreaming and deep sleep are filled with the
dense nectar of God-consciousness and he
comes out in the waking state with this
fragrance. He is a king of yogis. He never loses
the fragrance of God-consciousness. This
means that his God-consciousness endures in
each and every state of his life, whether it be

waking, dreaming, or deep sleep.

This has already been explained in Ananda
Bhairavra Sastra:

When he has brought the daily active
routine of his life to an end and holds
the monistic state which bestows final
liberation, then he is one with each and
every deity. All castes (varna) and
positions in life (asrama), whether it be
brahmana, ksatriya, vai$ya or siidra, are
equal to him. He does not discern any
difference between what is to be eaten

e b e e T L e

-1 L o o

a
Y e




and what isanot to be eaten, or what is
forbidden and what is accepted. He is
liberated (muktah), totally freed from all
the various kinds of bondage of daily
life.

R

In Pratyabhijinia, Utpaladeva has also

explained:

Although these great yogis come out in
the waking, dreaming, and deep sleep
states, working and performing all
actions, they do not have any limitation
of owning and disowning, pure and
impure, good and bad. These limitations
have ended for them. These yogis attain
that supreme universal God-
consciousness. '

But on the contrary, the yogi who cannot hold
the nectar of turya in the waking, dreaming,
and deep sleep states, as explained in the
previous siitra, remains and becomes satisfied
in that nectar of turya (turyarasa), which he
experiences only during entry and exit of any
of the three states. And, even though he
experiences this nectar while entering and
exiting these three states, he does not
experience it in the midst of wakefulness,
dreaming, or dreamless deep sleep. For the
one who is like that: |

323

madhye 'varaprasavah//

He does not experience the state of

God- consciousness in the center of these three
L SEOLes,

He only experiences the state of God-

consciousness in the beginning and in the end
of these three states of waking, dreaming, and

deep sleep.

Though he experiences and enjoys the nectar
of supreme God-consciousness in the
beginning and the end of these three states,
what happens to him in the center, when he is
in the midst of any of these states? In the
center, he flows out but not in the supreme
way. That is, he experiences in wakefulness, in
dreaming and in deep sleep just as we do. It is
only in the beginning and in the end of these

states that he is filled with God-

consciousness. In the center he is just like us.

But you must not conclude that "although he
is established in God-consciousness in
samdadhi, not being able to maintain
awareness, after a few minutes he enters into
the dreaming state, "he is away from God-
consciousness.’

He holds God-consciousness in the beginning
and in the end, but he is incapable of holding
God-consciousness in the center of these
three states. So, he is not always covered with
illusion. He is only covered with illusion in the
middle of these three states.

About this, the Malini Vijaya Tantra says:

Due to the impressions he has of what
others think of him or expect from him
and of his wanting to help others, to
satisfy them with boons, he may lose his
temper and become careless and
uneven-minded, blocking his flow of
God-consciousness from the center of

5. Siitra 2.10




o
the three statés of waking, dreaming

and deep sleep. So, although he is aware
of God-consciousness in the beginning
and in the end, he is played by this
universe in the center, played by
hunger, played by thirst, played by every
aspect of daily life. Therefore, the one
who desires to achieve the highest being
should not be attached to these outer
impressions. (Malinivijaya Tantra)

These impressions are keeping him from the
center. If he does not have these thoughts,
then his God-consciousness will flow
throughout : in the beginning, in the end and
in the center. This has already been
explained in previous siitras.

Previously, it was explained that some yogis
experience this inferior generation of the self
where they experience the nature of the self
only in turya and not in the other three
states. Now the next siitra explains what
happens to that yogi when, even though the
inferior generation (avarah prasavah) of his
self has taken place, he again sprinkles the
blissful nectar of turya in the other three
states. |

3-24

matrasvapratyayasamdhane
nastasya punariitthinam//

When a yogi, in coming out from samadhi,
also attempts to maintain awareness of God-
consciousness in the objective world, then,
even though his real nature of self is
destroyed by the inferior generation of self-
consciousness, he again rises in that supreme
nature of the self.

The expression from the siitra, "When a yogi
also attempts to maintain awareness of God
consciousness in the objective world ... " is

explained in the following two references:

Supreme God-consciousness should be
sought with great effort in whatever is
seen by the eyes, whatever is felt by
speech, whatever is' thought by the
mind, whatever is perceived by the
intellect, whatever is owned by limited
ego, whatever is existing in the
objective world, and whatever is not
existing in the objective world.

(Svacchanda Tantra 12.163-64)

[t is explained in the Svacchanda Tantra that
when a yogi, whose God-consciousness was
totally destroyed by the inferior means used
to generate that God-consciousness, which
means that his nature was snatched away by
an inferior type of trance meditates
thinking, "This whole universe is one with
myself," and perceives the fullness of God-
consciousness in each and every object, then
again he rises in his own nature. In other

- words, in this way, this yogi, whose nature

was removed, again becomes one with the
glory of God-consciousness.

Again, in the Svacchanda Tantra, it is said:

Due to God's energy of maya. the minds
of yogis are diverted by force towards
worldly pleasures and away from God-
consciousness. But, in those masses of
yogis, there exists some great yogi who
is fully aware of his self. His state of
God-consciousness is fully established




and totally complete and his mind is
never diveried toward worldly
pleasures. (Svacthanda Tantra 4.311-12)

Another thing that happens to this yogi:

Whenever the mind flows out, he
centers his consciousness on that one
God-consciousness. Because he feels
the oneness of Siva existing
everywhere, if his mind moves here and
there. even then it does not move at all
because it moves in his own nature.
Wherever he feels and experiences the
existence of the objective world, he
feels and experiences that the objective
world is actually nothing but Siva.

(SvacchandaTantra 4.313-14)

Therefore, when a yogi has attained the

supreme intensity of God-consciousness:

3.25

§ivatulyo jayate //
He becomes just like Siva.

This yogi does not becomes one with Siva,
he becomes just like Siva. Through the
intensity of meditating on turyd, this yogi
has realized and achieved the state of
turyaitita. He becomes like Lord Siva who is
completely filled with pure independent
consciousness and independent bliss.

He becomes like Lord Siva. Why is it said that
he becomes like Lord Siva? Why not say that
he becomes one with Siva? It cannot be said
he becomes one with Siva because he has a
body, a physical frame. As long as his physical
frame is existing, he is just like Siva, he is not
one with Siva. His having a physical frame will
divert him toward inferior states. For
instance, he may cough, have headaches,

experience muscle pain, stomach aches,
ulcers, or fever. Siva does not have these
ailments or suffer these physical discomforts.
So, as long as the yogi possesses a body, he can
only be like Siva, not one with Siva. When he
casts off this physical frame composed of the
five elements, then he becomes one with Siva.

In Sri Kalikakrama Sastra, it is said:

So, without harboring the slightest
doubt, you should learn from the mouth
of your master this practical yoga for
entering into God-consciousness
everywhere. You must consider his
every word to he douhtless and true.
Also, you should try to experience that
state of God- consciousness until you
become one with that state, Lord Siva
himself has said this, so it is absolutely
true. (Sri Kalikakrama Sastra)

Because his physical body is existing, even
when he becomes like Siva, that action
(karma) that has brought his body into
existence is ended by enjoying that action,
not by casting it aside. Prarabdha karma’
cannot be overcome unless it is enjoyed. For
an embodied being, prarabdha karma is
unavoidable. He may be just like Siva or he
may be an ordinary person; prarabdha karma
must be overcome by being enjoyed. It cannot
be cast aside or abandoned.

So, for the remainder of his life, he must
continue to exist with this physical frame. He
must welcome whatever comes to him,
whether it be good or bad. Whatever he gets
to eat, he must eat. It is not worthwhile to cast
his body aside. For such a yogi, this body is to
be maintained until the time of death.

This he explains in the next verse.
Courtesy Universal Fellowship




THEORIES OF TRUTH AND KNOWLEDGE
with special reference to

KASHMIR SHAIVISM AND KASHMIRI SUFISM-1

Dr. Navjivan Rastogi

[This paper was presented as the Key Note Address at the National Seminar
organized by the Department of Sanskrit, University of Kashmir at Srinagar on
Oct. 28-31, 2007. We are grateful to the author for giving the permission o

gfiEad 9d: 949 9: ddavd 9:
aye wandl el T gatem T1:

Before I come to the main
theme 1 would like to
dedicate this lecture to the
- vibrant intellectual and
cultural legacy of Kashmir
by paying homage to
Abhinavagupta whose
chosen land of birth was
Kashmir as Siva-incarnate;’
to Lalla Ded who proved to
bé a

transmitting Saiva

catalyst .in

spirituality to the Rishi
lineage; to Shaikh Nur-ud-
Din, more popularly known

as Nund Rishi, who

reproduce it. |

founded the Rishi Order; to

Shri Lakshman Joo, who

became a contemporary
symbol of Kashmir

Shaivism and whose birth

centenary we are
celebrating this year; and
last, but not the least, to Dr.
B.N. Pandit who left us
midway a few days back on
September 7, having
immortalized himself by his
monumental contribution
in the form of Encyclopedia
of Kashmir Shaivism. Had
he been alive, he would be
very happy to see this
seminar being organized in

Srinagar, which term, if we

the

testimony, happens to be an
abbreviation for

go by recorded

Srividyanagar’. Srividya as
we know is a sister stream of
Kashmir Shaivism.

At the very outset one is
bound to get a feel of the
challenging enormity and
vastness of the seminar's
theme. I am afraid such a
lecture can hardly be
expected to do full justice
with the subject both for
reasons of time and for
reasons of competence, as
my personal exposure to Sufi
thought of Kashmir is

1 SHRUSTaEan: THHBUTAT UTAFIHTCI:
¢ft wra: urg weae ey digfaomgfaga:u Dhyanasloka, Madhuraja Yogin, Verse 4

2 Vidyarnava, Pragalbhicarya-Sisya, (MS in Asiatic Society of Bengal). Vide my paper “Contribution of Kashmir to
Philosophy, Though and Culture”. ABORI, Vol. .VI, Poona, 1975, fn. 3 p. 28

3 AHistoryof Sufism in India (Vol. One), S.A.A. Rizvi, Delhi, pp. 14, 349-50.

4  Sufism in Kashmir (From The Fourteenth to the Sixteenth Century), A.Q. Rafiqui, Varanasi-Delhi, year not given,
Chapter 6 & 7.
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miserably meagre.
Professors Rizvi’ and
Rafiqui' tell us that the
cross fertilization of Suti
beliefs those
enunciated by Lalla led to
the establishment of the

with

Rishi order of Sufis in
Kashmir. Shaikh Nuru'd-
Din (1378-1439), the
oreatest sage of his time as
per Jonarija, the author of
the second Rajatarangini,
was inspired by Lalla, the
great Saivite mystic. To the

Shaikh

profession of faith was

the Islamic

incomplete without sincere
acknowledgement of the
self.
Reminding us of the values

fostered by Rumi, the Rishi
subscribed to

reality of the

order
peaceful coexistence with
the whole mankind. It is
therefore not surprising, as
Prof. Ashraf Wani notes,
for the later Sufis of
Kashmir to start believing
Lalla as one of the greatest
women Sufis of Islam’.

Way back in 1936 it
was Gopinath Kaviraj who
in his landmark article
entitled “Kasmiriya Saiva
the

attention of the academic

?

Darsana” drew
world for the first time to
the ideological kinship
between Sufism and
Kashmir Saivism.”® Wrote

he that though Von

Kremer, Dozy, Sacy
(Sylvestre de Sacy) and
even Goethe were
convinced of Sufism's
indebtedness to Advaita
Vedanta and Nicholson,
Gibbs etc., demonstrated
its greater resemblance
with Neo-Platonism, he
believed Sufi's closeness,
both in respect of ideology
aif dolip R xiie 9O
Pratyabhijiia and Tripurd,
the two constitutive
currents of Kashmir
Shaivism and Bengal
Vaishnavism, was striking.
This affinity was evident,
according to him, broadly

with regard to the three

Sufidoctrines viz.,

I.. The Ultimate Reality is
essentially identical with
self-conscious will and the
world is its limited
emanation (ufifw= fawm).
For the attainment of
Godhead, action — not
knowledge - is the primary
[E)Dl;

2. : The Ultimate Reality is
one and is of the nature of
Eternal Beauty. The world is
like a mirror wherein the
Timeless Beautiful sees His
own face. The World is thus a

reflection, neither
modification not
transformation. In beauty's
self-revealing lies the source
of world creation. Such a
reckoning provides a fertile
ground for enunciating the

doctrine of love;

3. : The Ultimate Reality is
nothing but knowledge i.e.,
gnosis or luminosity. It is

essentially one and

5 Islam in Kashmir (Fourteenth to Sixteenth Century), Muhammad Ashrat Wani, Oriental Publishing House,
Srinagar, 2004, p.p. 93-94. Prof. Wani's work is invaluable in so far as it musters galaxy of sources, untouched hitherto.
His penetration into Sanskrit sources is expansive and commendable. His methodology, however, though intended
to be scientific, objective and integral, reflects an innate cultural bias which he has not been able to overcome in
<ome of his vital deductions. Had he cared to delve into “spirit” of the Sanskrit sources, with the total historico-
cultural contextualization, instead of stopping short at the 'lecter' thereof, his contribution would have been
immensely more valuable. It, none-the-less, remains masterpiece for its width and coverage.

6 W gt 3 T, 6, Ay S, g2, 2983 p. 17. Thisarticle was first published in Kalyana (Sivanka), vol. 8.




homogeneous, yet has the
seeds of pheffomenal
differentiation latent
within.
Kaviraj in! his
somewhat elaborate
analysis visualizes in these
ideas a deep affinity with
t he
transcendental relishing of
the perfect I-hood

(quitg=med@Rt ) and also a

marked parallelism with the

0o i o flve:t

three instrumentalities of
redemptive knowledge, e.g.,
Sambhava, Sakta and
Anava as propounded in
Kashmir Saivism’.

Let us now move to Kashmir
Kashmir

Shaivism, Kaviraj ji used to

Shaivism.

say, represents an extremely
rare ancient wealth of the
Indian thought-empire’
and offers itself as a
profound example of
theistic monism. The non-
duality as visualized in the

Kashmir Shaivism is a sort

of integral totality and in
this it replicates, tantrico
philosophically, Vedic
integralism (péarnatavada).
The totalistic vision of
Kashmir Saivism is the
tantric transfiguration of
the Vedic integralism.
Visualiziing..an
uninterrupted continuity
between the manifest form

the

unmanifest 1is

formless
what

and

constitutes the foundation
of the Vedic integralism.’
What distinguishes Indian
tradition from other
religious and philosophical
world-views in the world is
its spirituality immanent as
their essence in the culture
and philosophy. Essence of
spiritual pursuit lies in
self-

consciousness reflected in

internalizing

the flux of experiences,
discovering the subject, the
self, without getting lost
into mental constructs and
thereof. Its
realization constitutes

objects

knowledge in the primary
sense. Will, knowledge and
action constitute three steps
by which consciousness
expresses its creativity. This
'will' (iccha) is in itself simply
an outflow of bliss (ananda),

which

consciousness.

is what defines
Thus the
whole process of self-
recognizing, self-expressing
and self-affirming is
essentially creative. Due to
the voluntaristic emphasis of
such a magnitude Kashmir
Saivism stands out in a class
of its own separate from
other gnostic systems such as
Buddhism, Samkhya and
Vedanta. As a consequence,
tantric sadhand or praxies
too does not limit itself to the
quest of detached witnessing
consciousness (cp. saksi in
Samkhya and Vedanta)
alone but seems to integrate
itself with the rhythm of the
universal mind, because it is
within the supreme ideality
that witnessing has any
meaning. It is within the fold

7 It may however be remembered that Kaviraj's remarks were made with reference to Sufism in general and not
Kashmir Sufism in particular, yet their pertinence in the present context cannot be underestimated. It may also be
worthwhile to point out that these observations came after the similarities between Sufi faith and Sahajia cult of
Mahayana Siddha tradition as well as Siddhas of the Nath cult (akin to anupanya and Kula mata in Kashmir
Shaivism respecetively) had already come to the notice.

oo

Op.cit, pp. 1,3

9 Though a large segment of the contemporary Western scholarship is not comfortable with such a proposition, they
are prone todraw a vertical division between Vedicand Tantric currents.




of the absolute spirit that
apperceiving aad creating
(prakasa and vimarsa, Siva
and Sakti) are the moments
of that indivisible reality.
The aim of human
aspiration is not the
attainment of the fulcrum
of pure subjectivity or I-
ness, it is also realization of
that divinity which
constitutes inner source of
its being”. On this point of
view the world is not
devalued, nor denounced,
nor renounced, for in all
imperfections of this life
the absolute perfection
alone shines through. Thus
consciousness remains
immanent in countless
worlds it creates in the
course of self- discovery
and at the same time
transcends them, being
their creator. It is what is
described by Whitehead as
'‘cosmological' function of
philosophy and is sung by
the great poet of the East,
Allama Igbal, in his famous

couplet:

gedr et § U sharer sray

3TTUhT,
3Tg gt AT qaErfET ey #
Hise g )

This philosophical exegesis
the
Pratyabhijia theory of

foregrounds

knowledge as well as reality.
To me truth is a value
concept, hence it belongs
more to the realm of
axiology, whereas reality
has more direct bearing on
out discussion at issue.
Pratyabhijfia, “recognition”
in English, represents all

. the monistic streams of

Saiva thought of Kashmir,
notwithstanding their
internal micro distinctions.
The advent of Pratyabhijia
the

emergence of authentic

school marks
epistemology of Kashmir
Shaivism. Jayaratha
venerates the philosophers
o ithi s

from Somananda to

school

Abhinavagupta as
“rationalists and logicians”
(Fhe walR: ey ),
Indeed such was the
intention of Utpala the
first propagator of the

system. The “novelty” of
Pratyabhijfia as professed by
him (3fa w=fear war gue ww:
"t F&’ not only aimed at
developing a full-fledged
dialectics but also evolving
Pratyabhijfia, not as a school,
but as a universal criterion or
over-arching paradigm of
knowing, reasoning and
expenence.

There were several
challenges before the
Saivists. However the
predominant challenge came
from the Buddhist sceptics.
The only way to engage them,
as was indeed done by almost
all the pre-Navya-nyaya
orthodox systems, was to
deny the transient attribute
(dharma) and affirm the
substantive (dharmin), the
enduring datum, instead and
thus negate the very
foundation of scepticism.
However the Saivists chose a
different method which
instead of being rationalistic
and logical involved a kind of
inner structuring. This was
subjecting the central myth

of descending of Siva as

10 Vide, “G.C. Pande's Thoughs on Kashmir Saivism, “Navjivan Rastogi
on G.C. Pande's Thoughts” (in press).
11 Op. cit.

in “Proceedings of the ICPR National Seminar




phenomenal world and
ascending of the®world as
Siva through the dynamism
of Sakti to exegeting the
same in terms of the self-
recognitive process. Their
next priority was to
discover the essential
nature of the self as
constituting the central

the

structured

foundation of
internally
reciprocity underlying the
This

explains as to why the

diverse concepts.

Saivists took recourse to
such concepts as pirnata
and sdmarasya
(perfection/totality and
harmony) to account for
their brand of non-dualism.
This gave rise to a sub-
challenge prompting them
to provide a constitutive
modal to this integral
structuring whereby
subordinate and
underpervading
substructures might evolve
in such a fashion as retains
their individuality and that
individuality flows from
tthie iipniie om gt anit

participation in the higher

and more pervasive scheme
of the dynamic reality.
There could not be a better
framework than that of

pratyabhijia to actualize
this.

We are not therefore
surprised when we see
Saivas reverse the normal
tide of Indian philosophy in
their attitude towards
pratyabhijia. All the
systems of Indian
philosophy, barring Jainas
who take pratyabhijiia as an
independent means of
knowledge, subsume it
under either other means
of knowledge or in some
kind of cognitive mode. But
for Saivas, on the contrary,
pratyabhijiia is found
inherent in all the sources
of cognition,” for it not
only marks the natural
disposition of all cognitions
but defines the' intrinsic
function of pramana as
well. Abhinavagupta
categorically states
‘grafa fe  srerETETETOT
e g =g A= T uT,

it ereft ta fafgugdawai

THdaidl  dHE SHas Wi
WYEET  TE aFita |
Accordingly, the reality,
being identical with the a
priori subjective ideality, is
beyond denial or affirmation,
disproving or proving, by any
means of cognition. Hence
the role of pramana gets
restricted to discharging its
conventional role in
accounting for our world of
t o |l Siyaac 't Lronmeis
(vyavaharasadhana), that is,
removing stupor, delusion,
dirt obscuring the object at
the time of cognizing it.”
What must not be missed is
that even in conventional
the
conventional source of
knowledge (=aagTTaIgT )
remains transcendental.

avatar gpirienof

Nature of reality, consisting
as it does of prakasa and
vimaréa, extends to the arena
of cognition too. Pramadna is
identified with extroverted
vimar$a which is nothing but
the act of making manifest by
removing tamas, delusion or

This has far-

reaching implications in the

darkness’

sense that prakasa, which

12 TAV, 11, p. 30
13 LPK.4.1.16
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stands for the objective
reality and has“vimarsa for
its essence, is viewed as
lucidity or absence of
impurity (svacchata, nir-
malata) on the one hand,
and vimarSa whose
characteristic function
consists Iin removing
impurity or dirt-covering
on the other, then it
logically paves the way for
innate oneness between
prakasa and vimarsa.” In
our general perception the
identification of the
“appearing” (bhdasamana)
with the “appeared” (bhata)
is recognition. This takes
place only when there is
disruption in the cognitive
continuity between the two
moments. This disruption,
gap, is what we understand
by moha or vismrti.
Restoring this cognitive
connectivity constitutes
removal of moha. For this
the Saivists use a special
term anusamdhana,

“cognitive synthesizing,”

and employ this notion as
an exclusive feature of
Kashmir Shaivism that
distinguishes it from the
rest of Indian thought since
other epistemologies are
anchored on adhyavasaya,
“determining/
ascertaining.”

The Buddhists too admit

rudimentary (but illusory)
synthesis of verbal
designation (abhilapa)”
which impels them to view
the

aprioristic generalized

pratyabhijia as

mode of cognition aptly

described by Abhinava as
fasmeuaeroTaETETHT=IAT .
Sareip i sbnigd wi
Abhinavagupta agrees with
Dharmakirti in taking

verbal designation as his
root source also.

But in Abhinava it is not
“coalescing” (samsarga) but
“identity” (tadatmya). That
is, abhilapa, “verbality”,
which Abhinavagupta

projects as pratyavamarsa
(self-referring
consciousness), again a term
which is imported from the
Buddhists

constitutes the

in this very
context,
nature of object. This

the
intrinsic synthetic activity of

pratyavamarsa is

our consciousness which is
relentlessly portrayed as
anusamdhana by the Saiva
logicians and which renders
the fusion of two cognitions
past. and preseént

(QaEiaATHEA )

whereas the same remains an

possible,
impossibility in Buddhism.

Interestingly the Buddhists
began with a stringent
critique of Bhartrhari and
the Saivists re-established
Bhartrhari by equally
rigorous counter critique of
the Buddhists. Bhartrhari
considers vagripatda, “being
of the nature of speech or
word”, which is abhilapa for
Buddhists, to be the innate
nature of knowledge. The

14 vE@TEETEERaaaETaTaaEael - [PVV, I p.233

15 IPVV, L, p. 179

16 ¥ HRHSAARY, 1Y ATIHATIRI ST, e AETIHTvITTHA, SEEATEAA WA araad fagr:1-1PV, 1, p.59
17 famet: aetsyaroE w1 - IPVV, 11, p.10

18 One may note this is what constitutes self-realization in the soteriological sense and also throws light on the precise
functioning of the “intellectual knowledge” (bauddha jiana) as being responsible for self-realization in the tantric

understanding.
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quintessence of this
verbality is self-geferring
awareness called
pratyavamarsa, through
which it constantly grasps
or perceives prakasa, that
is, object. Again the spirit
of pratyavamarsa is more or
less recognitive, otherwise
we would fail to identity
object by word or verbal
designatvion

Abhinavagupta carries
forward the legacy of
Bhartrhari by enlarging its
scope. In his formulation
pratyabhijiid emerges as
anusamdhdana in the
cognitive, adhydsa
“superposition” in the
linguistic and yojana,
“unifying or interlinking”,
in the ontological contexts.
Though connotatively
distinct they constitute a
serial hierarchy beginning
with yojana and
culminating in

anusamdhana.

the

“commingling process”

A reference to

(ubhaya-melandatmta

prakriya) in this context

seems necessary. Saivists
deliberately resort to this
process in order to analyse
the exclusive process-
element in anusamhdhana,
synthesizing, understood
not as identity or oneness
but as fusion or blending.
The blending of the
presentative and
representative cognitions,
experience and
remembrance, gives rise to
recognition. This union of
the two cognitions, takes
place in respect of their
objective content, not in
that of the cognitive
aspect. There appear to be
two reasons for it. One, the
reality as conceived in
Kashmir Saivism is not
simple or artributeless
unity but a concrete unity,
an integral whole
homologizing not only the
distincts but opposit as well
within. This notion is
realized by translating it
into the unity of two
cognition-episodes on the
objective side while letting

the individual character of

the respective cognitions
remain intact. This results
into recognition being a case
of complex psychosis rather
than a simple one. Second
reason is found to be
inherent in the natural
disposition of knowledge
itself. Belief

08 TE

in self-

ey
(svayamprakasata) of

| *u''m "1

knowledge implies that it
cannot be revealed or
cognized by another
knowledge (FTT=RTATAT)
Perception and memory,
both by virtue of their being
specific modes of cognition
are self-luminous. Hence
prakdasa representing the
perceptual experience can
not be the object of memory,
that is, vimarsa. Vimarsa
happens to be the essential
being, not the cognizing
subject, of prakasa. Thus
their unification through
reduction of one into the
other cognition is not
feasible, its feasibility is
wrought through objective
fusion or blending.”

To be concluded

19 Cf. Dhrmotara on Nyaya-bindu L5, pp. 50-51




_ Sivastotravali
’ (SHWARSWAROOP

SWAMI LAKSHMANJOO
LETTER FROM JOHN HUGHES

Dear Trustees and Devotees,

[ am extremely happy that devotees in India have been receiving the nectar of
knowledge from our beloved Guru Maharaj, Swami Ishwar Swaroop, in the form of
the Shivastotravali in Kashmiri. These recordings were made during the 1970's at the
Shaiva Institute in Gupta Ganga. As Swamiji would move to Jammu during the winter
months, itis unfortunate that a number of verses remained un-translated.

For the translation of these missing verses, [ am happy to announce that, in co-operation
with the Ishwar Ashram Trust, Swamiji's English rendering of the Shivastotravali will

be made available through the quarterly journal of Malini.

[ recorded these English lectures at Ishwar Ashram from 1976 to 1978. What appears
here in this issue of Malini is the transcript in Swamiji's own words, with the absolute
minimum amount of editing.

After spending more than 16 years recording these lectures it was Swamiji's verbal and
written wish that I publish these materials for the benefit of all mankind. It is my sincere
desire, through the Universal Shaiva Fellowship and Ishwar Ashram Trust, to make all
of Swamiji's teachings available to all devotees and sincere students of this
wonderful teaching of Kashmir Shaivism.

[ am happy to announce that the video presentation of the first six chapters of the
Bhagavad Gita, the audio and transcript of Swamiji's revelation of the Vijnana
Bhairava, and also the entire Shivastotravali in English will be available in the near

future.

John Hughes
Los Angeles,
March 10, 2008

Chapter One

Bhaktivilasakhyam prathamam stotram

You already know that this Sivastotravali is the  also he had mystical experience. He became mad
collection of songs by Utpaladevacarya, and is  after God sometimes. Sometimes he was
commentated upon by Abhinavagupta's disciple ~ reserved because of being Shaivite, but

Kshemaraja in Sanskrit, and I have translated it sometimes he turned mad because of being too
in Hindi. much attached to Lord Shiva,

Utpaladeva was the great grand-guru of Andthesesongs he hassung inaboatin Kashmir.
Abhinavagupta.” ITe was not only Shaivite but He was carried by his disciples, and they were




jotting down all that he sung. And the
combination of these stofras is done by some
other devotee of Urpaz.-.":;deva. He has sung just in
chain-like form, and those [chapters] were
composed afterwards by some ofhis devotees.’

Now. this is the first stotra, first shloka :

na dhydyato na japatah
syadyasyavidhipiirvakam /
evameva Sivabhdsastam numo
bhaktisalinam //1//

I bow to that devotee who is glorified with the
devotion of Lord Siva, and to whom the
appearance of Lord Siva takes place without
conducting meditation or recitation of any kind.
He does not recite a mantra for Lord Siva, and he
does not meditate; but without meditation,
without recitation, he attains the state where he
feels the oneness of Lord Siva. I bow to that
devotee.

I don't bow to that devotee who meditates and
then achieves, or who recites and then achieves.
That devotee is far away from that devotee who
achieves Lord Siva without doing anything.

atma mama bhavadbhaktisudhdpanayuva'pi san/

lokayatrarajoragatpalitairiva dhiisarah //2//

In fact, I am always young. By tasting the
nectar of Thy devotion, [ am always young. But
still, in this worldly field I feel that I am old
enough; but internally I am young. Externally, I
appear to be old because of too much exertion in
these worldly activities, but I am always young

because of tasting the nectar of Thy devotion

labdhatvatsampadiam bhaktimatiam
tvatpuravasinam /
saiiciro lokamarge pi syattayaiva
' vijrimbhayd //3//

Although I am old because of being in contact
with worldly people and worldly activities I feel
that I am old, I am exhausted but, internally,
labdha tvat sampadéam, those who have achieved
the wealth of Your devotion, and those who are
truly devoted to You, and those who are residing
in Thy kingdom, for them, activities in these
worldly matters become one with that divinity of
God-consciousness.

sakshadbhavanmaye natha sarvasmin
bhuvandantare /
kim na bhaktimatam kshetram mantral
kvaisham na siddhyati //4//

Natha, O Lord, those people for whom this
whole universe has become one with Your God-
consciousness, one with Your presence, for those
people who feel Thy presence in each and every
part and parcel of this worldly field, those are
really Thy devotees.

For them, where is not a shrine? A shrine is also
a shrine for them; but a bathroom is also a divine
shrine for them; a muddy place is also a shrine for
them; a clean place is also a shrine for them.

And everywhere there is the possibility to attain
God-consciousness, for them. They can attain
God-consciousness in this struggling state of the
universe, not only in a temple. In a temple they
attain God-consciousness, but in outward
worldly states also they attain God
consciousness; for them there is no difference.




Jjayanti bhaktipiyiasarasisavavaronmadih /
advitiy@ api sada tvaddvitiya api prabho //5//

Prabho, O Master, bhaktipiviisa rasa
asavavara unmadah, those persons who have
become mad by taking the nectarized liquor of
Thy devotion, ..

(You know "the nectarized liquor of Thy
devotion?" It is liquor because it maddens you,
but it is "nectarized" liquor, it is filled with the
nectar of God-consciousness, that liquor.)

. . . by tasting that liquor, those devotees are
always glorified, they are always divine.

Where lies the madness in them? Advitiya api
sada, the madness is in this respect they are mad
because advitiya, they always boastthat they are
the only persons glorified in this universe, and
always they weep for attaining the nearness of
their Master. So this is madness!

Sometimes they say, "I am divine": sometime
they say, "I am nothing." So this madness they
POSSess. |

And those mad devotees of Thee are always
glorified.
anantanandasindhoste natha
tattvam vidanti te /
tadrishit eva ye
sandrabhaktyanandarasaplutih //6//

Natha, O Master, only those people experience
the reality of Thy ocean of God-consciousness:
only those people experience the reality,
experience the position or state, real state, of
Thy God consciousness; those people only, they
experience.

Who?

Tadrisha eva ye sandra bhakti dnanda, who are
really soaked in the nectar of that universal God-
consciousness, in the nectar of the ocean of

universal God-consciousness, those who are
soaked in that.

[Question:| What is this nectar?
Amrita, ananda, bliss, the blissful state of God-
CONSCIOUSNESS.

And that blissful state of God- consciousness is
really an ocean; and, in that ocean, those people
who are soaked properly, they only can
experience the reality of that ocean.

Those who are roaming on the shore of that
ocean, they don't know the depth and the reality
of that ocean; they only experience it
superficially.

tvamevatmesha sarvasya sarvaciatmani
ragavin /
iti svabhavasiddham tvadbhaktim
Jidnajayejjanah //7/

O Lord, You are the nature of everybody: in
fact, You are the nature of everybody.

Sarvascatmani ragavan, everybody is attached
In his own nature, in his own self. You like your
self; you want to live; you don't want to be
worried in any way and everybody does the
same, individually. And that "him-self" is, in the
real sense, Your nature.

[Question:] God's nature?
God's nature.

So loving You is automatically achieved by
everybody. Everybody loves You: because they




love themselves, so they love You. So Thy
devotion is acquired and achieved by
everybody, every individual.

- But only there is one difference jianam jayet
janah, he who knows this secret reality, he is
glorified; others are not.

natha vedyakshaye kena na
drisyo'syekakah sthitah /
vedyavedakasamkshobhe 'pyasi bhaktaih
sudarsanah /8//

O my Master, it is a fact You are achieved when
you shun all worldly activities; after shunning
each and every worldly activity, You are
achieved, this is a fact! You are not achieved till
then, unless you shun all these outward, worldly
matters.

But, if by shunning these outward worldly
matters You ara'achieved, what greatness 1S in
achieving this way? There is no greatness in
achieving this way, achieving You this way.

Greatness lies vedya in those devotees who
achieve You, who experience You, in the very
action of the universe. In the very activities of
daily life, [those] who experience You [there],
they really know and experience You in the real
sense. Vedya vedaka samkshobhe, in the
agitation of vedya and vedaka, the objective and
the subjective world, they experience the nature
of God-consciousness; and very easily without
adopting any means.

To achieve You after the adoption of means,

and sddhana, and meditation, and yoga, and
everything, it is all humbug. Those who achieve
You in the very action of the universe, while
doing all other works, they achieve You and very
easily without doing anything.

[Question:] Is this Sambhavopaya?

Yes.

anantanandasarasi devi priyatama yatha /
aviyuktasti te tadvadeka tvadbhaktirastu me //9//

Now, there is one problem for me.
You have your Sakti, your wife Parvati you
have Parvati and you are fond of Parvati because

Parvatiis ananta Gnanda sarasi.

Ananta ananda sarasi means She is glorified
with unlimited joy and bliss; Her nature is
glorified with unlimited joy and bliss. Whose
nature?

[Devotee:] Parvatrt's.
And you are fond of that Parvati.
But there is a problem inme.

Tadvad eka tvad bhaktirastu me, 1 have adopted
one woman for You to possess, and that is
devotion. You should consider [that] my

devotion for You is another lady my devotion,
bhakti.

But my devotion is not accepted by You as
much as you accept Parvatl in nearness. My
devotion remains away from Your presence. This
is a problem for me.

[ want my devotion also my devotion, this lady




my devotion for You must remain one with You,
married to You, my devotion. So, it means [ want
to [be] devoted [fo] you in continuity, without
any break, so that You embrace my devotion.
- You accept my devotion, You will be fond of my
devotion.

[But] You have no fondness for my devotion. I
devote my time for You,You ignore that. I love
you,You don't care. Parvati loves You very little
and You care for that too much. [Laughter] This
is the problem.

So I want the same condition; the same
condition of conduct should be adopted with this
lady also.

Which lady?
My devotion.

sarva eva bhavallabhaheturbhaktimatam vibho /

samvinmargo 'vamdahladaduhkhamohaistridha
sthitah /10/

f

This universal path, which is filled in a three-
fold way, ... (One is joy, the joyful path; and
the path filled with sadness, the opposite to joy:
and the path filled with sluggishness, when you
want to, bas, lie down for the whole day and
sleep, go to bed. So this is the triple way of this
universe. Sometimes you want to [be] devoted
[to] the Lord, go to the temple or church, or
anything that is the path of joy [ahldda]. And
sometimes you want to struggle for constructing
a house and repairing your motorcar. This is the
path of sadness [duhkha]; you are tired,
exhausted there. Sometimes you want to go to
~ bed and lie down with a heating pad on your
chest, and, bas, snore for the whole time. This is
the path of moha; this is the path of

sluggishness.)

. .. this three-fold path which is existing in this
universe, for Thy devotees, all this three-fold
path directs your devotees towards God-
consciousness. It may be sluggishness, it may be
sadness, it may be joy. The joyful path carries Thy
devotee to that God-consciousness; the path with
sadness also diverts him towards God-
consciousness; and the path with sluggishness

also.

bhavadbhaktyamritasviadadbodhasya sydtpardapi yi /
dasa sad mam prati svaminnsavasyeva Suktati //11//

Have you ever tasted this quunr?

This is the history of liquor : Bhavat
bhaktyamrta svadad bodhasya syatparapi ya
dasa, leaving aside the taste of tasting the nectar
of Your devotion, bodhasya syat parapi ya dasa,
and possessing that state which is that supreme
state of knowledge, Saivite knowledge leaving
aside the nectarized state of devotion, and
possessing the supreme state of knowledge of
God-consciousness for me this supreme state of
knowledge, of God- consciousness — is as bad, or
as bad-tasting, just as the @savasyeva suktata,
just like when there is some wine and there is
some sourness. That is like sourness to me, that
state of supreme knowledge of God-
consciousness, without devotion.

Ilike devotion. I want to [be] devoted. Always I
want your devotion, no matter if you appear to
me or not. I want to weep for you; I want to cry for
you. I want your devotion, nothing else. I don't
want knowledge. If knowledge is there without




devotion, I don't want that knowledge.

bhavadbhaktimahd vidyd
yeshamabhyasamagata /
vidyavidyobhayasydapi ta ete
tattvavedinah //12/7/

Those people who have experienced the
supreme knowledge of Thy devotion, who have
already experienced the supreme knowledge of
Your devotion, those only are experienced In
discriminating what is knowledge and what is
the absence of knowledge. Knowledge and
absence of knowledge, only they can

discriminate; not anybody else.
Who?

Those who have experienced the supreme
knowledge of Thy devotion. Those who have
experienced the supreme knowledge of Thy
devotion, they only can discriminate what is real
knowledge and what is not knowledge, what 1s
ignorance.

amiilidviglatd sevam kramavispharasalint /
tvadbhaktisudhaya sikta
tadrasadhyaphaldstu me //13//

This expansion of the universal state of life is
really a creeper, is just like a creeper, grown

creeper.

Amiilat vak lata seyam kramam, and this vak
lata, this vine of sound para, pasyanti,

madhyama, and vaikhari. . . :
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(Para is the supreme word. The supreme word
is without differentiation, that is called para,
paravani. Next to that is pasyant?; next to that is
madhyama; and next to that 1s vaikhart.)
these four-fold branches of this vine of sound,
speech, are expanded in this universe.

Pasyantt is when you are only looking and
there is no thought in your mind that is pasyantt.
Para is before that. Madhyama is when you are
looking, when you don't speak but you speak
with the mind that is madhyama. Vaikhart is that
word when you speak with words also, with the
lips also so this is the inferior state of sound.
The inferior state of sound is vaikhart; superior to
that is madhyama; superior to that is pasyantt,
and the supreme word is para.

Sometimes you are established in para when
you are in samadhi. Sometimes you are
established in pasyantt when you are about to
come out from samadhi, that is the state of
pasyanti. When you are only thinking in your
mind and not acting with your body, that is the
state of madhyama. When you are acting with the
limbs also, that is the state of vaikhart.

And this four-fold state of word, sound, is
expanded in this universe.

There is one problem, one desire in me. My
only desire is that this creeper should be watered
with the nectar of Thy devotion, so that this
creeper bears the fruit of Thy devotion. When itis
watered with devotion, it will bear the fruit which
has the taste of Thy devotion.




So I want to experience in this world, in all these
four-fold states of life, only Thy devotion. This

-

is my desire!
Sivo bhiitvi yajeteti bhakto bhiitveti kathyate /

tvameva hi vapuh saram
bhaktairadvayasodhitam //14//

In the Vedas, in the Siva Stotras, in all those
sacred books, this is said that, "You must
worship Lord Siva after becoming Lord Siva
Himself. When you become Lord Siva, then you
are capable to worship Him."

If you have become an individual, being an

individual you cannot worship that universal
Being; it is out of the question. How can a

limited being get contact with unlimited Being?

So you must become first unlimited yourself,
and then you can worship that unlimited Being
Siva.

But Thy devotees have corrected it (this ruling,
rules and regulations); they have corrected that.
They have said, "bhakto bhiitva iti kathyate, you
must be devoted to Lord Siva, then you can get
contact with Him."

If you are filled with Siva bhava, the state of
Siva, you are not capable of worshipping Siva.
When you are devotedly devoted to Siva, then
you are capable to worship Siva. You can
worship Siva only when you are filled with
devotion.

And this 1s correct; this is the correct way of

understanding. From my point of view, this is

the correct way of understanding, because
tvameva hi vapuh saram bhaktairadvaya
sodhitam, they have clarified, they have in a real
sense clarified, what is right and what is wrong.
They have known, they have experienced, this.

bhaktanam bhavadadvaitasiddhayai ka
nopapattayah /
tadasiddhyai nikrishtanam

kiani navaranani va //15/

Those who are Thy devotees, for thGSE; if they
want to achieve the state of God-consciousness,
for them, which is not the way? Even going
astray also will lead them to God consciousness.

Forwhom? Those who are Thy devotees?

For them, from every corner they will travel,
they will reach God-consciousness. If they travel
and go to the movies, [if] they will enjoy dancing,
by doing that also they will be diverted towards
God-consciousness because they are Thy
devotees. Thy devotees have never they never,
become detached from You; they are always
attached. If they are doing [making] love with
some woman, during that period also they are
diverted towards God-consciousness. This is the
divinity of Thy devotees.

But, on the contrary, nikrstanam, those who are
not devotedly devoted to You, kani navaranani,
for them there are obstacles everywhere;
everywhere for them, there are obstacles, there is
hindrance. If they do sadhana, by that doing
sadhana they are carried away from God-

consciousness. If they meditate properly with




one-pointedness, by meditating properly in one-
pointedness, they are carried away from God-

o -3
CONSCI0USNESS. “’

And, on the contrary, when there are Thy
devotees, real devotees, they don't meditate at
all and they are carried to God-consciousness.
This isthe clivini?y in Thy devotees.

kaddacitkvapi labhyo'si yogenefisa vaiicani /
anyathd sarvakaksyasu bhasi bhaktimatam
katham /16//

O Lord, when you are achieved, you are
achieved by some particular yoga exercise, or by
a particular meditation, and you are achieved
when a person, a devotee, is sentenced to a cave,
or some secluded corner, without the struggle of
universal activities, then you are achieved, by
some particular adoption of a particular yoga.

This is a deceit; in areal sense this is deceit.

To give up the world and achieve God-
consciousness. You will never achieve God-
consciousness after shunning the activities of
the universe.

On the contrary, when you are situated in the
universe and you are given to the universal
activities, then there is the possibility of
achieving the state of God-consciousness.

So it seems that this universe is not separate
The

universe is the real manifestation of God-

from the state of God-consciousness.

consciousness, and this universe is just the

reality of His nature. If you shun this reality of

His nature, how can you achieve God-
consciousness?

Soitis deceit; itis just deceit. Whenyougotoa
cave and shun all the activities of the universe, all
your activities-of daily life, and know that you
will achieve God consciousness, it is deceit; you
are wrong there.

Anyatha sarva kaksyasu bhasi bhaktimata,
there are such devotees in this universe who are
existing, and I have experienced those devotees
who are existing in universal activities. They
have become one with Thee in universal activity.
So you should find out the way to achieve God in
the activity of the universe, not by shunning it.
This is Saivism.

kadacitkvapi labhyo'si yogenetisa varicana /

anyatha sarvakaksyasu bhasi bhaktimatam

katham //

Isa, O Lord, [when] You are found, [when]
Your existence is found and realized, at a
particular period and at a particular place say the
heart or between the two eyebrows, or like that
and by the performance of some particular yoga
You are found, this kind of finding You is only a
deceit to the finder; it is only deceit or deception.
Actually they don't find you; You are not found
this way.

Anyatha, otherwise, those who are devotedly
dedicated to You (I mean those who are Your
devotees), how [do] they perceive Your presence
in each and every act of life? They perceive Your
presence in each and every action of the world; in
worldly actions also, they perceive Your




presence.

So, for those yggis who find You only in a
particular state of.time, and a particular period,
and by functioning a particular yoga, that is
‘deceit, that is false.

The real way of perceiving You is to perceive
You in each and every action of life.

pratyd@haradyasamspristo
viseso 'sti mahdanayam /
yogibhyo bhaktibhajam yadvyutthine 'pi
samdahitah /17/

There is a great difference between yogis and
Your devotees. Yogis do find You, and do realize
Your nature. by maintaining pratyahara, and
meditation, and so on. Otherwise they can't

realize Your nature.

[ Pratyahara means] just to wind up all your
motions from outside to inside, introverted.

But on the contrary, those who are Your
devotees, bhaktibhajam, they perceive You in
such a way that in vyufthana also when they are
outside in the world of action they perceive Your
situation there also.

There also they find You.

na yogo na tapo narcakramah ko 'pi praniyate /
amdye Sivamdrge 'smin bhaktireka prasasyate
18/

On this path of Sivamarga, on this path of Lord
Siva which is without . . . which is away from all

delusion, amaye, which is absolutely pure and

straight on this path of Lord Siva, no yoga is

needed, no penance is needed, and no worship,

no mode of worship, is needed. The need is here

only of devotion, pure devotion.

If they are really attached to You, they will find
You. If they are not attached, they may perform
yoga, they may perform penance, and they may
perform piija, [but] they cannot find You. Bhakti
is the only means to find Your nature! Passion for

God- consciousness. Bhaktiis passion.

sarvato vilasadbhaktitejodhvastavritermama /

pratyaksasarvabhavasya cintanampi nasyatu //19/

O Lord, I have, in the real sense, perceived the
real nature of the universe, pratyaksha sarva
bhavasya. All the universal objective field I have
perceived, because all ignorance has been
shunned, all ignorance has been carried away, by
the light of your devotion.

And, to me, now there is only one request
before You. That is, let the phases of impressions
also be removed in my mind, traces of the
impression of duality. The traces of duality also
must be removed. This is my request before
Thee. |

[Question:] Duality of "I" and "this", or which
duality?

"I" and "this" and "that"all these differentiated
ways of perception. Perceiving: "this man is
mine, this is not mine; this is true, this is untrue; -
this is real; this is right, this is wrong" all this
should vanish away from my mind, all this




differentiatedness.
9
Traces also. Traces also of this should be
removed. This is my request to Thee.
Siva itvekasabdasya jilvagre tistatah sada /

samastavisayasvado bhaktesvevdsti ko'pyaho 720/

This is a great wonder, aho, this is a great
wonder that when you recite only the name, this
sound "Siva", and this sound Siva resides on the

tip of your tongue jihvagre vasatah sada, in

continuity, samasta viliayasvado

bhakteshvevasti, you don't realize the nectar of
His name onlyyou realize the nectar of His
touch, yourealize the nectar of His embrace, you
realize the nectar of His smell, you realize

everything of Lord Siva there.

[Question:] Sabda here with the sense of

sound, Sabdam?

Sound, only sound.

[Question:] Siva ityeka Sabdasya; Sabda is
the sense perhaps of paramarsa here?

Not from the point [of view] of Utpaladeva.

You see, Utpaladeva here says that it is only
Sabda. By $abda, you can hear only. By sound,
you cannot have the nectar of touch; you can't
have the nectar of touch by sound; you can't have
the nectar of smell, nectar of that fragrance.

But the fragrance of Siva will come by mere
reciting the name of Lord Siva. This is the
greatness in His name, that by reciting His name
you achieve the nectar of not only His name, but
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His touch, His fragrance, His everything. You are
filled with His real existence.

[Question:] But this recitation of His name is
not in gross way; this is constant awareness of
ahambhava’

Yes, ahambhava [the state of pure I-

consciousness|.

[Question:] So itis utpreksa, itis poetical figure
[of speech].

Yes, apoetical tigure.

[Question:] It's not actually "Siva, Siva, Siva."
This is continuity of awareness.

This way also. This way also. If you [utter]
"Siva" with its meaning. If you utter this word
"Siva" with its meaning, then it will lead you to
that.

[Question:] Its meaning 1S awareness,
ahambhava.
Ahambhava.

[Question:] That is meaning of Siva?
Yes.

santakallolasttacchasvadubhaktisudhambudham /

alaukikarasdasvade susthailh ko nama ganyate //21/

Those who are bent upon tasting that unique
nectar, when they dive in the ocean of the nectar
of Thy devotion which is sweet, which is fresh,
which is $ita, cool, and santakallola, where there
are no wavering waves in that ocean, [those] who
dive their atman, who dive their ego in that
ocean, and are bent upon tasting the nectar of that
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divine bliss, ko'nama ganyate, for them nothing
remains to be counted: they don't count anything
else. (Counting is: they don't feel the necessity
of going towards any other corner.) The journey
1s over there, their journey is over, their journey
ends there.

mddrisailt kim na carvyeta bhavadbhakti
mahausadhih /
tadrist bhagavanyasyd moksakhyo

‘nantaro rasah 722/

Bhagavan, O Lord, those who are just like me,
madysaih, why should they not taste the nectar
of the herb of Your devotion?

And, by which taste, they don't achieve the
taste of that devotion only, they achieve the taste
of liberation also; they are jivan muktas at the

same time.

This is attached to it: moksa rasa, the rasa of
liberation, is attached to bhakti rasa. As soon as
bhakti rasa is achieved, moksha rasa is also
achieved, at the same time, simultaneously.

So why should those people who are just like
me not appreciate and not own this herb, this
dose of Your devotion.

Ia eva paramartiiyante sampadah sadbhirisa yah /
tvadbhaktirasasambhogavisrambhapariposikah//23
74

Ifa, O Lord, that wealth is only longed [for]
and desired by those saints, that wealth is longed

[for] and desired by those saints, which wealth

produces and strengthens the fire of desire for
embracing that bhakti rasa, in embracing Thy
nectar of bhakti, Thy nectar of devotion.

bhavadbhaktisudhdasrastaih kimapyupalakshitah /
ye na ragadipanke'sminllipyante patita api //24//

Those, although living and remaining in the
field of raga, greed, anger, lust, in the muddy
sphere of ragaetc, . ..

(This is only mud when you are attached to your
family, you are attached to your son, you are
attached to your husband, you are attached to
your wife; this is, you are remaining in the mud.,
in the muddy sphere of the universe.)

... although they remain in this muddy sphere
of the' universe, those [Thy devotees], while
remaining in the muddy sphere of the universe,
do not get stuck by that mud, do not get stuck in
that mud. They are not actually stuck there. They
only do these actions, but they are not stuck in
that mud.

Those people [Thy devotees] have actually
pointed out and tasted, upalaksita (upalaksita
means pointed out and tasted), tasted that sharp,
driving shower of Your devotion, sharp, driving
shower of Thy devotion; they have actually
pointed out and tasted that shower.

animadisu moksanteshvangesveva phalabhidha /
bhavadbhaktervipakvaya lataya eva kesucit //25//

In this universe there is only one shining
creeper, grown, shining creeper that is the
creeper of Your devotion. When that creeper of
Your devotion is in its full bloom, when it has




bloomed perfectly, then you find in this very
creeper all kinds of fruits. It bears all kinds of

'

fruits for you.

=

For instance, right from the great yogic powers
up to the great power of being liberated from
repeated births and deaths (that is moksa),
animadisu mokshantesu, all these powers come

into existence in that creeper of Your devotion. It
means that the creeper of Thy devotion bears not
only Thy devotion, but it bears all yogic powers.

including final liberation, moksa.

But, in predominance, it bears devotion.
Devotion is in predominance. The fruit of
devotion, it bears in predominance, and it [yogic
powers and moksa] is apradhana these are

secondary fruits.

Which are secondary fruits?

These animadisu moksantesu.

So he does not recognize moksa as the
predominant fruit of this creeper. The
predominant fruit of this creeper is only
devotion for the Lord.

[Question:| Rudra sakti samavesamaya. . . "!
XE8.

rudrasaktisamavesastatra nityam pratisthitah /
sati tasminsca cihnani tasyaitani vilaksavet /

tatraitatprathamam cihnéam rudre bhaktih suniscala //

The first sign of getting absorption in God -

consciousness is devotion for the Lord.
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attachment for the Lord. When you are attached
to Lord Siva, don't think of any other powers; all
powers will come. All powers are secondary
fruits for this creeper. This creeper should be

owned in predominance.

Which creeper?
The creeper of Thy devotion.

citram nisargato niatha duhkhabijamidam manah /
rvadbhaktirasasamsiktam

nihsreyasamahaphalam //26//

Natha, O desired Lord, this is also a great
wonder to me that, in reality, by nature this mind
is the seed of pain, sorrow, sadness, torture. This
mind is the seed of torture, sorrow, sadness all
bad things. All bad things are borne by this seed.

[Question:] Which is the mind?

Mind? Mind is the thinking of this and that,
this, that, always, without any purpose.

But the great wonder 1s this to me, that [even
though] by nature this mind is the seed of
suffering, sorrow, sadness, but this seed, when
you water it with the rasa of Thy devotion, when
it 1s watered by the rasa of Thy devotion,
nihsreyasa maha [phalam], it bears the fruit of
liberation, ultimate liberation, final liberation.

This 1s a wonder.

This is a great wonder in this seed, that this seed
which bears only sorrow, sadness, torture bears
liberation in the end, when it is watered by Your
bhakti rasa, by the rasa of Thy devotion.



The Trila Devotional Mysticism-3

(Contined from the previous issue)

The Mystical Night

The experience of union
with Siva is not-the end of
the mystical journey
precisely because of it being
characterised by the sense of
[-Thou relationship, which
means that the dualistic way
of thinking and ot perceiving
has not yet been totally
overcome. The union that is
experienced is between the
individual and God, and so
God would still be
experienced as the “other.”
In order to overcome O
transcend the otherness of
God, the mystic has still
further to travel the painful
path of what is called the
mystical night. The mystical
night is a path that
terminates in the experience
of the ineffable absolute
(bhairava), and in terms of
which is opened up the door
for entering (samdvesa) into
the ocean of bliss that is the
Absolute. The experience of
delight is so wonderful and
amazing that it finds no

Moti Lal Pandit

words for expressing its
depth. The very entrance
into the ocean of bliss
denotes complete death to
the natural man, which is

the

undifferentiated state of

equated with

being. This ineffable Siva as
the Absolute is so equated
with the mystical night
(Sivaratri) as to be identical
with “the Light of all lights,
darkness of all darknesses!”
? The ineffable and radiant
light of Siva is such as would
devour, through penetration,

every kind of duality.

It is in the stillness and
solitude of the mystical night
that the soul, as it were, takes
a plunge into the hidden life
of the Self, and as the night
progresses in the blazing glow
o f t here

correspondingly emerges,

love,

without clarity of intention,
in the soul desire for such
knowledge about which it
knows nothing. Also the soul
has no understanding as to

how to have the knowledge of
the un-definable Absolute. It
is in the context of this urge
that Utpaladeva says:

“In a way I did not know
that I had not known,
previously//”

As I acquired the nectar of
your love, so | know now
which I knew not before “J/
As a consequence of this, the
inner agitation ceases to be [/
There spreads calm both
inwardly and outwardly [/

The mystic accordingly
plunges into Siva, which is a
process of interfusing of soul

and Siva /|
This interfusing is occasioned
because the “lover adores you
perpetually, Lord, in the state
of the Night of Siva when
there is not the slightest sign
of light, and when the entire
universe is very dmwsy”ﬂﬂ ,

Whether the devotee isasleep
or awake, he knows that he
will be awakened to non-
duality by the “yogic sleep” of



love. It is on account of the
fervour of the gill that the
thought in the mind remains
asleep with regard to the
world. As a result of this non-
awareness of the world, the
yogi-ascetic plunges into the
repose of love that night
entails. This “yogic sleep”
does not only embody the
non-awareness of the world,
but also is seen as a means of
stripping off the thought-
constructs, and thereby
allowing the soul to remain
absorbed in the
undifferentiated Absolute,
which is Mahesvara, and
which means the emergence
of pure consciousness devoid
“of states. What it amounts to
saying is that the heart must
so empty itself as to be aware
of nothing but of Siva alone.
It is this pure loving
awareness of Siva that is
constitutive of authentic
mystical asceticism.

In order to make the image
of the “night” more
meaningful, there is an
another image that the Trika
mystics have made use of,
which is that of the “cavern.”
Like night, the cavern is
bottomless, and so non-
definable. It is an image in

terms of which the mystic

- desires to sink deep down

into the bottomless ocean,
which is Siva. This cavern,
though hidden and
concealed, is cognised when
the brilliance of the Supreme
Light causes destruction of
the darkness of ignorance
within and without. This is
how Bhatta Narayana gives
vent to this aspect of the
mystical experience:

O that we may see your
interior cavern, enchanting
and profound, in darkness
dissipated on all side by the

Brightness Supreme ¥/

As to why the image of
‘cavern" is used is because
the mystic desires to explore
the unexplored depths of
being. It is so because it is in
the darkness of the cavern of
the heart where Siva resides,
hidden and secret, the blind
men of ignorance, who have
been blinded by the
ignorance of duality, have no
inclination to know as to
where Siva resides. In
contrast to the men of
ignorance, the mystic

perceives Siva within the
abysmal light through the
mystical torch of unity. It is

such a light as would consume
ego that is offered as an
oblation into the illuminating
flames of sacrifice. It is only
the “hero” (vira) who has the
courage and boldness of
plunging into the cavern of
the heart. He does so for the
purpose of purifying the heart
from the residue of latencies
(vasanas), from thoughts as
well as from memory. Upon
purifying the heart from
active and latent drives, the
mystic is so empowered to
attain the naked will of the
undifferentiated
consciousness -- and it is this
consciousness that serves as
the substratum of memory,
intelligence and sensibility.
Once the cavern of the heart
is purified of its active and
latent dispositions, or what
may be called latent fluids
(samskara-s), there
correspondingly emerges
unbounded capacity in the
form of energy that is
unimpeded. This emergence
of energy is actualised when
the interior of the cavern is
illumined by the divine
splendour”. Accordingly the
mystic has the experience of
the cavern as manifesting

itself as the very essence “of

the cosmos.”




The Night as the Symbol of
Pain e
[t is, no doubt, thmu'gfh the
mystical night that the
mystic attains to perfect
unity with Siva. However,
the attainment of this unity
is not so easy as to be free
from thorns and thistles.
The progress of the mystic
towards spiritual
illumination is determined
measure to which his love for
Siva has attained purity,
which means the what
extent the mystic has been
able of burning in the
furnace of love the latent
and active residues in the
mind. While the night could
be sweet for the mystic who is
blessed with the beatific
vision, it could equally leave
bitter taste in the mouth of
those who only experience
painful separation. There
are some mystics who
initially enjoy the sweet taste
of the divine presence, but
also experience such
oppressive and painful
moments when they feel
deprived of this joy that was
initially experienced.
Utpaladeva has beautifully
expressed this come-and-go
type of experience thus:
“Even though the essence of

your great Light is
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permanent and evident
everywhere, Lord, why then
did I venture into darkness”

Eﬁf’

The darkness of the night,
when looked at from the
epistemic point of view,
denotes ignorance. When
ignorance is spoken of, it
does not denote absence of
knowledge. Ignorance within
the Trika framework denotes
imperfect knowledge
(apirna-khyati), which
means that it is knowledge
that is basically erroneous
concerning the nature of the
Absolute. For the Trika
mystic the erroneous
knowledge is that which is
characterised by dualistic
thinking and in terms of
which is experienced an
unbridgeable gap between
the individual being and
God. Ignorance, thus, would
basically mean deprivation
of such knowledge as is
cCanagtitutive ot
undifferentiated unity. But
darkness, when looked at
from the perspective of
feeling, symbolises bitterness
of the heart. It is so because
the density of darkness is
such that one is deprived of

the illuminative presence of
the Lord. Or it could also
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mean such separation as is
oppressive and painful. Thus
for a mystic there is no
greater pain than to
experience separation from
the Beloved. Accordingly
pain for a mystic is
separation, whereas joy is
nothing but perfect union *
Thus the mystic, due to this
separation, feels wounded in
the heart. And the wounds of -
separation are inflicted upon
the heart on account of the
fact that the mystic seems to
have lost the direction on the
way to divine unity. Thus

cries the mystic prayerfully:

When will your essence,
Lord, which reveals itself at
the precise instant when one

contemplates upon it, fill
forever with the wave of its

supreme ambrosia, the gaping
wounds made by (my)
ignorance of the true

liberation *°/

Such devotees who have
experienced the ecstasy of
love know the extent of pain
that separation from the
Beloved causes. Thus for
such mystics the torment of
the darkness of the night
becomes the breeding-
ground for meaning, because
it is they who alone enjoy,
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It is, no doubt, through the
mystical night that the
mystic attains to perfect
unity with Siva. However,
the attainment of this unity
is not so easy as to be free
from thorns and thistles.
The progress of the mystic
towards spiritual
illumination is determined
measure to which his love for
Siva has attained purity,
which means the what
extent the mystic has been
able of burning in the
furnace of love the latent
and active residues in the
mind. While the night could
be sweet for the mystic who is
blessed with the beatific
vision, it could equally leave
bitter taste in the mouth of
those who only experience
painful separation. There
are some mystics who
initially enjoy the sweet taste
of the divine presence, but
also experience such
oppressive and painful
moments when they feel
deprived of this joy that was
initially experienced.
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expressed this come-and-go
type of experience thus:
“Even though the essence of

your great Light is

permanent and evident
everywhere, Lord, why then
did I venture into darkness”
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The darkness of the night,
when looked at from the
epistemic point of view,
denotes ignorance. When
ignorance is spoken of, it
does not denote absence of
knowledge. Ignorance within
the Trika framework denotes
imperfect knowledge
(apurna-khyati), which
means that it is knowledge
that is basically erroneous
concerning the nature of the
Absolute. For the Trika
mystic the erroneous
knowledge is that which is
characterised by dualistic
thinking and in terms of
which is experienced an
unbridgeable gap between
the individual being and
God. Ignorance, thus, would
basically mean deprivation
of such knowledge as is
cagnstitutive ,of
undifferentiated unity. But
darkness, when looked at
from the perspective of
feeling, symbolises bitterness
of the heart. It is so because
the density of darkness is
such that one is deprived of

the illuminative presence of
the Lord. Or it could also

mean such separation as is
oppressive and painful. Thus
for a mystic there is no
greater pain than to
experience separation from
the Beloved. Accordingly
pain for a mystic is
separarion, whereas joy is
nothing but perfect union .
Thus the mystic, due to this
separation, feels wounded in
the heart. And the wounds of -
separation are inflicted upon
the heart on account of the
fact that the mystic seems to
have lost the direction on the
way to divine unity. Thus

cries the mystic prayerfully:

When will your essence,
Lord, which reveals itself at
the precise instant when one

contemplates upon it, fill
forever with the wave of its

supreme ambrosia, the gaping
wounds made by (my)

ignorance of the true
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liberation “//

Such devotees who have
experienced the ecstasy of
love know the extent of pain
that separation from the
Beloved causes. Thus for
such mystics the torment of
the darkness of the night
becomes the breeding-
ground for meaning, because
it is they who alone enjoy,




love that somehow attracts
the devotee. Thus the
devotee always and
constant!y implores God for
the fall of such loving grace
as would cause the
destruction of darkness, and
thereby of transmigratory
existence . For the devotee
mere knowledge does not
seem to have the capacity of
penetrating the dark cavern
of ignorance unless it is
transformed into the flame
of love. It is the flame of love
that alone has the power of
devouring the
transmigratory existence by
purifying the heart of its
impurity. As the flames of
fire purify gold from the
accrued impurities, so does
the loving flame destroy
such impurities that are the
cause of phenomenal
becoming. Since the taste of
love for the devotee is sweet,
so the so-called gnostic
illumination seems to him
only a sour liquid 2l

The role of love in the life of
a devotee is such as would,
upon its attainment,
terminate in the
stabilization of the path of
illumination. It is on
account of love that both the
dispositions of quietude and
intensity are so activated in

the devotee as would result

in the initiation of such a
movement that is necessary
for the
illumination.
Utpaladeva declares:

realisation of
Thus

“Even your essence may be
inconceivable, (which means)
beyond (the sphere) of
contemplation, (yet) it
discloses itself to such
(devotees) who love you as
soon they begin to
contemplate” *f/

These words of Utpaladeva
make it clear that the devotee
is immediately thrown, as it
were, into the ocean of love
the moment he begins to
contemplate on Siva. While
bathing in the ocean of love,
the heart ot the mystic is
seized by such light as would
terminate in the realisation
of peace and joy. While
experiencing the
intoxicating ecstasy and
madness, he at the same time
has the experience of
drowsiness, of sleep and
quietude. As a result of such
experiences he remains
completely oblivious of all
that is external. It is at this
stage of experience that the
mystic is so immersed in God
as to be participating in his
life.

“The one who knows (as to)

how to taste the ambrosia of

love (as well as) how to bathe

in it delights in the greatest of
all bliss” *J/

To the measure the
sensibility of the mystic is
refined, to that measure love
attains unadorned simplicity,
which means that as he
progressively immerses from
one void into another, he
accordingly abandons his will
to the extent that he feels
nothing, knows nothing, and
loves nothing. Ultimately he
reaches the Center, which is
the Self: where blazing flames
of love consume all forms of
duality by offering them as
oblations to awful
Conserousness.
Consequent!y he
expertences inner

contentment in terms of the

fulfillment of the heart, and
so attains perfect harmony
between the self and the
Upon the
divinisation of faculties, he

universe.

experiences the Self as being
immense and unbounded
and in terms of which he
realises his perfect identity
with the Absolute. Thus he
attains such state where love,
in its true majesty and glory,
conquers everything. Thus
the saint shares the bounty of
love with everyone as a result
of his being in the plenitude
of grace
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L Abhinavagupta’s
Bhagavad Gita Samgraha Slokas

Abhinavagupta's Concluding Verses

[Revealed by SWAMI LAKSHMAN]JOO]

The following verses are the essence of the
Bhagavad Gita, as composed by the renowned
Oth century—CE philosopher/saint
Abhinavagupta. These eighteen samgraha
§lokas are based on Abhinavaguprta's
illuminating and original commentary,
version of the

known as the Kashmiri

Bhagavad Gita.

Kashmir Shaivism is a purely monistic
philosophy. This means that only one being
exists. It is not a duality where there is a
separation between man and God. In
Kashmir Shaivism, Lord Shiva, Lord Krisna
and the limited human being-(jiva) are one
and the same Being.

Swami Laksmanjoo referred to these
sarngraha slokas as "the Bhagavada Gita in a

nutshell."

Swamiji: In the first chapter, from view point
of Abhinavagupta, he explains that there is a
war going on between your senses, in the
organs of senses there is a war always going
on. In senses there is joy, and joy tights with
sadness; sadness fights with joy. In the same
way there is lust, lust fights with detachment,
detachment fights with lust. It is all going on

in one's own body-this war.

So this is the conclusion of the first chaprer of
Bhagavad Gita.

Vidyavidyobhayaghatasarhghattavivasikrtah /
Yuktya dvayamapi tyakta nirviveko
bhavenmunih //1//

What a yogi has to do in this war, in this
battlefield. . . Which battlefield! Of senses.
That is good fighting with bad, right fighting
with wrong, pride fighting with humility,
humility fighting with pride; all the opposites
are fighting every now and then. This fight
does not persist only in waking state, this fight
persists in dreaming state also; everywhere
you find this fight. You have to
fight going on in your own brain, in your own

observe this

mind.

What a yogi must do, there he says.
Vidyavidyobhayaghata sarhghatta vivasikriah.
Should [ do right or should I do wrong!?

When this fight goes on with right and wrong
you are in a fix what to do . . Should we do this
or should we do that?

Vidyavidyobhayaghatamghatavivaskrtah yukta
dvayamapi, if there is yukti, if there is a way,
avenue is only dvayam api tyakta don't think




right, don't think of wrong, be relaxed in own
nature, just enjoy, enjoy this fight. You just
witness it, you haye to witness it only. Don't
get entangle in right and wrong this war. Just
witness this war then you will get rid of this
war, there will be neither right nor wrong.

This is the conclusion of the first chapter of
Bhagavad Gita.

Abhinavagupta has given conclusion of
second chapter of Bhagavad Gita.

aho nu cetasaiscitra gatistyagena yatkila /
arohatyeva visayanchrayamstarstu parityajet / /2/ /

This is wonderful treatment of mind found by
yogis, and exclusive, unique treatment. If you
get attached with objective world you are in
fact detached. If you get yourself detached
from objective world you become attached to
it.

For instance you renounce this whole world
and go in dense wood and cave and start
meditating. When you meditate there in
cave, while meditating you think of that you
have abandoned and renounced. You think, "I
had a box there in my bedroom, and I had
silver set in that bedroom and  have left it."

(Laughter...!)

Actually you have not left it, you are not
leaving it, you are holding it! This is the way,
this is the treatment of mind, so you must be
cautious about it. One must be cautious about
this treatment of mind, how it works.

So in fact by abandoning nothing will

happen, by enjoying everything will happen.
Enjoying you will be detached. While
enjoying you won't think of that any more;
that traces of impression won't remain. Traces
also will be vanished while enjoying. And
while detaching, being detached, you will get
entangled with that.

This is the conclusion of second chapter.

Conclusion of third chapter of Bhagavad Gita
1S.

dhanani darandeham ca yo 'nyatvenadhigacchati /
kirm nama tasya kurvanti

krodhadyascittavibhramah //3//

You see, when you have got two thousand
rupees cash in dollars; you ask your wife to
take care of this and go to office. When he
comes back; Viresh has burnt them to ashes in
kangari (fire pot) or in stove without your
knowing. You become very rash with Denise.
You say, "What you have done! You have lost
everything, you have done great loss to me.”

The conclusion of this is dhanani darandeham
ca, whenever you have earned, that bundle of
dollars which was lying on that shelf, think "it
is not mine"! At that very moment think,"it is
not mine", think "Denise is not mine", think
Viresh "is not mine,” kirh nama tasya kurvanti
then this wrath and losing of your temper
won't happen at all. So you must do like that,
you must remain in this world in this way, not

in attached way.

This is the conclusion of third chapter.




Now the conclusion of the fourth chapter.

iy

viﬁhatte karma
vatkincidaksecchamatraptirvakam/
tenaiva subhabhajah syustrptah
karanadevatah //4//

The conclusion of this chapter is, the tflow of
your organs of senses towards enjoying
objective world. . . what you have to do there?

You have not to control your organs of senses.
Don't control your organs. Viddhatte karma
yat kifitcit aksecchamatra piirvakam, whatever
you think, your mind says that, "l want that
thing", get that thing and enjoy. Don't control
your mind in that way. If you control your
mind nothing will happen, you will only

/!

suffer.

Don't control it, do it according to the choice
of your mind. Tenaiva Subhabhajah syuh, then
your mind will be directed, focused
uninterruptedly with meditation; then you
can meditate properly.

John : So the point here is, if you try to
control your mind and do all these giving up
this and that, then you're taking your
attention away from maintaining awareness
and controlling this. And that only causes
more agit::ﬂ:ir:}mF

Swamiji : Yes, that is the main point of this
chapter.

Denise : So you should do whatever you want?

Swamiji : Whatever you want, you do and

meditate!

Don't waste your time, don't waste your time
in controlling. If you want to eat something,

eat and sit and meditate. If you want to enjoy,
go to pictures, go and see and come and
meditate.

Denise : But meditate!

Swamiji : Yes meditate, it is meant for

meditation. Enjoyment of world of senses is
meant for meditation. [t is not meant for not-
meditation. You have to meditate and you
have to enjoy this world for the sake of
meditation. Go, do everything, but be focused
towards meditation—-remember Lord.

Fifth chapter:

sarvanyevatra bhiitini samatvenanupasyatah /

jadavadvyavaharo 'pi moksayaivavakalpate //5//

Whatever happens in this world, everything is
possible in this world; one may die at any
moment, any second one may die. Any second
there will be fire, your house will catch fire
and it will turn to ashes. Your bank draft of
money will be smuggled. Everything is
possible in this world. So what you have to do,
do in this world for that point.

Sarvanyevdtra bhi#itani samatvena
anupasyatah, be in equilibrium state always. If
you have got one thousand dollars in your
pocket, well and good; if you have nothing you
are pauper, well and good - think like that.

Then you will be liberated from the repeated
births and deaths.




This is the conclusion of this (fifth chapter).
”

Now the conclusion of the sixth chapter

according to the view - point ‘of

Abhinavagupta.

John: This is the unique interpretation of
Bhagavad Gita

Swamiji : Yes. . . this you won't find in any

other work.

bhagavannimasarhpraptimatriatsarvamavipyate /

phalitah éilayah samyagvrstimatr'valokite //6//

The conclusion of this sixth chapter is "take
the name of God," remember God in each
and every action in this world. When you
remember God in each and every action in
this world, everything is attained, you have
achieved everything what is to be achieved.

[t is just like it you have not achieved, if you
feel that you have not achieved anything, you
only remember God; if you just remember
God you have achieved. Take this for granted
that you have achieved. In this way, when
paddy fields are ripe only there is one point,
at the moment when the roots are wet with
rainfall and they get moisture they will turn
in ripening colour at once.

This is what happens by remembering God. If
you remember God, it is already ripe, (even)
if you don't perceive that it is ripe, it is ripe:
there is only one question of a few days. Only
the rainfall will reach there under the roots
of those plants, and it will take the position of

that ripening colour at once.

Soitisonly just remember God!
Conclusion of sixth chapter.

Conclusion of seventh chapter is:

sphutam bhagavato bhaktirahita kalpamaidjai /

sadhakecchasamucitam yenasam pariparayet //7//

Attachment for Lord Siva must be created:
you must create attachment for Lord Siva. If
you are attached to Lord Siva, if you create
love for Lord Siva, intense love of Lord Siva,
nothing else, everything will be solved. All
your problems of life will be solved. It is
kalpamanjari, it becomes kalpamaiijari, that
tree of, that boon giver tree—kalpadruma.

For instance you need money. Money will
come...with what?

Denise : By the love of Lord Siva.

Swamiji : By the love of Lord Siva. Because
Lord Siva has promised to Arjuna that if you
remember me always, all other care will be
mine. [ will see you that you are situated
peacefully. Your money, your bank balance,
your life, your enjoyment, your mother, your
father, your wife, your children-I will take
care of them. | take that responsibility on
myself if you remember me, if you are attached
to me. You just remain attached to me, [ will
do all other things of your life.

Eighth chapter:

sarvatattvagatena vijnate parames$vare /
antarbahirna savastha na yasyim

bhasate vibhuh //8//




There is a trick how to find out the reality of
Lord Siva everywhere. This trick is sarva
tattva gatatvena vijiate paramesvare, you must
find out the state of Lord Siva in each and
every action. [f you find out the state of Lord
Siva in each and every action, that is just
remember it. Just remember it while
recording in your tape recorder, just
remember him while struggling in your office,
while doing things in your office. Remember
him always!

Antar bahirna savastha na yasyam - your Lord
Siva will appear to you always, he will be with
you. If you go and see picture (cinema), you
enjoy picture, Lord Siva will be by your side
sitting. He will relate what is the meaning of
this picture. You won't see that he is Lord
Siva, you will only think that he is somebody;
somebody has come to see the picture, and He
will relate to you the things. So inside and
outside Lord Siva will be by your side always.

And ninth chapter-

advaite brahmani para sarvanugrahasalini /

Saktirvijrmbhate tena yataniyarn tadaptaye //9//

There are five energies of Lord Siva; creative
energy, protective energy, destructive energy,
energy of concealing and energy of revealing
his nature. But creative energy is meant for
revealing his nature; protective energy is
meant for revealing his nature; destructive
energy, he destroys this whole universe just to
reveal his nature; he creates this universe just
for the sake of revealing his nature: he
protects this universe just to reveal his nature;
he destroys this universe just to reveal his

nature; he conceals this universe just to reveal
his nature, and he reveals this nature.

So his nature of revealing his nature is always
shinning. What you have to do for that?

Just see and analyze that, where is that
revealing nature in struggle, where is that
revealing nature in sadness, in joy, in
enjoyment, in sadness, in torture, where is
that revealing nature. You must find out that
revealing nature; everywhere is revealing
nature existing. Bas!

John : So remembering the Lord means

remembering Him in some form, or by
maintaining awareness. what does
remembering the Lord mean here, from the

Saivite point of view?

Swamiji : Watch your breath in each and
every second. . . yes, that is remembering

Lord.

(Lord Krisna says) "O Arjuna! I will again
repeat the same thing to you, I'll repeat it
again for your full understanding because you
are dear to me. Nobody knows me and [ know
everything!"

So the conclusion that Abhinavagupta has
taken out of this chapter is:

icchdyimindriye vapi yadevayati gocaram /
hatadvilapayamstattatpragantam brahma

bhavayet //10//

Whatever comes in action, in your mind or in

your senses; any thought that comes in your




mind, any thought; or any action you do
according to your movement of senses, you
should just hold that movement and divert it
towards your own nature and see that
nothing is moving, there is no thoughtatall.

This is the conclusion of this chapter!

Whatever thought comes in you, you should
think there is no thought, don't worry. If you
do something, some action according to this
tlow of your senses, think you have done
nothing, it is just routine of organs, | have
nothing todo with it.

Denise : Itislike machine, just going on.

Swamiji : Yes.
This is the conclusion he has derived from
this chapter.

In eleventh chapter he explains in practical
way, "how I am everything in this world"! It is
called visvariipa; visSvariipa means | am
universal, [ am fire, [ am agni, [ am water, [ am
earth, [ am a boy, [ am a girl, [ am a woman, |
am a mountain, [ am an ocean, I am sky, [ am
everything. He' gives this doctrine practical
shape in this chapter.

And conclusion of Abhinavagupta for this

chapter is:

s"uddh;'is’uddhavimiﬁrutthasaﬁividai
kyavimarsanat /

bhiirbhuvahsvastrayarm pasyansamatvena samo

munih //11//

All these three worlds which are existing in
this cosmos, all these three worlds. | .

Because it is according to the science of
Samkhya, it is not according to the science of
Saivism where there are one hundred and
eighteen worlds. They conclude that there are
only three worlds; one is this world — (earth),
one is antriksa world of stars, planets, and the
other is the world of heavens. . . . So a yogi
should feel that all these three worlds—one
world out of it is pure, another world is impure,
and another world is pure and impure both
mixed. .. ¥

What is pure world?
Pure world is heaven. Impure world is.. . .
John: here we are, i.e. earth.

Swamiji : Yes.
And pure and impure is the world of planets.

*...Inall these three worlds you must feel that
God-consciousness is pervading in the same
scale, i.e. it is not pure, it is not impure, it is not
pure and impure. This way if you understand
this whole universe of cosmos you will become
one with Lord Siva,

This is the conclusion of this chapter.
The conclusion of the twelfth chapter now.

iParamﬁnandavaivaﬁyasaﬁjﬁtﬁves"asalilpadah /

svayam sarvasvasthasu brahmasatts

hyayatnatah //12//




In this chapter Lord Krisna explains to
Arjuna that unless you have attachment for
Lord Siva and love for Lord Siva your
meditation will be useless. You must do all
this meditation and devotion of Lord Siva
with love, with attachment, with zeal-not
routine like. If you meditate just like routine
it won't have any effect. You should meditate
with zeal! As you (Stephanie) are focused
towards Bruce, and Bruce is focused towards
you with zeal; you want to die in each other.
In the same way you must meditate for Lord

Siva, this way you should meditate.

Paramdnanda vaivasya, when this vaivas$ya —
vaiva§ya means longings—when desire for
meeting Lord Siva or Krisna or Visnu has
gone beyond its control, then, at that
moment, yogi feels that the existence of Lord
Siva is everywhere present for him. It must go

beyond its control.

You must feel that you can't live without

Him!

As you feel you cannot live without John, and
John feels he can't live without you. In the
same way you must feel that you cannot live
without the presence of God. When youdo it
then God is very near to you, God is not away

from you.

This is the conclusion of the 12th chapter :

Now the conclusion of 13th chapter:
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pumanprakrtirityesa bhedah sammiidhacetasam /
paripiirnastu manyante nirmalatmamayam

jagat /[/13//

In this chapter he has explained, Lord Krisna
has explained to Arjuna, that there are two
elements working in this world, one is prakrti
and one is purusa. Purusa is conscious, prakriti
is unconscious. Purusla is inactive, prakrti is

active.
John : Thisis Samkhya point of view.
Swamiji : Yes.

Prakrti is active but unconscious, purusa is
inactive but conscious. Prakrti is blind, purusa
is with eyes, with sight; he has sight, he can
see, he can observe, but he cannot move.
Prakrti cannot observe but she can move, she

MOvgEs.

So there are two elements existing in this
universe, and the creation of world takes
place only when both are united with each
other.

For instance, if purusa wants to go to
Amirakadal, because he is conscious but not
blind; he knows what is Amirakadal but he
cannot go there. So he unites himself with
prakrti, but prakrti is unconscious. But he
whips on her back to move, move right, move
this way, move this way, move this way, move
this way, and he reaches Amirakadal. So the
presence of both are necessary—prakrti and

purusa




But from Saiva point of view puman prakrti,
this is the elemem; of prakrti and this is the
element of purusauwhlch are united with each
other for the construction of universe, ityesa
bheda, this differentiated perception of these
this

differentiated perception takes place in those

two elements is sammiuidhacetasa,
who are ignorant. But those who are filled
with God-consciousness, they feel that prakrti
and purusa are one; it is only one element, not
two. So you must feel that these two elements
are not two elements, it is one element, and

thatit is Siva.

John : Then why does Lord Krsna teach in this
chapter on this differentiation between
prakrtiand purusa?

Swamiji : Because it is Vedanta. But he has
diverted towards Saivism—Abhinavagupta.

Now the conclusion of 14th chapter.
Lasadbhaktirasaves§ahinahamkaravibhramah /
sthite 'pi gunasarhmarde gunatitah

samo yatih //14 //

In this chapter he has described the
differentiated position and different actions
of three gunas. Abhinavagupta here
concludes from this chapter that lasat bhakti
rasdvesa, that person, that yogi, in whom Lord
Siva's attachment and love is
hinahamkara vibhramah has no ego; ego in
him is absolutely removed. There is no ego,
ego does not remain in his mind. . . whose

mind?

inserted

John : The yogi whois. ..
Denise : That one that Lord Siva loves.
Swamiji : Who has been inserted with the

Lord Siva.

Sthite'pi guna sammarde—no matter if he is

force of attachment towards

sometimes entangled in satoguna, sometimes
entangled in rajoguna and sometime in

tamoguna. You know satoguna etc!

There are three waves moving in this world.
One wave is of sattvic, another wave is of rdjas,
and another wave is tamas. They vibrate
individuals, they don't vibrate universally.
This this is

individual vibration.

is not universal vibration,

When you have got wave passing of sattvic, it is
not necessary that Bruce will also feel the same
wave. He may feel tamas wave. And some other
person will feel rajas wave. When sattvic wave
functions love of God appears in you, in your
mind; and love for meditation, attachment for
meditation, and detachment for worldly
pleasures takes place. When rajas wave is
there, attachment for worldly pleasure takes
place and love of God is ignored. When there is
tamas wave attachment for sleeping, bas,
giddiness takes place; you want to lie down and

sleep and snore.

But the person who has been inserted with the
supreme flow of devotional wave of Lord Siva
sthite api guna sammarde, no matter if he is

overwhelmed with all these three waves at

particular times gunatita, he is beyond these




waves. He does not become the play of these

waves, he is above, he remains above these
-4

-,
[

waves.

John : This is jiiani or yogi: . . . this is yogl in

whom the love of Lord Siva has been inserted?
Swamiji : Yogi.

In fifteenth chapter he says that this whole
universe, this whole cosmos of three worlds, it
is a tree, a big tree. And this tree is down

below.
John : It'sinverted, the roots stick up and. ..

Swamiji : ...branches down, and roots up. The
roots are residing in the state of heaven and
branches are in hell. So it is a upside down,

this tree.

Abhinavagupta says that this universal
tree—it is universal tree in one way—but this
big tree is Lord Siva Himself. This is the body
of Lord Siva who is expanded with roots and

branches and trink and everything.

Now what you have to do for this chapter?
The conclusion of this chapter is, he says, "You
must not meditate, i.e. you must not meditate
on some particular time or particular place or
particular vibrated asanas (seats). If you do
that then the other places will be excluded,
and there will be no presence of Lord Siva
there appearing. Lord Siva's presence will

appear only in that particular period,

particular place and particular time. So the

meditation you must do you have to do
everywhere, in each and every action of your

daily activities.

tava kacana na stutirambike . . .

(Quote from Abhinavagupta's Siva-Sakti stuti.)

Abhinavagupta has written in this verse,
addressing Mother Parvati: "O Parvati! singing
your glory is not singing your glory; it is not
exactly singing your glory who sings your glory.
Who gives bad names to any other person, that
is singing your glory; who plays fraud, that is
singing your glory; who does every bad action,
that is singing your glory! Singing your glory is

all pervading, everywhere!"

If you tell me that, "l adore you O my mother!
adore you in each and every way of my daily
life; I don't adore you only when [ actually
adore you, I adore you always. When I am
weeping for my family members I am adoring
you. I adore you always, this is the real way of

understanding you!

hrtva dvaitamahamoham krtva

brahmamayim citim / 15a

You must focus your thought in brahma' always;
in each and every action you must focus your
mind towards one point. And this dvaita
mahamoham, this great illusion of
differentiatedness that this is pure way of
meditation and this is impure way of
meditation this is meditation and this is not
meditation this is absence of meditation.

When you understand that "I am absent from



meditation" you are gone, you are no more,

youdon't meditate at all.
-

-
-

So you have to remember Lord Siva in
each and every action. Remember him and

love him.
Then what will happen to him?
laukike vyavahare'pi munirnityam samaviget// 15b

Even in worldly activities he is in trance, he is

established in trance.
Now the conclusion of sixteenth chapter.

abodhe svatmabuddhyaiva karyam naiva
vicarayet / L
kintu §astroktavidhina sastram

bodhavivardhanam //16//

Now in this chapter the conclusion of this
chapter is...by this explanation of mine you
must not understand that you must do right or
wrong, everything bad, you must become

fraud in your life. No!

This is just to make you understand that this is
not the only paint, "to become pure and not
fraud and away from bad actions, that is not
the only point. You must not do bad actions.
He says that you must not do bad actions; but
you must understand that not doing bad
actions won't carry you to that point. But still

you must not do bad actions.

Whatever is prescribed and explained in

Sastras, you must do according to the sayings of
sastras (holy scriptures). But at the same time
you must feel that this way of my routine of life
is not the ending point of my life. Ending point
of my life is just to merge in that Lord Siva.

So you must not boast of being pure. You must
remain pure—don't boast of remaining pure.
You must tell the truth, you must not tell lies,
but don't boast of yourself that you are truthful
person. Truthfulness only is not the goal, it is
something else—that is attachment for Lord

Siva.
This is the conclusion of this chapter.

Now 17th chapter.

sa eva karakavesah kriya saivavisesini /

tathapi vijidnavatam moksarthe paryavasyati //17//

The thing what everybody does, jiiani also,
i.e. realized person also does the same thing.

My master used to wake up at 1:00 a.m. and he
would to go to bathroom. Then he would wash
his face and call me for giving him a cup of tea.
And he would take tea . .. At night you see. .
(laughter!),at 1:30a.m.! ... he would take tea

and with kulcha(bread) and then meditate up
to 5:00 or 6:00. And then he would go and take
hubble-bubble smoke...

He was smoking, he used to smoke. [ don't
know why he smoked, but it was something,
everything was divine in him. . . . he smoked
and then he (would tell me), "Make tea for




yourself." And he would take a cup of tea
again. He would go for walk, he would come
and have a gossip with his friends. Whatever

we do, he was doing the same way.

This is what he says sa eva karakavesa, you
have to do the same thing what you were doing
in the period Df ignorance. In the period of
ignorance the things you were doing, you have
to do same things in the period of knowledge,
in the period when you are realized. Sa eva
karakavesa kriya saivavisesini and that activity
also is the same, it is not changed. His activity
is not changed by the realization of God.
Activity remains the same, everything
remains the same, but the fruit is unique. The
fruit from that action is the liberation from
the pangs of repeated births and deaths. (The)

fruit is separate, fruit becomes unique for him.
Now 18th and last.

bhanktva jianavimohamantharamayim

sattvadibhinnam dhiyam

prapya svatmavibhiitasundarataya Visnum
vikalpatigam /
yatkirmcitsvarasodyadindriyanijavyaparamatr
asthite
helatah kurute tadasya sakalam sarhpadyate
sankaram //18

That differentiated intellect—differentiated
intellect because of three gunas, and which has
become dull or stupid by vimoha, i.e. by being
away from God-consciousnessyou must cut
that, you must cut that intellect into pieces,
you must shatter it. Then prapya svatma vibhiiti
sundarataya Visnum vikalpatigam, and you
must attain that state of Visnu which is beyond
thoughts, and which is beautified with his own
nature of Self. When you reach that place
then, yat kimcit svarasodydindriya
nijavyaparamatrasthite, whatever you do,
whatever you act in this universe, that action
becomes means to attain Lord Siva—very

action.

Here ends Bhagavad Gita. (Sarhgrah Slokas)
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Ishwar Ashram Trust

(Founded by Ishwar Swaroop Swami Lakshmanjoo Maharaj)
Srinagar: Guptaganga, Ishber (Nishat)- 191 021 (Kashmir)
Jammu: 2-Mohinder Nagar, Canal Road, Jammu-180 002
Delhi: R-5, Pocket D, Sarita Vihar, New Delhi-110 076

Mumbai :

Calendar of Events
2008 - 2009

A;;ri[ 6 (Chaitra shuklapaksha pratipada) : Navreh(Kashmiri Pandit New Year's Day)

April8  (Chaitra shuklapakshartritiya): Zanga Irai

May2 JanmaJayantiofIshwarswaroop SwamilLakshmanjoo

May9  Swamiji's'Varsh'celebrations (Swamiji's birthday according to solar calendar)

June 11 (Jyeshtha shuklapaksha ashtami) : Jyeshtha Ashtami

July18 (Ashadha purnima): ShriGuru Purnima

Aug.16 (Shravana Purnima) Raksha Bandhan ; Flag hoisting atAshram centres

Aug.23 (Bhadrapada krishnapaksha saptami/ashtami) Shrikrishna Janmashtami

Se{p* 16  (Ashvin krishnapaksha pratipada/dvitiya) : Pitripaksha jag (yajna) Swami Mehtabkak ji

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

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

Dec.24 (Pausha krishnapaksha dvadashi) : Swami Ramiji's Janma Jayanti (birthday)




Ishwar Ashram Trust

Calendar of Events
2008 - 2009

2009
Saturday Jan.y24 (Magha Krishnatrayodashi/chaturdashi) : Varshik jag (yajna) SwamiRamji
Sunday Feb. 22 (Phalguna krishnapaksha trayodashi) : Mahashivaratri

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

% >

Annual Mahayajiha

on Ishwarswaroop Swami Lakshmanjoo's |

Mahanirvana Jayanti

Annual Mahayajha (jag) on Ishwarwaroop Swami Lakshmanjoo's

Mahanirvana Jayanti will performed on Thursday, September 18, 2008 at
the Srinagar, Jammu, Delhi and Mumbai Kendras of Ishwar Ashram. The

Mahayajia will commence at 7.00 a.m. and conclude at about 5.00 p.m.

Devotees of Guru Maharaj are requested to participate in the Mahayajna
along with their families, relatives and friends to offer their respectful
homage and to partake of the consecrated prasada which will be

distributed from 5.30 p.m. onwards

I.K. Raina R.K. Sadhu

Sectray/Turstee General Secretary, Ishwar Ashram

[shwar Ashram Trust Delhi Kendra




/N

4 I@X
ISHWAR ASHRAM TRUST

(FOUNDED BY SHRI ISHWARSWAROOP SWAMI LAKSHMANJOO MAHARAJ)

Srinagar Ashram: Jammu Ashram: Delhi Ashram: Mumbai Ashram :
Ishber Nishat, 2, Mohinder Nagarr, R-5, Pocket 'D'
P.O. Brein. Canal Road, ' Sarita Vihar, :
Srinagar (Kashmin- 190021  Jammu (Tawi)-180 002 New Delhi-110 076
Tel.: 0194-2461657 Tel.: 0191-25653179, 25655755  Tel.: 011- 26958308
981000995
MEMBERSHIP FORM
To, AR A
The Secretary

Ishwar Ashram Trust, Delhi

. , hereby request you kindly to enrol me as a member of the SRINAGAR/JAMMU/DELHI/MUMBAI
Kendra of the Trust in the category indicated below:

Donor One time donation of Rs. 1.00 Lakh.
Patron : One time donation of Rs. 10,000.00
Life Member One time donation of Rs. 3,000.00
Associate Member  Annudl Rs. 300.00
Enclosed please find Draft/Cheque/Cash NO. ... .DAt@Au ., drawn on
s JOT
S Y A 2,0 - S RS i S T T T RO YO Payable to Ishwar Ashram Trust at

Srinagar/Jammu/Delhi.

My particulars are as under:

lllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllll
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| pledge to abide by the rules & regulations of the Trust and will be delighted to contribute and
work for the Trust in the following areas:
(a) Organisation of conferences, seminars, lectures, study circles etfc.
(b) Audio-video presentations.
(©) Publications
(d) Sale of books/cassettes, photographs, CD's etc.,
(E) Procurement of advertisements.
(F) Publicity
(G) Medical, charitable & soclal welfare activities.
(Please tick mark (¥') the options)
(Signature)
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7 MALINI

A Quarterly Publication of Ishwar Ashram Trust
| Subscription Form I
To, Dated........0...0
The Circulation Manager

Malini.

Kindly enroll me as a subscriber of Malini

For 4 issues |: For 8 issues for121ssues L1

L I N USRS S TS
A T I T L it e ihsavaiasanaaisosssnsanearressshaussasvaspasassessnunnrereohs antansssasstsdsapniustssosy
gl SRR N . - | SUUOERSOONPRRNI - £ T e Ve SRR T (TR TR A Y

Tl R ... ... c....ocovmcs v ssnciimsts NBODTNE .. vcorsonsnssmsnsnasostraseni-hes e vasoecbustnsissansiusssnisaos

Subscription Rates (In India)

4 IssuesRs. 150 8 Issues Rs. 300 12 Issues Rs. 450
(1 year) (2 years) (3 years)
Payment Details

Cheque/Cash/DD (NO.) ....coveerererenemrmncrianmsmmsassnsssssssssssssssseses DAIC i,
2 e b ORI 1 S S, S oy e I
Signature

Note:

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

2.  Forsubscription and any related correspondence, please contact (i) the Circulation Manager, Malini, Ishwar
Ashram Trust: R-5, Pocket-D, Sarita Vihar, New Delhi-110 076 (for outside J&K State) and (ii) Circulation
Manager, Malini, Ishwar Ashram Trust, 2-Mohinder Nagar, Jammu (for J&K State)

E-mail: iatishber@rediffmail.com. Tel. 011-26958308, 9312264789, 98 10549976




ISHWAR ASHR AM TR UST

(Founded by Shri Ishwar Swaroop Swami Lakshmanjoo Maharaj)

List of Publications
English

S.No Title Author Price Rs.
i = Lectureson Principles and Discipline In Kashmir Shaivism Swami Lakshmanjoo Rs. 35/-
ik Kashmir Shaivism The Secret Supreme
i Hard Bound Indian Edition Swami Lakshmanjoo Rs. 200/-
3 Kashmir Shaivism (The Secret Supreme)
Paper Bound Indian Edition Swami Lakshmanjoo Rs. 150/-
4. Sri Vatuluntha Stirrani : Swami Lakshmanjoo Rs. 20/-
o | Kundalani Vijiana Rahaysam Swami Lakshmanjoo Rs. 20/-
| 6. Sri Gurustuti (with English/Hindi
Translation by Sh. S.P. Dhar/
Sushree Prabhaji Acharya Rameshwar Jha Rs. 25/-
& Self-realization in Kashmir Shaivism ( Indian Edition) Swami Lakshmanjoo Rs. 150/-
8. Abhinavgupta’s Bodhpanchadashika Swami Lakshmanjoo Rs. 100/-
(With a audio CD)
9, Kshemaraja's Parapreveshika
(With 2 Audio CDs) Swami Lakshmanjoo Rs. 150/-
10. Abhinavgupta's Bhagvadgitiartha-Sara
I Samgraha Shlokar (with 1 audio CD) Swami Lakshmanjoo Rs. 100/-
11, Shiv Siitras (Indian Edition) in English Swami Lakshmanjoo Rs. 400/-
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S.No

10.

11.

S.No

Title 2

Shri Bhagvadgitartha- Samgraha
(Sanskrit)

)
Sambapanchashika

Panchastavi with Hindi translation
(Revised edition 2008)

Kramanayapradipika

Kundalini Vijiana Rahasya (Sanskrit)

Gurustuti (Sanskrit)

Amriteshwara ( Bhairava Mahimnasttram)

Kashmir Shaiva Darshana
Yam — Niyam (Sanskrit/Hind1)

Gurustuti ( New Version)

Shivastotravali (Slokas only)

Tantriloka (First Ahnika) with

Hindi translation

Audio CDs
Title
Amriteshwar Bhairav Mantra (English)
Bhagvad Gira (Abhinavagupras
Sangraha Slokas) English
, Abhinavagutas Bodhapanchadashika
English
Kshemarajas Parapraveshika
(English) secof 2 CDs
Shiv Sutras (English) Serof 17 CDs
Sri Urpaldeva's Shivastotravali
(Selected Verses) Set of 42 Cds (Kashmiri)

Hindi/Sanskrit

Author

Swami Lakshmanjoo

Swami Lakshmanjoo

Swami Lakshmanjoo

Swami Lakshmanjoo

e

Swami Lakshmanjoo

Acharya Rameshwar Jha

Swami Lakshmanjoo

Swami Lakshmanjoo

Acharya Rameshwar Jha

Swami Lakshmanjoo

Author

Swami Lakshmanjoo

Swami Lakshmanjoo

Swami Lakshmanjoo

Swami Lakshmanjoo

Swami Lakshmanjoo

Swami Lakshmanjoo

Price Rs.

Rs. 60/-

Qutof Print

Paper bound| Rs. 100/-
Hard bound | Rs 135/-

Qut of Print

Qurtof Print

Rs. 25/-

Rs.15/-

Rs. 17/-

Rs. 20/-

Rs. 20/-

Rs. 20/-

Price Rs.
Rs. 100/-

Rs. 50/-

Rs. 50/-

Rs. 100/-
Rs. 700/-

Rs. 1400/-




Forthcoming Titles

1. Kashihir Shaivism-Secret Supreme

(Erielish) Setof 13 CDs Swami Lakshmanjoo
d Adhyatmik Anishasan-Yama-Niyam Swami Lakshmanjoo
k3 On Meditation (Kashmiri) Swami Lakshmanjoo
4. On Ahimsa (Kashmiri) Swami Lakshmanjoo

Video CDs/DVDs

S.No : Title Commentary Price Rs.
1. Abhinavagupra's Paramarthsara

Selected Verses Commentary English

Setof 3DVDs Swami Lakshmanjoo Rs. 300/-
z International Seminar on Kashmir
Shaivism at Delhi (2006)
Setof 2DVD'’s Rs.300/- -
Forth Coming Titles
1. Bhagwadgita Selected Verses
(Set of 2 DVDs) (English) Swami Lakshmanjoo

Audio Cassettes

S.No Title Commentary Price Rs.
1. Sri Gurustuti (Sanskrit) Recitation by

Smt. Naina Saproo Rs. 35/-
2. Bhajans (Kashmiri) Smt. Naina Saproo Rs. 35/-

ther ltems

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

Note: For Placing order for any publication/CDs/Other items kindly send your cheque/DD in faviour of “Ishwar Ashram Trust” ];!a'grralzrleJ
at Delhi/Jammu. Postage/VPP Charges are to be paid 10% Extra.

!




Janma Jayanti Celebration

Ishwarswaroop Swami Lakshmanjoo
May2, 2008
DELHI KENDRA
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