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' Bdlterlal

ore and more people belonging To the generation X, It appears, are beginning to show serious

interest in knowing about Kashmir Shaivism, perhaps in their eagerness to get connected with

their cultural and spiritual traditions. To what extent the efforts put in by the Ishwar Ashram
Trust in the recent years have a role in arousing their inferest in this unique philosophy cannot be said guite
precisely, but Gurudev Ishwarswaroop Swami Lakshmanjoo surely regarded Kashmir Shaivism as a spiritual
ideology that could easily become a universal faith, The Ashram does, however, regard it as its foremost
objective to propagate and popularize It as such and is working towards that as far as possible. What the
younger people want is to learn about it in a language and an idiom that they can easily understand rather
than having to confront at the outset a network of technical terms which they find difficult fo decode.
Gurudev was aware of such difficulties of people who did not have sufficient grounding in Shaiva texts and
lore, so he tried to explain things in as lucid a manner as was possible, often preferring to use the Kashmiri
language for the purpose which was understood by a majority of his devotees while keeping in mind with
equal consideration the needs of those not acquainted with it. His discourses in Kashmiri, needless to say,

proved extremely popular with his local devotees.
We at Malini have been publishing a series of Swamiji’s Kashmiri discourses since the last few issues in

the Devanagari script, even though we had fo do without any diacritical marks for which we do not have
the facility at present. These discourses were painstakingly noted down by one of his closest disciples, the
late Pandit Janaki Nath Kaul "Kamal’, a Sanskrit scholar of repute. There is a large number of audiotapes of
Swamiji’s Kashmiri discourses which we have transcribed and further intend to transcribe for the benefit of
our Kashmiri-knowing readers in future. These discourses cover a wide range of fopics related to various
aspects of Kashmir Shaivism presented in a clear and simple manner, and can therefore be of tfremendous
use for the young people desiring to know about its basic concepts if they are also translated into Hindi and

English.
At the same time it is quite important that scholars in the field should come forward to present the core

aspects of Kashmir Shaiva thought in a cogent and coherent way and modern idiom fo help the growing
number of young people who want to know what it says. One thing., however, needs also to be pointed
out to those clamouring for presenting it in a language that they can easily grasp without having to grope
for meanings of abstruse technical terms: Kashmir Shaivism is not something like instant coffee which can
be gulped down in one go. It is a unique philosophical system fed and shaped by centuries of spiritual
experiences and insights of realized yogis and sidddhas and cannot be treated with superficiality. You can
understand it only if you allow it to sink deeply in your mind. And that requires much more than mere

inclination it needs an eligibility that comes only through profound spiritual discipline and receptivity.

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

aphorism.

Third Awakening

Stutras 3.01 - 3.03

n the First Awakening, the explanation of

§ambhavopaya is given. In the Second

Awakening, Saktopaya is explained. Now, in
the Third Awakening, the explanation of of
anavopaya will be given.

In the first siitra of the First Awakening, the
definition of your own self is given. In the first
stitra of the Second Awakening, Ksemaraja has
again defined the reality of the self. And in the
first siitra of the Third Awakening, he also

explains the reality of the self. But there is a
difference in these three explanations. |

The explanation given in the first sittra of
the First Awakening is for the self situated in his
real way of being in §ambhavaopaya. So in that
verse (caitanyamatma), he says, “Independent
God consciousness is the reality of the self.”

In the first sitra of the Second Awakening,
he says (cittarh mantrah) “the mind is mantra.” In
this siitra, the author has descended slightly from




“the real way of being” of the first sitra of the
First Awakening to the “experience of the
impressions of thoughts.” In this siitra, he is
residing in the world of the mind, not in the
wortld of his real nature. But here his mind is so
purified that it has become the embodiment of all
mantras. And that embodiment of all mantras is

aharm, supreme I-consciousness.

Now, in the first siitra of the Third
Awakening, he again explains the formation of
the self. Here though, the self is defined as being
absolutely one with the limited state of thought
which is the mind.

And while explaining the Third Awakening
of the Siva Siitras, which is concerned with
anavopaya, the means of the individual limited
being, he will elucidate the formation of
individual being.

3.01. atma cittam

Individual being is the mind entangled in the

wheel of repeated birth and death.

Here, individual being has been transformed
into the nature (svariipa) of mind. But what kind
of mind is this? It is not the mind filled with
(mantrah), the Godconsciousness of supreme . It
is that mind which is eternally saturated with the
impressions of sensual pleasures.

This individual is attached to the three
intellectual organs — mind, intellect and ego. The
function of these three organs is as follows. First,
understanding what is to be done is accomplished
by the organ of intellect. Second, the thought of
how to do it is accomplished by the organ of mind.
Third, the ego is attached when we say, “This is to
be done by me.”

These three movements are the functions of

the mind of that individual being. It is this mind
of the individual being which is atma. Here the
Sanskrit word datma does not mean “individual
being.” The word dtma comes from the verbal
root ata. In grammar, the meaning of ata is
satatya gamane, “who comes and goes, who is
always in movement, moving in repeated births
and deaths, being born and dying again and
again.” So he is who is always entangled in the
wheel of repeated births and deaths is atma. And
that mind is atma..

Why does he move in repeated births and
deaths! This happens when he neglects the
knowledge of his own real nature. This individual
being moves in various wombs, by possessing at
different times either a (sattvika) pure state of
thought, a (rajasika) active state of thought, or a
(tamasika) dull state of thought. And when at the
time of death he is situated in the sattvika state,
he moves to a higher life. When at the time of
death he is situated in a rajasika disposition, he
enters into those lives filled with luxuries. And
when he is situated in a tamasika mood, he enters
into beasts, trees, or into other states of deadened
consciousness. This is the nature of this atma,
which is the substance of individual being.

On the other hand, the mind that has

become one with Godconsciousness does not
remain in this way. He moves in his own real
nature. This is why the first siitra of the First
Awakening is caitanyam dtma, “independent of
God consciousness is the reality of the self.” Soin
this siitra, the word atma in caitanyam atma was
explained in such a way that you will understand
that d@tma is no other than God consciousness.
But here, in the present siitra, atma is defined as a
truly inferior being. This is the state of
individuality. It exists when the supreme being
possesses the state of individuality. Possessing




this state and being shrunk from all sides, he

becomes an individual being.

You should not think, therefore, that the
author has explained atma in different ways. The
explanation given for datma in the first siitra of
the First Awakening is correct in that state of
being and the explanation given for atma in the
present siitra is correct in the present state of

being, described above as “who comes and goes.”

What happens to this individual being who
has become one with the limited mind which is
soaked in the impressions of worldly pleasures!’

3.02. jhanam bandhah

(For this limited individual), all knﬂwledge is
bondage.

Whatever knowledge this individual
possesses is bondage for him. The meaning of the
present siitra is different from the meaning given
for the second siitra of the First Awakening
which is also jianam bandhah. We've seen that
this second siitra of the First Awakening is to be
understood as jianam bandhah and ajianam
bandhah, “Knowing differentiatedly is bondage
and not knowing undifferentiatedly is bondage.”
But here, in the
knowledge he possesses in the state of limited

present siitra, whatever
individuality is differentiated knowledge. In this
state, there is no possibility of possessing
undifferentiated knowledge.

Depending on the three intellectual organs,
intellect, mind and ego, the knowledge found
here functions in three ways. The three
intellectual organs first understand what is to be
enjoyed, then establish that understanding, and
finally attach ego to that understanding. And

these three intellectual acts are one with (sukha)
pleasure, (duhkha) pain and (moha) illusion.
Sukha is connected with the sattvika state of life,
duhkha is connected with the rdjasik state of life
and moha is connected with the tamasik state of
life. These three states of life are controlled by
this limited knowledge of the individual being.
Therefore, this kind of knowledge causes to
possess only differentiated knowledge, not
undifferentiated knowledge. When he is
entangled by these three kinds of differentiated
knowledge, he travels in the world of repeated
births and deaths in various ways and that, in
reality, is bondage.

[tissaid in Tantrasadbhéava Sastra,

Sometimes he is situated in the state of sattva
guna. At other times, he is situated in the state
of rajas guna. And, at other times he is situated
in the tamas guna state of being. In brief
words, he is only residing in the perceptions of
the gunas, not beyond them. This is why, being
disconnected with the previous state of life and
united with the next state of life, he moves in
various births and deaths. (Tantrasadbhava)

This is told in Spanda in these one-and-a-

half verses:

When the five tanmatras give rise to the three
intellectual organs, intellect, mind and ego,
then collectively there are eight organs. These
eight organs are said to be puryastaka and they
function in our dreaming state. This

L. The five tanmadtras are gandha, rasa, ritpa, §abda, and sparfa. These five
tanmdtras correspond to the five great elements (mahabhiitas). Gandha
tanmatra arises from the element of earth (preihvi mahabhiita). Gandha
tanmdtra is the home of smell. Rasa tanmaitra is the residence of the
impression of taste (rasa). From the element of fire (tejas mahabhiita) issues
forth ritpa tanmdtra. Riipa tanmatra is the residence of form, where the
impression of form resides. From the element of air (vayu mahabhiita) rises
spar§a tanmdtra, which is the sensation of touch. And finally, rising from

the element of ether (Gkadsa mahabhiita) is $abda tanmarra, the tanmatra of
sound.




puryastaka prevents you from getting through
to the reality of your self. When the reality of
your nature is ignored, then you are dependent
on enjoyment which cannot be refused.
Because of this, you are played and entangled
by the wheel of repeated births and deaths.

Now you will be told how to end this wheel of
repeated births and deaths. (Spanda Karika
3.17-18)

3.03. kaladinarh tattvanamaviveko maya

Being unbable to possess the undifferentiated
knowledge of the 3lstet elements, you live in those
elements, from kala to prithvi (earth), which are

the expansion of the energy of illusion (maya
sakti).

In the scriptures, it is established that
knowledge is enlightening and arma is also
enlightening. It is said the atma and knowledge
are in reality one. This is explained in this way in
the Sri Vijfianabhairava Tantra:

Knowledge is filled with enlightenment and
the knower is also filled with enlightenment.
Therefore, you can be enlightened completely
by either knowledge or the knower. This is
because in knowledge you will find the
residence of the knower and in the knower you
will find the residence of knowledge. These are
not two different aspects of being, they are one
aspect of being. Knowledge and the knower

(aitma) are, in the real sense, one.
(Vijiianabhairava 137)

So, it is said, there you will find that
knowledge is also filled with enlightenment.
Knowledge, therefore, can only enlighten you,
not deprive you of enlightenment. So, the
question must be answered, how is it that in this

séitra you have explained that all knowledge is
bondage?

The author answers by stating that he
accepts as correct the theory that knowledge and
the knower are one with one condition. It is only
correct when, by the grace of the Lord, you know
this whole universe is filled with knowledge and
knower, that knowledge and knower are one, that
“this” and “I"” are one being. If you know it, then it
is not bondage; if you don’t know it, then it is

bondage.

The thirty-one elements (tattvas) beginning
from maya tattva and ending in prithvi tattva,
(earth) are the thirty-one elements existing in
the world of illusion. Samsdra begins with the
element kald and ends with earth.

In the world of enlightenment, there are five
elements (tattvas): suddhavidya, isvara, sadasiva,
and Siva. These five elements are pure. The
thirty-one elements that comprise samsara,
being filled with ignorance, are impure. When
you are not aware that everything is filled with
divinity, with knower and knowledge, then you
live in these thirty-one elements. You are unable
to possess that undifferentiated knowledge that
is the actual state of these thirty-one elements.
When you do not possess undifferentiated
knowledge of these thirty-one elements, then
these elements are impure and are existing in the
kingdom of maya. By possessing undifferentiated
knowledge, when you are aware that the knower
is inside knowledge and that knowledge is inside
the knower, then these thirty-one elements are
recognized as one with the five pure elements and
they are known to be divine and and to be the
expansion of your svatantrya Sakti.

Kala is the first element found when
descending from your own real nature. Being
limited by Kala tattva is to be separated from




possessing the energy of unlimited action.
Because of kala tattva, you possess the energy of
limited action, limited creativity. And so also,
possessing only some limited knowledge, you are
disconnected from being all-knowing. In this
way, you descend into the world of limitation
where you finally enter into the state of (prithvi)
earth, the grossest state of samsara.

So, in descending from your own real nature,
first there is mayd and the five kaficukas, which
are six coverings which cover your real nature.
Then there is puryastaka, which is composed of
the five tanmadtras (subtle elements), manas,
buddhi, and ahamkara. Then there are the five
organs of knowledge, the five organs of action,
and the five gross elemens.

When you know these elements as
differentiated and not as undifferentiated,
thinking they are different from your own nature
and not one with it, then you have descended.
Even though in reality, these thirty-one elements
are one with that supreme being, still you think
you are one with that differentiated reality. On
the one hand, you think that actually the reality
of being is not one with differentiated reality and
on the other hand, you think that you are one
with that differentiated reality. You think that
you are one with your own body and God is not.
When you understand in this way, then you have
descended. And when you know that all bodies
are my bodies and all bodies are universal bodies
and you know you possess a universal body,
knowing, “I am God,” then you are truly elevated.
For you, there is no possibility of again becoming

immersed in this world of ignorance.

So, when you know you are one with that
differentiated reality, you have come down.
Descending in such a way, you are absolutely
deprived of your real nature. That is maya.

It issaid in Tantrasadbhava:

The results of your God consciousness
(caitanya) being fenced in by the five
coverings is that you act in a limited way,
know in a limited way, love in a limited way,
live in a limited way and possess in a limited
way. Being attached to this path with your
organs of knowledge and organs of action,
you are guided to walk the spiritual path in
a limited way. Your attachment to this path
is such that even if you meet an elevated
soul who desires to show you the correct

path, you will not accept his guidance.

Consequently, in your world of illusion,
where you remain filled with insecurity and fear,
these limitations are bondage. Here, being
completely dependent on that illusive energy of
knowledge and being without real knowledge,
you are continuously deing right or wrong. So,
being completely entangled in that fence you
become just like a beast. (Tantrasadbhava)

In this verse in the Spanda Sastra, it is also
said:
For those who are fully aware of God
consciousness, all the organs of cognition,
organs of action and organs of the intellect
lead them to that supreme state of God
consciousness. For those who are not
aware, these same organs deprive them

completely of that God consciouness.
(Spanda Karika 1.20)

These organs, therefore, perform in two
ways, depending on whether you are fully aware
or not. Those who are deprived of awareness are
pushed down into the field of ignorance. Those

who possess the fullness of awareness, however,

become completely elevated.

(Edited by John Hughes)
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EIGHT
States of Mind

ALICE: What are the states of mind that are observed by Yogis?

LAKSHMAN]JOO: Yogis have observed five states of mind. And

those five states of mind are called k$ipta, mitdha, viksipta, ekagra,
and niruddha. Ksipta is that state of mind concerned with the

ordinary person, worldly man.

ALICE: The common man ...
LAKSHMAN]JOO: Common man. That is k§ipta. KSipta is that

state when the mind does not rest, it goes here and there, astray,
always. Sometimes this, sometimes that, it thinks. And those

thoughts are not connected with each other.

ALICE: It’s unsteady ...
LAKSHMAN]OO: Unsteady mind, This is called k$ipta. And

this has no connection with Yoga. Yoga has nothing to do with
this state of mind. The next state is called miidha. Miidha is just
slept mind, when you are not conscious. Your consciousness

absolutely fails.

ALICE: You mean unaware!

LAKSHMAN]JOO: Unaware. Unawareness shines everywhere.

In miidha you don’t know what to say, you don’t remember,




memory is lost, evez_}rthing is lost. This state of
mind is called miidha. And third state of mind
is called viksipta. Viksipta is that state when a
Yogi is meditating, but his mind is not stable.
His mind goes astray again and again, although
the withdraws his mind to his own meditation
center. But still it goes out, again and again.
And he has to withdraw it every now and then.
This state of mind is called viksipta. And this
state of mind also has nothing to do with Yoga.
This is not recognized by Yogis as being part of
Yoga.

ALICE: Even though they're practicing
meditation, even though they’re saying they're

doing Yoga, it’s no use at all.

LAKSHMANJOO: No use. Because it is
vikSipta - it goes again and again astray and

there’s no stability of mind.

ALICE: You could say almost a wandering

mind.

LAKSHMAN]JOO: Wandering mind.
Wandering mind but withdrawing. He is

meditating, he withdraws, but it does not stay.
This is viksipta. Then the fourth state of mind is
called ekagra. Ekdagra is when one unminds
mind. But here to be cautious, he has to be
aware so that it does not go out. But it does not
go out. It remains stable on one point. This
state of mind is called ekagra. This is connected
with Yoga. This state of mind, ekagra, is
recognized as the part of Yoga, by Yogis. But this
Yoga, this state of mind, will sentence Yogi to
samprajiyata samadhi, not asamprajiyata
samadhi ...

ALICE: Can you describe these two states?

LAKSHMAN]JOO: Yes. Samprajiiyata
samadhi is where traces of objectivity, traces of
thoughts, remain — in traces only. Thoughts are
nowhere to be seen there. But there are traces.
Traces remain there. They don’t vanish. This
state of Yoga is called samprajiiyata samadhi.
Samprajiiyata samadhi is, in other words,
savikalpa samadhi. Samadhi with wvikalpas;
samadhi with thoughts, with impressions of
thought.

ALICE: I see. And the samadhi that the Yogi is
looking for is with no thought. With silence.

LAKSHMAN]JOO: With silence, yes.
ALICE: Swamiji, I have noticed in India that

when Indian people try to meditate, their mind
goes to a ritual prayer. No one seems to be
teaching that silence be in the mind for
meditation. Is this only found in the secret

teachings for very special students!?

LAKSHMANJOO: Yes, yes. Yoga is not
everywhere to be found. The techniques of

Yoga are very rarely found in India. But these
japas and kirtans and all these japa rituals are

found easily, everywhere.

ALICE: And they are represented sometimes

as Yoga.

LAKSHMAN]JOO: They are a part of Yoga,
but they are not recognized by those Yogis.

ALICE: By the real thing ...
LAKSHMAN]JOO: Yes. Real thing is just

silence of mind. When there is silence of mind,
that is Yoga. It is said by Pataiijali also, “Yogas
chitta vritti nirodhah.” Yoga means when mind

does not function.




ALICE: Swamiji, do you think that a person’s

diet would affect thi-é, the silence of the mind’

LAKSHMAN]JOQO: This affects. They must

have sattwic diet.

ALICE: Do you think a vegetarian diet is

necessary!

LAKSHMAN]JOO: Vegetarian diet is 100%

necessary. It is said, “When your food is pure,
then your mind becomes pure. And when your
mind becomes pure, purity of God-

consciousness appears.”

ALICE: Swamiji, have you ever seen problems
come to people who attempt Yoga procedures
without taking care of these disciplines in diet,

and other ways?

LAKSHMAN]JOO: I have seen many.
ALICE: What happens to those people?
LAKSHMAN]JOO: It becomes useless. That

effort becomes useless in the end. Because they

don’t achieve what was to achieved.

ALICE: So they are just talking.
LAKSHMAN]JOQ: Just routine, like this is

Yoga, just like routine.

ALICE: Of these tive states of mind that you

say can be observed by a Yogi, how many of
these five states of mind are concerned with the

world and how many only with Yoga?

LAKSHMAN]JOO: World? First three states,
ksipta, miidha, and vik$ipta. These first three
states of mind are concerned with the world.
And ekagra and niruddha are concerned with
Yoga!

ALICE: Swamiji, can people who struggle to

reach these final states in Yoga, can they still

function in the world?

LAKSHMAN]JOOQO: They can function. This is

the greatness of Yoga.

ALICE: That’s what I was hoping you could

say, because some people feel that Yogis cant’t

function in the normal world.

LAKSHMAN]JOQO: It is not to remain in cave,

almost unknown to world. You have to come
out and see the glory of God and try to make
others to feel that God. You have to come in
outward world. You have to elevate people.
Without elevating people you cannot be
elevated. It is said in shastras also, “Those Yogis
who elevate only themselves cannot be
elevated at all. Those people who elevate
themselves and try to elevate others, they will

be elevated themselves.”

ALICE: They must work with humanity.
LAKSHMAN]JOO: Yes. Without that, nothing

will be done, nothing will be achieved.

ALICE: Sometimes | have seen in India and
the United States the idea that if one would be
great Yogi, one must remove oneself from the

world.

LAKSHMAN]JOO: No, the spiritual world is
not selfish world. It is universal. Spirituality is
universal. It is meant for universality. It is not
meant for only one individual, that he will
become he jivanmukta, and that’s all. You will
never become jivanmukta if you won'’t elevate
others. When you are treading on the path
spirituality, you have to make others follow you.

Thisis the reality of spiritual life.

ALICE: But there is a time in your training as a
Yogi when you have to pull back a little before




you come out. Is that true?

LAKSHMAN]JOO= That's true. That is true as

long as you are not full elevated, that you do not
have to come in world. You must be full
elevated yourself and then, when you are
elevated, then you can elevate others.
Otherwise it will become just like that saying “a
blind man leads a blind man.”

LLAKSHMANJOQO: Shaivism has explained

the states of Yogis in four sections. That is,
there are four classes of Yogis. First if for
beginner, and then onwards there are three
other stages of Yogis. The first class of Yogis,
that of a beginner, is called samprata Yogi. The
samprata Yogi is that Yogi who received
directions and any initiations from his master
for practicing and meditating on Yoga. That is
to maintain awareness of one-pointedness.
This is called samprata Yogi. He has obtained
the teachings from his master. Of course he is
practicing on it, say in the morning and in the
evening, but he has not achieved any
substantial progress from that. This is the case
with the Yogi who is called samprata Yogi.

There is a second class of Yogis called
khatamama Yogi. The khatamama Yogi is that
Yogi who after getting initiation from his
master, meditates wholeheartedly day and
night and does not lose even one breath
without awareness of one-pointedness. He
develops one-pointedness throughout the
whole day. Although he is doing his worldly
activities also, at the same time, he is aware of
his one-pointedness. He maintains one-
pointedness in Yoga and also in the activities of

the world. This Yogi is called khatamama Yogi,

because he is on the path. But at the same time,
he has not achieved what was to be achieved by

practice of Yoga.

The third stage of Yogis is called siddha Yogi.
The siddha Yogi is that Yogi who after getting
initiation and after practicing day and night on
that one-pointedness, achieves some spiritual
progress. That is, God-realization. But not to
that extent. He achieves God-realization and
at the same time knows that there are ignorant
persons also living in the world. From his point
of view, he has achieved what was to be
achieved, but from universal point of view, he
sees torture, sadness in other people. He does
not harmonize the universally with his own
nature, So that is why he feels that there are
ignorant persons also living in this world. This
state of Yogi is called siddha Yogi.

And the fourth stage of Yogis is called susiddha
Yogi. The susiddha Yogi is that Yogi who, after
realizing the state of God-consciousness, can
make others also realize this same state of
spirituality. She achieves powers of Yoga, she
has achieved everything, and she is spiritually
great. It won'’t be out of place to mention here
that susiddha Yogi can liberate this whole
universe. And at the same time susiddha Yogi is
the Yogi who can uplift mankind. Susiddha Yogi
is a boon for the world. She is the delight of the
world, she is pride of the world. So susiddha

Yogi is the last of Yoga in our Shaivism.

ALICE: [riding in shikara past Shalimar]
These gardens were built by a great king?

LAKSHMAN]JOO: Great King.
ALICE: And he built them for his queen?




LAKSHMANJQO: Yes. His queen.

Particularly Shalimar for this queen.

ALICE: And he was a great lover of flowers.
LAKSHMAN]OQO: Yes, he was a great lover of

nature.

ALICE: In Kashmir the flowers are blooming

everywhere. It's such a delight.

LAKSHMAN]JOOQO: And this lotus, lotus -
ALICE: Yes, the pink lotuses are beautiful.

Swamiji, you know I noticed that Yogis seem to
have a great affinity for water and for lakes;
why is this?

LAKSHMANJOQO: Because it is not resistant.

[t has not courage to refuse.

ALICE: It has no resistance.

LAKSHMAN]JOO: You can dive, and it won't
say No. It is soft.

ALICE: I see. And it goes wherever you go ...
LAKSHMAN]JOQO: There is no courage.

ALICE: Whatever you put it in, it takes its

shape. [ see.

LAKSHMANJOO: Because earth is not
yielding, so Yogis love the water.

ALICE: Because it is yielding. Swamiji, Yogis
and Yoga have been connected with Kashmir
and the Himalayas for thousands of years. Can

you tell me why? What attracts them here!?

LAKSHMAN]JOO: Atmosphere. Cold

atmosphere.

ALICE: They like cold.

LAKSHMANJOO: Cold atmosphere is
advisable for Yoga, because the practice of

Yoga increase heat in body. So it subsides. We
don’t recognize heat for Yoga. So they have
selected this range for their practices. And in
the same way there is plenty of water, there are
roses, there are lotuses. These lotus leaves- they
are in water- but they don’t get entangled with
water. They are absolutely away from water.
The water does not taint them.

ALICE: That reminds me of the Gita where it

says that as a lotus leaf lies untouched on the
water, that’s how the Yogi is supposed to be in
the world.

LAKSHMAN]JOO: And this lotus you find, it

is just like the lotus that you find in samadhi in

your heart.

ALICE: Swamiji, these pink lotuses, they are
always connected with Yoga. What is that

connection!

LAKSHMAN]JOO: Connection is- they

bloom in sunrise, and when the sun is off, they
are closed. And in internal field of spirituality,
the sun is said to be the life-giver of incoming

and outgoing breath, this sun.

ALICE: Ram.
LAKSHMANJOO: Ram. And then in the

center of your breath, that lotus in your heart

blooms, shines.

ALICE: And the lotus in the heart looks just
like the pink lotus on the lake?

LAKSHMAN]JOO: Yes. Absolutely like that.
ALICE: You have seen it like that?
LAKSHMAN]JOO: Yes, I have seen.

......... To be continued




Dlsk 2 (00 00) start

John: This sabda tanmatras is it the same as
sphota.
Swamiji: No it is not sphota, sphota is created. Sphota

is created. Sphota is experienced, Sabda tanmatra is not
experienced, it is gone. It is stored, locked. You can’t see
§abda tanmatrd, by some ..........

John:

can experience it.

Sphota you also can’t see, but of course, you

Swamiji: No you can experience that. There is a
difference between sphota and §abda tanmatra. And
afterwards you have to find out there are five gross

elements.

Disk 2 (00:52)
Akasamavakasapradam, vayuh, samjivanam,
Agnirddhakah pacakasa, salilamapyayakarm

Dravariipam ca, bhitmirdharika,

Akasa — ether, wind, fire and water and earth these five
elements. Akasam akasass meant for avakasapradam vo
give you space, to walk to move. If there was no @akasa you
couldn’t move your hand. You couldn’t move your arm.
You can move your arm only when there is space. So
akasa, the akasa gives you room.

Akasamavakasapradam avakdsa means room, it gives
your room. Vayuh samjivanam, wind gives you life, vayuh
samjivanam. Agnir dahakah fire, the element of fire gives
you heat and burning sensation. Pacakasca and cooking
also. Cooking is done, you can cook things with the
element of agni. Salilam apyayakam dravariipam ca,
salilam and the element of water is apyayakam, it will
give you dpyayana. Apyayanais ...

Joachim: Swelling.

Swamijis Not swelling.

Joachim:. Penetrating.

Swamiji: Apyayana is giving you some life—full cold

sensation. When you are dried, dryness is removed by
this element of water. And drava réipam ca, it gives you
moistening, it moistures you, it gives you .....

John: Wets you.
Swamiji: ....wetness and gives you life also, cooling
life. '

Bhitmir dharika, earth is dharika, earth will hold you. If
there was no earth nothing will be held. Bas. Thirty-six
elements are finished.

Now the essence of these thirty-six elements he begins
with this §loka.

Disk 2 (03.28)

yatha nyagrodhabijasthah Saktiriipo mahadrumah/
tatha hridayabijastham visvametaccardacaram//
(sloka 24 from Paratrimsika.)

Now you have to understand that these thirty-six
elements are classified in three sections. These thirty-
six elements are classified in three sections in the field of
mantras, in the field of sacred word. Sacred word has
digested these thirty-six elements in its body—sacred
word. That is mantra, and that mantra is combination of
Denise: Malini and matrika?
Swamiji: No, it is not malini matrika.

.. it is sauh, para bija, it is supreme para bija. It is not
destructive mantra, it is creative mantra ..... winds up. It
winds up the whole cycle of thirty-six elements. [t shows
you the trick how to wind up all these dirty thirty-six




elements in and rest in the element of Siva tattva in the
end. Soitisnot expansion. Itis.....

Stephanie: Winding up.

Swamiji: Winding up.

Stephanie: Not destruction you said.

Swamiji: Itisnotactually destruction, itisjust....
Joachim:  Takingback.

Ernie: Contraction.

Swamiji:  ..... taking back, contraction

Contraction. Asatree inits seed, as tree is contracted in
seed, big tree.

Yatha nyagrodha bijasthah—he gives his example—yatha
nyagrodha bijasthah just as in the nyagrodha bija.
Nyagrodha' is called fig tree ..... you know fig tree, fig
tree! Fig tree is a great tree, the trunk of fig is just ten
times bigger than chinar tree, big chinar tree. It
produces these .....

Joachim: Roots going down from branches.

Swamiji: ..... going down, and go on, go on; and that
trunk become very big. The girth of trunk becomes very
big. And you know the seed, the seed is this much, very
little, the seed of that fig tree is very little. And you see
in that tiny small seed, particle of seed, the saktiriipo
maha drumabh, that strength of producing seed such a big
tree is there—that strength.

In the same way, in that sauh bija, parabija, this whole
universe of thirty-six elements is residing in that bija, is
sauh mantra.

Disk 2 (07:03)

ityamndyanityd parabhattarikariipe
hridayabije ntarbhiitam etajjagat 1 katham

In this way parabhattarika riipe hridayabije, this is the
bija of heart, this is the heart mantra, heart mantra
means this is the essence of all mantras ..... what!?

It is more than aham, i.e. sauh. It is called, it is
nominated as .....

Do you understand?
... parabhattarika. In that mantra antarbhiitametajjagat

this whole universe consisting of thirty-six elements is
residing is situated there.
Katham..... how?

Disk 2 (07:50)
yatha ghatasa ravadinarm mridvikaranarm
paramarthikam riiparh mrideva,

Just as ghatasaravadinam just as, like a ghata, ghata
means.

Joachim: Jug.

Stephanie:  Pot?

Swamiji: Not jug, ghata—bowl, bowl shape jug,
ghata.

Denise: Like those sadhus carry?

Swamijis No not.

John: Clay.

Swamiji: Clay, made of clay. That is ghata in which

you put, ghata is just like as you see when we put on jag
[havan] ceremony we put those walnuts in that, that is
ghata.

Denise: Like you store flour and those things.
Swamiji: Yes.

Denise: Those storage pots, yes!?

Swamij: Yes ..... made of clay. That is ghata, and

Sarava is plate. That in which we take kheer [rice
pudding] afterwards. These are mridvikdra, these are
changes produced by just earth—clay.

What is the essence of all this?

Essence of all these pots and these plates is just clay, you

know that clay.
John: Yes.
Swamiji: Yatha va, or just like .....

Disk 2 (09:26)
yatha va jaladidravajatinam vicaryamanam
vyavasthitam rispam jaladiamanyameva bhavati, /

Just like jaladi drava, jatinarm, and those things which are
produced by watery substance; for instance, ice cream,
cold cream, coca cola all these things, the substance of
all these things is just water. In the same way ....

Disk 2 (09:59)

tatha prithivyadimayantananm tattvandam satattvar
mimamsymadananm sadityeva bhavet,

.. all these elements from prithivi [earth] right to maya....




How many elements are they!
Joachim:  Thirty-one
Swamiji: Thirty-one elements, right—these are
thirty-one elements. He starts from the lower degree of
elements.

... from prithivi to mayd, these thirty one elements,
prithivyadi mayantanam tattvandm mimamsyamanan
sadityeva bhavet if you go in the depth of, the
background of all these elements, all these thirty-one
elements you will find there is just existence—sat, sat
ritpataya is the reality of that. They are existing outside,
they are situated in outside world, in existence.
Existence is sat, sat is existing.

He classifies this sauh bija in three sections. One is sat,
another is au and another is visarga |ah]; sat, au and
visarga—these three sections.

The first part of sauh is sat, and next part of sauh is au-au
is a-a-i-i-u-n-ri-ri-li-li-e-ai-o and au, fourteenth vowel,
au and the last visarga is ah. And these three mantras,
three parts of mantras, digest all these thirty-six
elements respectively. First the thirty-one elements are
digested, thirty-one elements are digested by this first

word.
Which isfirst word?
Sat?

Swamiji: Sat.

Stephanie:
And sat is not actually sat, that is what he says:

Disk 2 (12:23)
asyapi padasya niriipyamanam dhatvarthvyafjakan
pratyayarmsam visrijya prakritimdatrariipah sakara
evavasisyate,

If your leave this ...

You call it suffix or prefix—pratyaya?

John: Suffix.

Swamiji: Suffix.

... it is with suffix, it is adjusted with suffix, sat—sa and
at—at is suffix. Suffix is meant only just to utter it.

Otherwise there is sa only.

If you remove this suffix what will remain?
Joachimi:  Sa.

Swamiji:  Saonly...thatis what he says.

Asypdpi padasya niriipyamanam dhdtvartha vyafijakam.
Dhatvartha vyafijakam that is created by dhatvartha, the

meaning of verbal root, asbhuvi, as is verbal root. In
grammar it is called asbhuvi, as is meant for bhuwi,
existence. That which is existing is called asti, is
existing.

So leave that pratyaya-suffix aside, what will remain?
There will remain only sa. And sa is ... have you got
pencil? (Swamiji writes the Sanskrit letters “sa-au-h") ...
Bas.

These three make sauh ... this is mantra, pard [supreme].
Thirty-one elements are digested by this mantra [sa],
and this three elements are digested [in au], and one

element is digested in Siva and Sakti [i.e. ah]. So there is
sa.

Disk 2 (14:57)

tadantargatamekatrirhsattatvam,

In that you have to tfind out that thirty-one elements, are
residing in that first word.

Stephanie:  Sa.

Joachim: And au is for suddhavidya tattva, isvara
tattva, sadasiva tattval

Swamiji: Sadasiva tattva yes.

Tatah param, above that, above that state of mantra ...

Disk 2 (15:19)

tatah paramh Sudhavidyesvara-sadasivatattvani jidana-
kriyasarani saktivisesatvat aukarebhyupagamariipe

Suddhavidya element, element of i§vara and
sadasiva—these three elements are jiana-kriya sarani,
the essence of knowledge and action. Sakti visesatvat
they are Sakti, they are the embodiment of Sakti.

What is the embodiment of nara—individual?

Embodiment of narais ...
John:

LR

Swamiji:

Thirty-one elements’

Thirty-one elements. Embodiment of
Sakti is three elements, i.e. Suddhavidya, i$vara and
sadasiva. And Saktiand Sivais...

Stephanie:  Is visarga?l

Swamiji: .. that is visarga [ah]. Visarga, i.e. Sakti
and Siva is the embodiment of Siva. So the Trika system

of Kashmir Shaivism is combined with Nara, Sakti and
Siva.




Disk 2 (16.16)

arasaktistvatmakam trikam ...

.. you will find in Paratrimsika Vivaran.

So it is aukdare, that three-fold elementary world is
digested in aukara, aukdra [the letter aul.

Aukdara is abhyupagamarape—abhyupagamarupe:
acceptance, it is just acceptance. It is not in thirty-one
elements. Thirty-one elements is scattered, thirty-one
elements are scattered, so they are not accepted. When
you accept it you keep it, you digest it in your nature,
when you accept this.

Acceptance is the thing!

You have to accept it, you have to digest it in your own
nature. You will digest it only in suddhavidya, iSvara and
sadasiva—that it abhyupagama. Abhyupagama is
acceptance.

Do you understand acceptance!’

Disk 2 (17:17)

anuttarasaktimaye ntarbhiitani/atah paramiirdhvadhah
sristritpo visarjaniyah,

So antarbhiitani, they are residing there [in aul.

Atah param, above that is irdhvadhah sristi ritpah, the
creative energy and creative energy. One creative
energy and another creative energy, i.e. creative energy
towards upper creative energy, [and] lower creative
energy, i.e. visarga [ah]. Upper creative energy is of Siva
and lower creative energy is of Sakti. And both are
combined in the cycle of Siva.

First is in the cycle of nara [sal, second is in the cycle of
Sakti [au] and third is in cycle of Siva [ah].

Atah param firdhvadhah syistti riipah, so it is this creative
energy above and below. Visarjaniyah, that is visarga,
two points.’

Stephanie: Sauh.

Swamiji: Sauh mantra.

This is the essence of Trika.

Visvamayo visvottirna it is viSvamaya—universal and
beyond universal [visvottirnal.

John: Immanent and transcendent.

Swamijis Yes, transcendent, yes.

Disk 2 (19:06)

Paramasiva
evodayavisrantisthanatvatnnijasvabhavah

Paramasiva eva, so Lord Siva, Paramasiva udaya visranti
sthana tvat he is the state of flowing out and
vi§ranti—resting.

John: At the same time.

Swamiji: Flowing state and resting state.

Disk 2(19:29)
idrisam hridayabijam tattvato yo veda samavisati ca
sa paramarthato diksitah pranan dharayan
laukikavadvartamano

This essence of all mantras—sauh mantra—if it is
perceived in samadhi ... .

You perceive this sauhbija in samadhi only in the state of
jagadananda—this sauh bija.

.. whoever understands this bija in reality of samadhi,
and he will get entry also in that sa paramarthto diksitah
he is in real sense initiated. Pranan dharayan no matter
if he breathes like ordinary being in this world, laukika
vat vartamano, no matter if he has got appetite, if has got
to go to bathroom and urating and everything-all these
nonsense things he has to do-no matter, he isdivine.

Disk 2 (20:33)
jivanmuktah eva bhavati, dehapati
paramasivabhattarakaeva bhavati //

When at the time of leaving this physical frame he
becomes one with Siva.

Here ends our lecture.

John: What are these three verses here on
this?

Swamiji: What ... three verses!

John: Unless my book is wrong?

Swamiji: These?

John: What are those!

Swarmiji: These are created by ...
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(IsHINAvAGUPTA anp THE CONCEPT OF IGNORANCE
IN DASHMIB SHAIVISM

GNORANCE IS A TRUTH that all human beings

perceive in their life in this world. All schools of

Indian philosophical thought take cognizance of
its existence in man and discuss its nature as they see it,
recognizing that ignorance is universally perceived to
be the cause of man's bondage in his mundane life. A
brief survey of the conceptualization of ignorance by
some representative orthodox schools of Indian
philosophy on the nature of ignorance will help in
assessing the unique contribution made to the subject
by the most illustrious exponent of Kashmir Shaivism,
Abhinavagupta. We shall begin our study with an
examination of how the Nyaya and Vaisesika schools
conceived it, Because these two schools have been
assigned the lowest position in the hierarchy of the
schools of Indian philosophy by a well-known Advaita
Shaiva writer, Kshemaraja, in this Pratyabhijiahrdayam
(Sutra 8), where he says: tadbhumikah sarvadarsana
sthitayah, “the positions of the various systems of
philosophy are only that.” The Nyaya-Vaisesika writers
conceptualise ignorance to be merely negation or
absence of Knowledge in the percipient subject. Thus,
ignorance is, in their view, a negative concept which
can be eliminated by acquisition of knowledge: duhkha-
janma-pravrtti-dosa mityajiananam uttarapaye
(Nyayasutra 1.1.2, and the Nyayabhasya thereon, 15).
The Samkhya and the Patanjali Yoga schools look upon
ignorance as the resultant of the lack of discriminatory
wisdom (vivekajiana) in the percipient subject
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the

(chetana) Purusha and the

between sentient

insentient material (jada)
Prakrti (cf. SK vs. 64, p. 476 ff,

and Vachasapati Misra's
commentary thereon). The
lack of discriminatory
knowledge between these two
ultimate components of
creation, spirit and matter,
produces confusion in the
mind of the percipient
subject, culminating in the
false superimposition of the
characteristics of the material
Prakriti on the spiritual
Purusha. It is obvious that the
dualistic Samkhya-Yoga
school's theory of ignorance is
positive in character, as
opposed to the pluralistic
Nyaya-Vaisesika viewpoint,
and that ignorance can be
destroyed by developing its
opposite, discriminatory
wisdom, between the two,
Purusha and Prakrti. The
Shankara Vedantins
conceive of two forms of
ignorance, namely, cosmic
ignorance (samasti or miila
ajnana), and individual
ignorance (vyasti or tmula
ajnana), though their nature
and content are held to be

identical in essence:

When he is enveloped by defileman_t_;}f (ma]a),
technically called anavamala (i.e. mala caﬁged
by the limitation imposed on the self by the
"Suprmne Lord), then the individual does not
experience his true divine nature on ancoimlﬁ of
his being limited and cnntracted by this ﬁﬁlf~
created limitation or ana‘vamalﬂ | .

idamajiidnam samsti-vyasti-
abhiprayena ekamanekam ca
vyavahryate (VS 76). Cosmic
ignorance plays a crucial role
in the manifestation of the
phenomenal world, while
individual ignorance leads to a
distorted vision of Reality,
thereby causing bondage.
Ignorance has been described
by the Advaita Vedantins as
neither existent (sat) on
account of its being sublated
by the dawn of true knowledge
in the individual being, nor
non-existent (asat), as it is
experienced by all individuals
on the mundane plane; it,
therefore, is indescribable
(anirvaca-niya) in positive or
negative terms: ajnanam
sadasadbhyam nirvacaniyam
trigunatmakam jidana-virodhi-

(ibid 73).

Ignorance here has only a

bhava-riipam

phenomenal existence; as
soon as one succeeds in

elevating oneself to the trans-

phenomenal level,
ignorance disappears from
the experiential horizon of

the individual being once

and for all.
Against tihis
background of the views of
the other
schools, let us now examine

the Advaita Shaiva

concept of ignorance as

orthodox

conceived by the Advaita
Shaiva writers of Kasmir.
The earliest references to
the concept of ignorance
are the two aphorisms in
the Shivasutra revealed to
Vasugupta, the founder of

the Advaita Shaiva school
The two

identically-worded siitras

in Kashmir.

read thus: jianam bandhah
(SS 3.2) Kshemaraja,
Abhinavagupta's foremost
disciple, says that the word
jiianam actually signifies in
this context “vitiated,” or

limited, knowledge, which




=

is tantamount to ignorance
(ajﬁ&na) (SSV=3.2). This
ignorance lies at the root of
the bondage of the
individual being. When he is
enveloped by defilement
(mala), technically called
anavamala (i.e. mala caused
by the limitation imposed on
the self by the Supreme
Lord), then the individual
does not experience his true
divine nature on account of
his being limited and
contracted by this self-
created limitation or
anavamala. This lack of
knowledge about his true

nature is labeled ignorance.

Kshemaraja interprets
the word jiianam as occurs in
the Shivasitra (3.2) as
signifying the knowledge of
the self produced in the citta
(internal sense organ,
equivalent to antahkarana)
in the form of its
modification (citta-vritti)
(SSV 128). Since the citta is
universally acknowledged as
of the nature of the three
gunas, pleasure (sattva), pain
(rajas) and stupefaction
(tamas), the knowledge

produced in it bears all the

characteristics of empirical
knowledge. For instance, it
implies the experience of
duality between subject and
object, as also infinite
multiplicity. The knowledge
arising in the citta involving
two distinct poles of
experience, the knower and
the known, is instrumental in
the experient's bondage. He is

Abhinavagupta adds another dimension to the Advaita Shaiva
conception of ignorance by postulating two distinct kinds of
ignorance as existing on two different levels in the personality of
embodied beings. These are spiritual ignorance and intellectual
ignorance, or paurusha ajiana and bauddha ajhana respectively.

bhen sulbijecct. to
transmigration in the world.
Kshemaraja quotes a verse
from the Tantrasadbhava,
now lost, in his commentary,

the

“Confined to sattva, rajas and

Shivasutra-vimarshini:

tamas (the three gunas), and
knowing only that (object of
knowledge) which the senses
can seize, the embodied being
wanders about in the world,

moving from one body to

another” (ibid).

Abhinavagupta adds
another dimension to the
Advaita Shaiva conception of
ignorance by postulating two

distinct kinds of ignorance
as existing on two different
levels in the personality of
embodied beings. These are
spiritual ignorance and
intellectual ignorance, or
paurusha ajiana and
bauddha ajiana respectively.
He

fearures in the Tantraloka

(sadananda in VS 1.22-23)

describes the salient

and the Tantrasara (ahnika

[).

According to him, as the
Supreme Lord Paramashiva
imposes limitations
(sankocha) on Himself of His
free will (svecchaya) to
become the Universe
consisting of an infinite
number of subjects
(pramata), objects of
experience (prameya), etc.,
which indeed are only His
self-manifest forms on the
mundane plane. His self-
experience of His absolute

nature (viSvvottirna riipa), in

the form of “absolute” I-
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expericnce, or prrndhantd,
ceases. This self-cxperience
of the Supreme Lord is thus
samed because it expresses
his fullest nature {paripiirna
svabhava)., When
Lord 13

voluntarily assume hmitation

rhe

Supreme said  to

(sankocha) to hecome the
wortld, a split is created, as it
were, In his selt-experience
(svdtma-paramarsa) as a
result of which he begins
cxpericncing Himselt in the
firstinstance as the experient
or subject symbolized by
aham {(I-experience), and the
vold ($unva), and then
subsequently as the experient
or the subjecr (aham}and the
t;:rljjf:m of experience (idam,
or not-self appearing to fill up
the void or sunya, as it werc).
All this happensin the course

ot Lord's

involurion {avarohal as the

the Supreme

Universe.

[t is held that the notion
of not-self {idam) appcars tor
the ftirst time in His sclf-
cxperience {(paramarsa),
which then is experienced by
him only as His self-extended
form (sphara), not different

1n

from him. His “truncated

sclf-experience, as aham (I-
ot
i
experience), caused by His
of

(arma-sankocha)

cxperience) instead

prirnahatma (integral

voluntary act self-
timitation
resuiting in the appearance ot

the

backeround of l-experience,

idam or not-self in

Abhinavagupta designates by
the term pawrusha ajiidana

(spiritual 1gnorance).

When the Supreme Lord is
said to voluntarily assume
limitation (sankocha) to
become the world, a split is
created, as it were, 1in his
self-experience (svatima-
paramarsa) as a result of
which he begins
experiencing Himself in the
first the

experient subject

instance as
or
symbolized by aham (I-

Expcricnce)

Abhinava delines paurusa

ajiana as atmanl

anatmabodha, or the

experience of not-seltf
(andtma uridam} in the selt
(atma). The locus of this self-
experience is the percipient

of

consciousness {eitta-darpana),

subjecect's mirror

the
serving as the reflecting
all his self-

Since

with CONSCLOUSTIESS
medium for
eXpericnces. this
self-experience is
produced prior to the
creation of citta or intellect
during the manifestation
of the world, it is held wo be
bevond the reach of the
citta or the intellect.
Abhinavagupta, therefore,
posits that paurusa
djafidna, or spiritual
ignorance, being an
offshoot of the Supreme
Lord's act of assuming
limitation in the course of

H s
the

self-manifestation as

universe, cannot be
cradicated by a limited
embodied 1ndividual
through his personal

ot

of spiritual

ctforts in the torm
practice

discipline (sadhana).
[gnorance can be destroyed
only by Supreme Lord
through the infusion of His
erace into His form of the

embodied individual,

technically called
Saktipata.
The seccond kind of

ignotance, bauddha ajiidna
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(intellectual ignorance), is
created in the intellect or
buddhi upon the *Supreme
Lord's being enveloped by
residual

mavya, and

impressions of karma
floating in the sphere of
madyd, called mayiyamala
in the
self-

the
Universe. Abhinavagupta

and kdrmamala,
course. of His

manifestation as

describes bauddha ajiiana as
experience in the form of
Self
(anatmani-atmabodha). It is
said that the Supreme Lord,

in the not-self

existing on the mundane
level in the form of a
spiritual monad following
His act of self-limitation, is
enveloped by mayiyamala
(defilement in the form of

with his self-

experience as pure subject

maya),
(aham) becoming
completely concealed,
allowing only his experience
of not-self (idam) to remain
unaffected by the veil of
maya (mayiyamala). This
happens on the level just
below the suddha vidya tattva
in the sphere of maya. A
vaccum is created the self-

experience of the subject

once again after eclipse of the
[-experience (aham).

Since worldly
transactions are not possible
in the absence of a subject or
agent, the Supreme Lord, in

the absence of a subject or

Lord, in

self-

agent, the Supreme
the course of his

Abhinavagupta therefore
holds intellectual ignorance
responsible for the creation
of ego-experience. As such, it
cannot be got rid of until and
unless the experience of the
self in the real self (atmani

atmabodha) arises in the
intellect of the individual
being.

manifestation as the universe,
creates the experience of the
subject by superposing the
experience of the empirical
subject on the not-self (idam
or andtma). Asa consequence
of this superimposition, ego-
experience (ahamkara) is
created, which takes place in
the intellect of the embodied
individual. Since the ego-
experience is created on the
mundane level solely for
carrying out worldly
transactions, Abhinavagupta

treats it as conceptual one
(vaikalpika), with the
intellect of the individual

being its locus.

Abhinavagupta
therefore holds intellectual
ignorance responsible for the
creation of ego-experience.
As such, it cannot be got rid
of until and unless the
experience of the self in the
real self (atmani atmabodha)
arises in the intellect of the
individual being. He calls
this experience the spiritual
knowledge (paurusa jiana)
that arises in the spiritual
seeker with the annihilation
of . dnavamalag .as. 2
consequence of infusion of
Divine Grace, Shaktipata, in
the embodied
The practice of spiritual

individual.

discipline cannot
accomplish this task. Hence,
Shaktipata, or the descent of
Divine Grace, is invested
with so much importance by
Advaita Shaiva writers,

especially Abhinavagupta.

(Reproduced from the book
"Abhinavgupta: Reconsiderations” Edited
by Makarand Paranjape and Sunthar
Visuvalingam. Courtesy Prof. Makrand
Faranjape)




Oh, Prabhu What Is Thy Bidding?

Loosed of country, clan

And wanting peity furnishings
Still unsettled and knowing not
That ambrosial satistaction
Thart slacks the thirst of ages long;
Oh, still wander beside myself
Weakened and deprived

Yet, let me speak positive

With high and artful graces
Heroic proclamations more
Sweetly sung or thundering

In melodic metaphor

And other high-flown and rarified
Ministrations

But, no, a sham they'd be

At this time for sitting here

With a vagrant heart and a vagrant mind
That glory glimpsed but second-hand
Only vaguely gleaned from books
Hear say what?

Certitude and equipoise

Joy and understanding

Verily, said to be

Nearer than the nearest

And found and never lost,

Yet now, not for lack of wanting
Almost resigned in loss and ever losing
Distraught and giving-up

Looking dimly without energy

To reconcile and salve

This ancient empty wound

Of lost and incomplete

Of born and dragging on

To another dying day

Oh, prabhu what is thy bidding?

- TWO POEMS

Andy Haywards

Magical Musings

To build upon a chance or possibility
Not of stone, brick or cemented frame

But castle's solid and of figment's dreams

[magined or glimpsed

In misty trammels of passing

And yesterday's suggestions
Something hardly grasped hazily perceived;
Words we craft and use

To prod to life

The sleeping titans

Purple-glazed and diamond-encrusted
Visions and possibilities

Yet dormant and unseen

And then made to rise¢ and be,
Mist-enshrouded and fantastic

And that that might yet be

To startle breathtaking mind and heart
And for eyes to behold unbelieving
Such impossibilities,

But yet, manifest

And held aloft

By that that is the mundane and merely
possible

Whose parameters recede into the unknown
And oft inexplicable,

Ancient stuff, of course

And yet, appearing

As if brand new,

Not that same old dreary curbside

Pavement and dusty day-to-day scene,
Sayest thou?

| _[In these poems the poet, a long fime canadian devotee of Swamiji, expresses his spiritual anguish] |




An Analysis of the
KUNDALIN

ur purpose here is
not so much to

delineate upon the
historical origins of the
concept of kundalini as much
to find out as to how this
concept has been made use of
within Tantricism,
particularly in its Kashmirian
version. As the specific goal
of Tantrricism in general is to
awaken kundalini from its
dormant state, so its
techniques that are used for
the arousal of kundalini. It is
by making the use of yogic
techniques that a yogi expects
to reach his soteriological
goal of liberation in terms of
experiencing complete fusion
of his individuality with the
Divine Couple, that is, Siva
and Sakti. While explaining
the essential steps (anga-s) of
the yogic path, we shall
thereby try to find out as to
how within Tantricism those

yogic techniques have been

Moti Lal Pandit

made use and

5
consequently what kind of
results their cultivation have

givenrise to.

The Preliminary Steps

- Whatever the

philosophical orientation of a
yogic school may be, the
cultivation of the preliminary
steps, as envisaged by the
Classical Yoga School of
Patafijali, constitutes the
vasic foundation of every

kind of yogic praxis. The steps
are so envisaged as would
enable the practitioner to
realize the soteriological goal
of freedom. The freedom that
is sought concerns existence
in the world itself. All the
Indian schools of thought,
whether orthodox or
heterodox, are of the view
that man will experience
suffering to the extent he is
the ultimate goal of every
yogic school. Each vyogic
school, however, has its own

oncept 0

understanding as to the
nature of this freedom. There,
thus,
interpretations with regard to

are different

the nature of soteric freedom.
Whatever be the
interpretation concerning
the nature of soteric freedom,
all yogic schools agree that
this transcendental freedom
can be achieved only when
consciousness is completely
introverted. In other words, it
is in and through the process
of introversion of
consciousness that embodied
existence is transcended and
this transcendence is equated
with the autonomy of the self.
In order to facilitate the
transcendence of empirical
existence, the Classical Yoga
School of Patafijali has
devised certain practical
techniques by the use of
which the ladder of
transcendence can
successfully be ascended. The




vogic discipline of Patanjali
consists of eight stéps, and
upon perfecting a particular
step one automatically steps
into the succeeding step.
This discipline of Patanjali
with slight alterations, has
been accepted by all the
yogic schools as the most
method of
enabling the adept of gaining

appropriate

control over the senses.
Once control over the senses
has been gained, it is not
difficult for the yogi to reach
his real goal, which is that of
introversion of
CONsCiousness.

The first two steps of the
yogic discipline- yama and
niyama are of ethical nature,
and so are of general import.
The thrust of these two steps
is to enable the adept to
attain inner purity whereby
the
dispositions of the mind may
be facilitated. It
interiorising the essential

the control over
1S upon

ethical principles that the
mind becomes one-pointed,
which means consciousness
is saved from diffusion. Since
ethical norms of general
import and are a part and
parcel of general religious
life, so we shall not spend our
time in explaining as to what
these ethical principles are.

The real yogic discipline
begins from the third step,
which is that of “posture”
(@sana). For a tantrika a
posture does not simply
signify as to what kind of
the

of meditation

bodily position
practitioner
should make use of while
meditating. For him posture
has a broader significance and
meaning than what occurs in

It becomes abundantly
clear that Tantrism is
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the Classical

Patafijali. For a tantrika it is

Yoga of

essential to interiorise the
physical posture. Upon
interiorising the posture, a
tantrika directs his attention
point”

upon the “central

(madhyma) that exists
between the exhaling and
inhaling breaths, between

two thoughts, or between two

This focusing of

actions.
attention upon the central

the

emergence of what the

point results in
tantrikas call inner posture. It
becomes abundantly clear
that Tantrism is not so much
concerned with the external
aspects of yogic techniques as
much as with their inner
essence. It is for this reason
that great emphasis has been
laid upon the interiorisation
of techniques. This practice
of fixing attention upon the
central point corresponds to
the Buddhist practice of
mindfulness (smriti). While
laying emphasis upon the
essence’ of techniques,
Tantrism does not neglect the
external aspects of yogic
methods.

fact that interiorisation of

It recognizes the

posture is not possible unless
the art of physical posture is
perfected.

It is
perfection in the external

upon gaining

aspect of the posture that a
tantrika attempts at
The
interiorisation of the posture
(antrika-dasana) is
accomplished by fixing

internalizing it.

awareness upon the middle
point of two breaths, or two
thoughts, or two actions. It is
upon the pathway of the




breath thata tﬁﬂtrikﬂ is asked
to maintain a continuous
in the
center of the inhaling and
exhaling breaths. It is this
process of fixing awareness

awareness on and

on the central point that is
really, called the internal
posture.

For a tantrika the idea of
‘“eemtral poimt”
fundamentally denotes “the
point of conjunction” or
“meeting” (samadhi). The
interiorisation of the posture
is completely dependent to
what extent awareness upon
the central point has
continuously been
maintained and fixed. In so
far as the fixing of attention
is concerned, it has to ensue
from the beginning to the
of two breaths. A
tantrika is however, warned

end

not to engage in this practice
either during the night or
day. The suitable time for
this practice is that of
twilight, which is that of
dawn or dusk. It is upon
gaining perfection in
internalising posture that a
tantrika steps into the fourth
“limb” (anga) of vyogic
discipline, which is that of
breath control (pranayama).

The leap from the

physical “posture” to that of
“breath control” is gained the
moment a tantrika succeeds
in maintaining a continuous
awareness on the central
point of incoming and
outgoing breaths. It is by
fixing awareness on the
central point that the breath
of the adept becomes,
progressively and
spontaneously, refined. It is
the refinement of breath that
elevates the adept to an
another world, which is that
of prandayama. As to how to be
established gainfully in the
state of pranayama, Tantrism
has devised two methods,
namely, the method of ajapa-
gyatri and that of cakrodaya.
The adept, while engaged in
the practice of the former
method, is asked to remain
aware on the points where the
outgoing and incoming
breaths begin and end. The
has to be
continuous and unbroken.

awareness
Tantrism, however,
recognizes that this method is
difficult to practice as very
few adepts succeed in
perfecting the art of
maintaining an unbroken
chain of awareness

concerning the central point.
As this method is difficult to

practice, so a tantrika is asked
to practice another method,
which is that of cakrodaya. It
is the method of cakrodaya, or
the method of "the emergence
of the wheel," which is
preferred by most of the

adepts. Being less
cumbersome and difficult, a
tantrika adept finds it easier
to practice. While practicing
this method the adept is asked
to cultivate awareness in such
a manner as would not result
in external or internal
exertion. The awareness has
to be of such a kind that would
by itself

spontaneously from the

emerge

center from where the two
breaths begin and end.

Our normal breathing is
always coarse, rough and
irregular. The adept, on
account of the coarseness of
breaths, is unable to maintain
continuous awareness upon
the central point of breaths. It
is the refinement of breaths
that is seen by the tantrikas as
the only means of enabling
the adept to fix his attention
upon the central point of
breaths. It is in and through
the practice of cakrodaya that
a tantrika expects to effect
refinement in the process of
his breathing. The scale of




refinement in breathing is
realised to what eXtent the
span of breaths have been
lengthened. And the
lengthening of breaths is
dependent upon pranayama.
According to Tantric
thinking, a lengthened
inhalation or exhalation
occupies less space, whereas
the shorter ones are believed
to be occupying more space.
The purpose of refining the
breaths as well as of fixing
attention upon the central
point is to effect introversion

The
of

consciousness is effective to

of consciousness.
introversion

the measure breaths, through
the practice of pranayama,
have been refined. The
adherents of Tantricism
claim that the powers of
omnipotence and of
omnipresence emerge when
one has arrived at the
condition whereby the space
of breaths is reduced by one
tuti. It is through the practice
of cakrodaya that the
movement of breath is
lengthened and thereby is
reduced the space that short
breaths are supposed to be
occupying. Further the
practitioner of cakrodaya is
asked that, while
lengthening the span of

breaths, he must inhale and
exhale in such a manner as
would result in the audibility
of the emerging sound, which
means that the internal sound
should be audible to those
who may be sitting nearby.
Insofar as the commence-
ment of ascendant and
descendant breaths is con-
cerned, there are differing

views among the practitimners
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of Tantricism. One school of
thought is of the view that
“heart” should conduct the
incoming and outgoing
breaths. The other school of
thought thinks that it should
the “throat” from where the
breaths should commence.
Most of the followers of
Tantricism think that it is
very dangerous to engage in

such a practice that allows
breath to originate from the
heart. Experts in the art of
Tantric praxis believe that
this practice terminates in the
emergence of heat in the
heart. The heat not only
damages the heart, but also
leads to mental derangement.
Even there is the danger of
death for the one who does
not handle this practice with

care. The tantrikas, thus, are

advised to abandon such

practices fthat are fatal and

Most of the

tantrikas, therefore, prefer the

dangerous.

least harmful practices which
in the present context means
that it should be the throat
that should conduct or con-
trol breathing.

Upon deepening the
introversion of consciousness
through the process of inhala-
tion and exhalation in terms
of fixing awareness upon the
the adept
thereby is in a position of

central point,
abandoning the normal states
of consciousness namely, the
states of waking (jagrat), deep
sleep (susupti) and dreaming
(svapna). Upon the abandon-
ment of the normal or empiri-
cal modes of consciousness,
the adept steps into what is
called the Fourth (turiya).
The Fourth is a state of con-




sciousness that emerges at
the conjunction of &%pirical
states of consciousness.

. Once the proficiency
and expertise in the tech-
nique of breath control is
gained, the adept thereby is
ready to move onto the next
yogic disciplinary step,
which is that
abstraction (pratyahara).

of mental

The deepening of introver-
sion of consciousness is made
effective to the extent the
technique of mental abstrac-
tion is cultivated intensely.

(jianendriya-s) are con-
cerned, they too lose their
capacity of functioning in a
normal way. Whatever one
sees or hears or touches is
indistinct and hazy. The mind
goes blank, which means it
loses the capacity of making
any kind of judgement or of
making use of the will. This
state may be compared to the
one which sleepwalking
represents. All these experi-
ences indicate that the adept
is calling off
himself from

The adept upon the
commencement of interior
journey, is given the opportu-
nity of gaining access to such
experiences that are free from
the coarseness of empirical
experiences. Since the inward
experiences are of subtle
nature, so it means that no
coarse element exists or is
involved in it. It is the subtlest
aspect (tanmatra) of the five
elements that the adept is

enabled to have experience

Once the proficiency and expertise in the
technique of breath control is gained, the
adept thereby is ready to move onto the next
yogic disciplinary step, which is that of
mental abstraction (pratyahara). The
deepening of introversion of consciousness
is made effective to the extent the technique
of mental abstraction is cultivated intensely.

There is, thus, a direct link | hisimmediate

between the introversion of | environment.

[t also means
that
sciousness, by

consciousness and mental

abstraction. There is all the C O n-

possibility of experiencing

giddiness or sleep at the level | turning upon

of prandyama, but such type | itself, sinks

of experiences do not occur | into its own

at the level of of. To have the experience of

mental | abyss. These experiences also

the subtle aspects of the

abstraction. Instead of sleep | indicate that the adept is

ready to step into the state of elements means that con-

the Fourth (twuriya). Upon
gaining entrance into the
Fourth state, the adept
thereby loses complete inter-
est in that that is out there.

or giddiness, the adept may

experience a kind of inertia sciousness has achieved the

seeping into his organs of highest degree of purity and

action (karma-indriya-s). refinement. This refinement
The inertia could be of such

a nature that the organs of

is directly linked to what
degree consciousness has

been, in the ascetical furnace

action might become lifeless, | This lack of interest in the

that is, totally dead to the
external stimulus. The

outside world is the sign of of interior meditation puri-

inward journey. [t is in terms fied. The purity of conscious-

ness empowers the adept to

organs of action thus lose the | of the inward journey that the

have the experience even of

capacity of initiating any | adept attempts to explore the

the subtle aspects of sound,

form of action. Insofar as the | inner realms of conscious-

ness. smell and touch. To arrive at

organs of perception




the subtle aspect of an
within tHe vyogic
parlance, denotes that the

element,

experience is of the nature of
delight. The experience is as
delightful as occurs at the
height of sexual orgasm.
Although permeated by the
flavour (rasa) of delight,
such experiences, however,
are not seen as the sure signs
of spiritual advancement.
They are, instead, viewed as
impediments in the way of
spiritual progress, because
they distract the attention of
the adept from the goal
towards which he is expected
to move. The adept subse-
quently goes astray and
engages in such activities
that terminate in the birth of
non-freedom, that is bond-
age. The adept, therefore is
warned not to seek or run
after these experiences of
delight. The access to the
state that is mental is opened
up the moment the subtle-
ness of elements is internally
produced, and as a conse-
quence of this the unwinding
of the mind occurs with great
awareness. Accordingly the
adept enters the state - of
Supreme Consciousness.
Thus is facilitated the emer-
gence of the state of mental
repose (pratyahara).

The adept sinks into the
interior repose of conscious-
ness to the measure he suc-
cessfully overcomes the
impediments that come to be
due to the delightful experi-
ences. The very turning away
from experiences that are

de[ightful in nature empow-
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ers the adept of sundering
even the subtlest links with
the world. Accordingly
pratyahdra, both as a state and
as a technique, has been
defined as that process
whereby one efficaciously
actualizes the sundering of
bondage with samsara. The
delinking of consciousness
from the external world also
means that consciousness is
completely emptied of con-
tents of empirical knowledge.
The absence of external
content 1n consciousness

facilitates the passage for the

arising of knowledge that is
which

means that the adept now

true (rtambhara),

knows the real as it is in itself.
At this point of introversion
or inwardness the movement
of breath slows down to the
minimum, and consequently
the state of complete abstrac-
tion (dhydana) is entered.

Prior to stepping into the
state of dhydna, the move-
ment of breath enters the
central mystical vein
(susumna-nadi) and from
there the breath
| downward to the root-

| (miuiladhdra-cakra) where the

rushes
cakra

| Kundalini is supposed to be
| lying in the state of inertia or
sleep. It is in the state of
dhyana in which the arousal
of the Kundalini is inititated.
The awakening of Kundalini
is not possible unless all the
yogic steps are traversed
successfully. At the same time
complete expertise in the
yogic techniques has to be
gained before the breath
enters the central vein. It is
upon gaining complete
proficiency in the yogic
techniques that precede
dhyana that the adept enters
into the state of dhydna
whereby he can initiate the
process of arousal of the

Kundalini. The state of




dhyana, thus, corresponds to
the awakening of Kimdalini
itself. In the Spandakarika
(1.2.24) of Kallata the equat-
ing of dhyana with the
entrance of breath into the
is described
thus: “When the Yogi con-
firms internally that he will

central vein

do whatever the state of
Supreme Consciousness
wills, and when he takes the
hold of the sound-element
(spandatattva), his breathing
enters the central vein and
rises again in the upward
path (#rdhva-marga) as
Kundalini”.

Upon attaining to the
state of dhyana, the adept, for
all practical purposes, tran-
scends the normal, or what
we may call empirical, mode
o _perception .
Transcendence of normal

cognition denotes that one
loses the sense of one’s iden-
tity. At this meditative level
the process of visualisation as
well as of breathing comes to
complete standstill. The
meditative absorption is no
more dependent upon the
focusing of attention upon
the central point, viz., the
point of conjunction. The
adept has gained such medita-
tive dexterity that absorption
occurs spontaneously. Also
absorption is so deep that

every form of mental process-

ceases to function. As a result
of the cessation of mental
processes the adept’s body, so
we are told, is charged with
electric current. This charg-
ing of the body with an
electric current results in the
emergence of such an experi-
ence that is characterized by

the

(camatkara). The experience

shock of wonder

of bliss, of joy, of wonder, in
the form of shock, is termed as
the initiation of penetration
(videha-diksa). We shall
explain as to what this initia-
tion denotes while discussing
the arousal of prana-
kundalini.

The initiation of pene-
tration is of six types. The
seventh one is the final one.
When the adept reaches the

final initiation of penetra-
tion, it means that the
Kundalini has reached her
final destination, which is the
top of the skull, and which is
believed to be the abode of
Siva. Once Kundalini reaches
the top of the head, the adept
thereby steps from dhyana
into next limb of Yoga, which
is that of dharana. Dharana is
that absorptive state in which
itself
firmly in “the internal reality

the mind establishes

of Supreme Consciousnes.”
At the dharana level the
practitioner of meditation is
asked to adjust to the new
situation which has emerged
on account of trans-empirical
cognition. This trans-
empirical cognition results in
the monistic view of reality
that asserts the essential
correspondence between the
microcosm and the macro-
cosm, between the universal
and the particular, between
samsdara and nirvana. For a
tantrika yogi it means that the
phenomenal world, prior to
its emanation or manifesta-
tion, exists as a latent seed in
the Absolute, and the
Absolute is nothing else but
Siva, or what in philosophical
language is called as I-
Consciousness.

The body of the adept, at




this point of experience, is
charged with energy. The
process of breathing, oo,
regains life. All this indicates
that the adept has become
proficient in the art of
absorption. No exertion of
any kind is involved in reach-
ing to the state of absorption.

[t is While

externalising his awareness,

spontaneous.

the adept thereby does not
abrogate awareness. In what-
ever condition he may be, he
is always in the state of
absorption. Whether eating,
sleeping or walking, the adept
remains constantly in the
state of the Fourth (turiya).
Accordingly this state is
referred to as that of bliss that
is cosmic in nature
(jagadananda).

From the state of dharana
a tantrika enters, without any
effort or impediment into the
final meditative state, which
is of indeterminate nature.
This meditative
nate state of consciousness is

the

nirvikalpa-samadhi. It is so

indetermi-
technically called

spoken because no content is
to be found in consciousness.
For this reason this state is
also spoken of as a state in
which the process of thinking
is completely absent. It is
upon reaching this indetermi-

nate state of consciousness
that the adept experiences
the merger of the Kundalini
with Siva. This merger of the
Kundalini with Siva empowers
the adept to have the taste of
the immortal nectar. Upon
tasting the immortal nectar
the adept attains to the
deathless state, a state that
results in the experience of
the dissolution of the cosmos
called I-
consciousness. The ascent of
the Kundalini thus corre-
sponds to the sinking of

into what is

consciousness through
meditative absorption into
oneself. This sinking of
itself
terminates in the termination
of all links with the outside
world. The merger of the

consciousness I1nto

Kundalini into Siva signifies
for a tantrika, at the level of
experience, the dissolution of
the universe in terms of
which resorptive movement,
in contrast to the emissional

one, is actualised by Siva.

The Classification of
Kundalini

Tantricism has made a
tripartite division of the
Kundalini. The tripartite
division corresponds to the
three levels of manifestation

as well as to the three aspects
of the Ultimate Reality. The

three aspects of the Kundalini
are known as the para-
kundalini the cit-kundalini
and the Sakti-kundalini. It is
the belief of tantrikas that the
Kundalini as the innate power
of Siva is responsible in giving
rise to the manifest realm by
atomising Siva into a multi-
tude of entities. While atom-
ising Siva, Kundalini itself
gets atomised. The para-
kundalini represents the
transcendent state of Reality
— and this state is character-
ised by non-differentiation. It
is a state of non-difference
and so no bifurcation exists,
at this level, in Being. As the
innate power of Siva, pard-
kundalini is that energy of
Siva through which the
manifestation/emission
(visarga) occurs. Symbolically
this state is represented by the
two dots one upon the other
(:), denoting thereby the
Divine Couple as Siva and
Sakti. The esoteric signifi-
cance of the two dots indi-
cates the revealing and
concealing powers of Siva.
The para-kundalini, as
the absolute creatrix, gives
rise to the objective world not
because of external compul-
sion or internal necessity, but
because of her sovereign
freedom and will. As sover-




eign, She can equally choose
or not choose to.emit the
universe out of Herself. Prior
to. the actual projection or
manifestation of the universe,
the innate sovereign freedom
(svatantrya) of the para-
kundalini is so externalised as
would make it possible for the
ejection of the sprout of a
fertilized seed. This process of
externalisation of creative
freedom of the Goddess as
Kundalini may be termed as
the first phase of creational
manifestation. It is in the
second phase of the creative
activity of the Goddess that
the emission of the objective
universe is initiated. In the
third phase emission of the
universe is actualised at that
point when the absolute
power and freedom of the
Goddess are objectified. It is
the innate power of freedom
of the para-kundalini as the
Goddess which the tantrikas
consider as the basic cause for
the emanation of the
objectified universe. |

The Goddess as para-
kundalini constitutes the
absolute freedom as well as
will (iccha) of Siva. It is the
absolute will of Siva which,
while responsible in initiating
the process of the universe, is
spoken of as Energy (Sakti).

The parda-kundalini at the
metaphysical level, is the
embodiment of absolute
freedom and will, and so is
accordingly seen as represent-
ing the essential nature of
Siva. The para-kundalini,
upon the manifestation of
universe, atomises herself as
the sleeping energy, of which
the coiled snake is the symbol.
[t is this atomic aspect of the
para-kundalini that is known
as the sakti kundalini. It is as
the Sakti kundalini that the
para-kundalini is thought to
be source of light (prakasa) of
consciousness (cit). As and
when the term “light” is made
use of, it denotes that power
by which consciousness is
enabled to have the knowl-
edge of itself as well as of that
that is out there. It is as light
that knowledge expresses
itself through five forms of
sound (Sabda), touch (sparsa),
form (riipa), taste (rasa) and
smell (gandha). These five
modes of apprehending
knowledge correspond to the
five sensations of seeing,
touch, hearing, taste and
smell. The S$akti-kundalini
represents the creative aspect
of the para-kundalini, and
accordingly is considered to
be the seventeenth kala
(digit) of the supreme nectar.

The infinitude of para-
kundalini cannot be experi-
enced by the adept on
account of him being subject
to the limitations of embod-
ied existence. That which
consists of body suffers
continuously from the tempo-
ral succession of change. The
body of the adept, too, is
subject to temporal change,
which means that it as finite
as any other material entity. It
is impossible for the finite

entity to comprehend or
experience that which is
infinite, beyond the temporal
succession of change, and
unlimited. The limited body
of the adept has no capacity or
power of experiencing the
infinite. The adept has the
possibility of experiencing
the infinitude of the para-
kundalini at the time of death,
that is, at the time when he is
in the process of discarding
his embodied existence. As
and when the adept has the
experience of the para-
kundalini, his experience of
her is in terms of what the
tantrikas call internal
samadhi. The experience that
the adept has of para-
kundalini is in terms of unity
of Being, that is, the macro-
cosm and the microcosm are
experienced as being identi-




cal. This experience of iden-
tity or unity is technically
called the krama-mudra. The
bliss that results from this
experience is of cosmic
nature (jagadananda).

The difference between
the experience of the para-
kundalini, the sakti-kundalini,
the cit-kundalini and the
prana-kundalini is the follow-
ing. Upon the arousal of
Kundalini the energy of
breath that enters the central
vein does not touch the spinal
cord. It goes, rather, upward
without any impediment or
interruption. In the case of
cit-kundalini or the prana-
kundalini the energy of breath
(prana-sakti) has to penetrate
the wheels of energy (cakras)
along the spinal cord. It is
upon the penetration of the
wheels of energy that the path
for Kundalini is cleared from

Once the

path is cleared of all obstruc-

all obstructions.

tion, the Kundalini ascends,
with ease, upward till it
reaches the top of the head
where She merges in Siva.

Next to the para-
kundalini is the cit-kundalini,
which, as the embodiment of
Energy, empowers individual
beings with the power of
awareness. An adept gains the
capacity of experiencing the

cit-kundalini by employing
the various yogic techniques,
and one of them is that of the
“emergency of the wheel”
(cakrodaya).* This technique
consists of in focussing the
attention on the central
point, or what is called the
point of conjunction. The
tantrikas think that the
central point is that point
where two breaths, two
thoughts or two actions meet
and conjugate. The point of
conjunction (madhyma) is
equated with the void (stinya)
of space. The concept of
“void” is considered by the
tantrikas as the symbol of
unimpeded freedom. Since
the void of space and the
point of conjunction are
identical, so it means that the
latter, too, represents absolute
freedom of Siva. It is by
meditating on this central
point that the adept by going
inward, gains the necessary
power of interiorising the
extroverted consciousness.
Upon having sufficiently
turned consciousness inward,
the adept thereby is in a
position of experiencing the
cit-kundalini. The process of
interiorisation of conscious-
ness begins in the following
way. An adept, through a
focussed and deep concentra-

tion, enters the point of
conjunction that lies between
two breaths, two thoughts or
two actions. With the deepen-
ing of interiority of con-
sciousness there occurs the
slow pace of pulse, of the
circulation of blood, and of
the breathing movement.
There also arises within the
crawling sensation as well as
the humming sound of a bee.
This experience results in the
rise of intense delight.

Before we speak further
with regard to the experience
of the humming sound, it
would at this junction be
appropriate to dwell upon the
esoteric physiology of
Tantricism. Tantrikas are -of
the view that there is a central
vein, called susumna which is
located in the interior void of |
the spinal cord. The spinal
cord in itself is viewed as the
symbol of axis mundi. To the
left and the right of the spinal
cord exist two mystical veins
namely ida and pingala. It is
through these two veins that
the normal breath flows in the
body. Along the mystical vein
of susumnd are located six
wheels of energy (Sakti-
cakras). The Kundalini, upon
her arousal, moves upwards
through the central vein.
While moving upward, She




penetrates all the wheels of
energy, thereby purifying
them from the impurities they
may have accumulated. This
purification of the wheels of
energy facilitates the upward
journey of the Kundalini.
Upon reaching the top of the
head, which is considered as
the transcendent abode of
Siva, it is at this place where
the Kundalini merges in Siva,
“which results in the experi-
ence of non-duality.

In addition to cakrodaya,
there ‘is an another method,
which consists of in pushing
the incoming and outgoing
breaths into the central
channel. At the initial stage
the breaths may be allowed to
descend a little downward.
Upon gaining mastery over
this technique, the practitio-
ner is asked to collect the
breaths at that point where
they may slip down to the
mitladhara-cakra or “the root
wheel”. The point at which
the breaths are collected or
unified is known as the point
of lambika. When the breaths
are unified and are ready to
descend downward, there
occurs the cessation of
breathing, which results in
the experiencing of choking
sensation. At this point of
experience the right side of

l[ambika opens up, which
facilitates the breaths to
descend downward. The
normal breathing the right
side of lambika remains
blocked. The passage to the
right side of lambika is opened
up through the practice of
deep concentration. As a
consequence of intense
concentration the breaths are
unified, and accordingly are
reach the
mitladhara-cakra.

allowed to

the collected
breaths enter, through the

Once

right side passage of lambika,
into the central channel,
there emerges such a type of
vibration that is experienced
upon the closure of the
opening of ears. The breaths,
once in the miiladhara-cakra,
arouse the Kundalini from her
sleep. The awakening of
Kundalini results in the
penetration of the wheel of
energy, namely, of the
miiladhara-cakra. Once the
wheel of energy is penetrated
by the Kundalini, it begins to
revolve clockwise at an
unimaginable speed. It is the
first authentic experience
that a practitioner experi-

ences upon the arousal of:

Kundalini.
The breaths as a unified

whole become one with the
Kundalint upon reaching the
lowest wheel of energy. Once
in this wheel, they facilitate
the arousal of Kundalini from
the state of sleep in which She
finds herself upon becoming
atomized by reducing herself
to the manifest categories.
The Kundalini, upon arousal
moves upwards from the
lowest wheel of energy
towards the wheel that is
above it, namely, the “navel
wheel” (nabhi-cakra). Once
in this wheel, the Kundalini
penetrates it, and conse-
quently makes it to rotate like
a wheel. At the same time the
yogi experiences as if both the
wheels — the root-wheel and
the navel-wheel — are revolv-
ing simultaneously and
together. While both the
wheels revolve, they produce
such vibratory sounds that are
so pleasing that they enrap-
ture the mind.

From the navel-wheel the
Kundalini moves onto the
next wheel, which is known as
the heart-wheel (hrt-cakra).
While penetrating this wheel
of energy, the Kundalini
makes it to revolve along with
the other two wheels that lie
below it. The experience that
the yogi has is that of rotating
movement of all the three




wheels. The yogi even experi-
ences the presence of the
spokes of the wheels. From
this wheel of energy the
Kundalini moves onto the
next wheel, which lies in the
throat and is accordingly
known as the throat-wheel
(kantha-cakra). From the
throat-wheel She moves onto
the wheel of energy that lies
between the two eyebrows
(bhriamadhya). The Kundalini
does not move any further for
such practitioners who are
solely interested in worldly
pleasures, that is, in the
attainment of magical powers
(siddhis). The Kundalini,
however, moves towards the
top of the head in case of such
practitioners who are desirous
of liberation from human
bondage. Upon reaching the
top of the head, the Kundalini
no more has an atomized
existence. By merging in the
Supreme Consciousness,

She

attains the undifferentiated

which is Paramshiva,

condition, which for the yogi
means that he no more expe-
riences himself to be separate
from his ontological ground.
This merger, at the anthropo-
morphic level, is seen as the
Divine
Couple, that is, of Siva and
Sakti. Also this unification is

unification of the

equated with the experience
of unity that occurs between
male and female when
engaged in sexual inter-
course. The resultant orgas-
mic-like delight is termed as
“the celebration of supreme
union” (mahamelapa). This
pleasurable experience, in
symbolic terms, is said to be of
the nature of nectar. Upon
drinking the immortal nectar
of bliss, the yogi thereby has
the experience of the soteric
bliss, or the bliss that emerges
upon attaining to the state of
liberation.

 The yogi, while engaged
in the practice of the arousal
of Kundalini from her state of
dormancy, should remain
cautious of the fact that the
arousal must not take place in
a reverse order. Such an
arousal is said to be of ghostly
nature (piSacavesha). If the
arousal occurs in a reverse
order, then the Kundalini does
not move upward from the
miiladhara-cakra to the top of
the head. Rather the move-
ment of the energy of breath
is downward from the middle
of the eyebrows to the
miiladhara-cakra. Such an
arousal is not at all beneficial.
It may prove fatal to the well-
being of the yogi.

awakene d; she moves upward.
In her upward journey she
penetrates all the wheels of
energy that are located along
the spinal cord. This process
of penetration of wheels of
energy is known as the pierc-
ing initiation (vedha-diksha).
The penetration that occurs
is dependent upon the inner
dispositions of the yogi that
he may be having at the time
of penetration.
Abhinabagupta describes this
process of penetration in the
following words. “This initia-
tion of penetration is
described in different ways in
the Tantras. Here the yogi has
to experience the initiation of
penetration whereby he rises
from one wheel of energy to
another. As a consequence of
this, he simultaneously
experiences the cakras in
motion. Subsequently (the
yogi), on account of this
penetration, possesses the
eight powers of Yoga.”

The Penetration of the
Wheels of Energy

The number of penetra-
tions corresponds to the
number of wheels of energy,
which are said to be six. Each
generation gives rise to an
experience that is appropriate
to it. The first penetration is

e e e T o

Once the Kundalini is
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known as mantra vedha. This
penetration occurs intyogi of
such type who is desirous of
experiencing the fullness of I-
consciousness. As a conse-
quence of mantra-vedha, the
yogi has the experience of the
rising of prana-kundalini in
the form of mantra. The
expression of mantra could be
in the form of O, Siva, aham,
soham, etc. Upon the emer-
gence of Kundalini in the
form of mantra, there occurs
the experience that is joyful
and full of delight. The breath
of joy, upon its emergence,
penetrates all the wheels of
energy from the miiladhara to

the sahasrdra.
The second kind of
penetration is called the

nada-vedha or “the penetra-
tion by sound”. This kind of
penetration occurs in such a
yogi who is desirous of leading
people to the soteriological
goal of liberation. Insofar as
the arousal of Kundalini is
concerned, it takes place in
the form of sound (nada). As
the sound is constitutive of
speech, so it is through the
spoken word (mantra) that
the yogi is empowered to
explain and describe the
nature of the Absolute.

The third penetration is
known as bindu-vedha or

“concentrated penetration”.
This penetration is actualized
in yogis of such type who seek
sensual pleasures and occult
powers. In yogis of this type
the joyful breath is trans-
formed into semen (hindu
virya). The yogi of this type,
upon the arousal of prana-
kundalini, experiences the
pervasion of semen from the
bottom wheel of energy to the

top one. The ecstatic delight

that occurs on account of the
presence of semen in equated
with the delight that one
experiences at the height of
sexual orgasm.

The tfourth penetration is
“the

energetic penetration”. This

called sakta-vedha or

penetrative initiation occurs
in yoga is who want to be
strong both mentally and
physically. The yogi of this
type experiences the upward
movement of the Kundalini to
be like that of an ant. Also the
yogi experiences the transfor-

- mation of breath into pure

energy. As a consequence of
this experience, he thinks of
himself as the embodiment of

" pure energy. Even the sound

that emerges upon the arousal
of Kundalini is of the nature of
an electric current.

The fifth penetration is
known as bhujanga-vedha or
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the “snake-like penetration”.
This type of penetration is
actualized in such yogis who
in the
form of a snake. The arousal

visualize Kundalini

of Kundalini in yogis of such
type occurs in the form of a
snake. Upon its arousal, the
Kundalini as snake, when
stretching upwards, keeps its
tail in the lowest wheel, which
is the miiladhara.

The last penetrative
initiation is known as para-
vedha or “transcendental
penetration”. This penetra-
tion is for the yogi who is
desirous of nothing else than
to have the experience of the
presence of Siva. The yogi
who has this penetration
sinks into the repose of all
pervasive [-consciousness,
which is nothing else but Siva

itself.
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ASHRAM NEWS

Seminar on Kashmir
Shaivism at Vaishno Devi
University in memory of

Swami Lakshmanjoo

A three-day seminar on Kashmir Shaivism
starting July 30 was held at Shri Mata Vaishno
Devi University and was inaugurated by its Vice
Chancellor Prof. NK. Bansal. In his welcome
address Prof. RS.Misra, Dean, College of
Philosophy, Culture and Languages at the
University highliﬁhted the theme of the
Seminar. One of the aims of the Seminar, he
stated, was to pay homage to the great saint
philosopher of Kashmir, Swami Lakshmanjoo.

The noted scholar Dr. Navjivan Rastogi delivered
the keynote address on the occasion. He traced
the history of Kashmir Shaivism and
contemporary studies and mentioned how
Kashmir Shaivism provides the metaphysical
background for the Indian aesthetics. He
however lamented that while such studies are
getting extinct within the country, these are
expanding globally.

Eminent scholar Prof. Debrata Sensharma
delivered a special lecture at the seminar on the
'Theory of Creation’.

Ashram undertakes
renovation of the ancient
shrine of Gopi Teerath

The Ishwar Ashram Trust has taken up the
reconstruction work of the temple and holy-
spring at the ancient site of Gopi Teerat%,
Nishat, Srinagar. Swami Mehtabkak ji, the
master of Ishwarswaroop Lakshmanjoo

Maharaj used to live there. Numerous other
saints and scholars from within the country
and abroad have also from time to time have
been staying at this shrine in good old days.

The entire 'CUFHJJ!EJ( which had a temple, a holy
spring and dharamshala with compound
walling is totally damaged as nobody dared to
visit it over several decades.

With the grace of Swamiji Maharaj, we have
been able to take the reconstruction work of
this historical shrine in hand from August
2007. Stone walling has already been raised on
two sides.

The project involves in its first phase an
expenditure of Rs. 5 lakhs to execute minimum
repairs for the restoration of the sacred shrine.
The Trust has requested everybody to liberally
donate towards the implementation of this
project. Donation to IAT are exempt from
Income Tax under Section 80G of the Income
Tax Act.

Dr. Karan Singh releases
the Ashram publication
'Shiva Sutras' at Ishber

On the conclusion of the Birth Centenary
celebrations of Ishwarswaroop Swamj
Lakshmanjoo Maharaj, the Ishwar Ashram
Trust has published a book “Shiva Sutras—The
oupreme Awakening", revealed by Swami
Lakshmanjoo and edited by John Hughes of
the Universal Shaiva Fellowship, which runs
into 330 pages.

Dr. Karan Singh, MP and Chairman, Indian
Council of Cultural Relation released the
publication at a function held at the Ishwar
Ashram Srinagar onJuly 1,2007.




Nirvana J ay_;.mti of revered
Gurudev observed

Mahayajna was performed on the occasion of
16" Nirvana Jayanti of Ishwarswaroop Swami
Lakshmanjoo Maharaj was preferred on
Saturday, 29" Sept. 2007 at the Kendras of
Ishwar Ashram. Thousands of devotees at
Srinagar, Jammu, Delhi and Mumbai
participated in the function with reverence and
devotion. The functions concluded with prasad
vitaranintheevening.

Ishwar Ashram pays
homage to the departed

The recent months have been a period of tragic
departures and shocks for the Ishwar Ashram
parivar. The first stunning blow came on the 9"
April when Shrimati Radhika Rani Raina, a
revered mother figure for the members of the
parivar, left her mortal coil and went to her
heavenly abode. Lovingly called “Radha” by all,
she was the wife of the Late Shri Bhagvandas
Raina, brother of our beloved Gurudey,
[shwarswaroop Swami Lakshmanjoo and the
mother of Shri . K. Raina, Secretary, Ishwat
Ashram Trust his brother Shri S. K. Raina and
their sister Smt. Vijay Munshi. Like her late
husband, Radha was an ardent devotee of
Swamiji all her life. Despite belonging to a very
aftluent family, she led a very simple and pious
lite. Serving Gurudey most humbly and
keeping him pleased as a devotee was what she
craved most and what gave her greatest
happiness. Not just thegmembers of her own
family but everyone, who came into contact

with her, in particular Gurudey's followers and
devotees, fondly remember her for the
motherly affection and benedictions she
showered upon them. To the last Radha took a
keen interest in the activities of Ishwar
Ashram.Only in March 2007, a few days before
she passed away, sheattended the International
Seminar on Kashmir Shaivism held at Jammu,
sitting patiently through all its sessions. With
her passing away, the oldest living member of
Gurudev's family after Lachcha has now
departed from us.

Another senior devotee of Gurudev whose sad
demise the Ashram parivar condoled deeply
was Shri Hari Krishen Kaw. The late Shri Kaw,
who passed away in California, USA inJune, was
a prominent disciple of Swamiji Maharaj from
his very young days. He used to attend the
Ashram regularly throughout his life, taking a
keen interest in its activities.

Noted historian, Shri Prithivi Nath Kaul
Bamzai's departure for his heavenly abode on
20" August at New Delhi at the age of 97 was
also a great loss to Ishwar Ashram and to the
whole community of Kashmiri Pandits. Son of
the celebrated author of the universally
acclaimed book “A History of the Kashmiri
Pandits" and a great antiquarian, Pandit
Anand Kaul, Shri P. N. K Bamzai carried his
illustrious father's pioneering work in the
historical field further, his brilliantly written
‘History of Kashmir", which was published in
1962 with a foreword by Pandit Jawaharlal
Nehru, being immediately hailed as a
monumental work. The book is regarded as a.
most valuable source of reference on the
subject by historians and scholars throughout
the world.




Shri Bamzai rendered valuable services to the
Publications Division of the Ministry of
Information and Broadcasting, Government of
[ndia, which he joined in 1954 as Editor of the
splendidly produced journal “Kashmir” as well
as other journals published by it. He also wrote
a number of well researched scholarly articles
on various aspects of Kashmir's history and
culture. In 1994 he published another
important and more exhaustive work titled the
“Culture and Political History of Kashmir" in
three volumes aimed at "giving a
comprehensive story of Kashmir revolving
round the common man's political, social and
cultural life".

With the sad and most unfortunate demise of
the well-known film-maker, television producer
and intellectual Pandit Arun Kaul on July 21,
not only did Indian cinema lose a leading
figure, the Kashmiri Pandit community also
suffered a grievous blow. As the founder of the
New Cinema Movement with Mrinal Sen and
Ritwik Ghatak and producer/ director of path-
breaking films like Bhuyan Shome, Ek Adhuri
Kahani and Diksha, Arun Kaul gave Indian
cinema a new direction, winning several
national and international awards. As a TV
producer, his productions like the Kashmir File
and Turning Point left an indelible mark of his
creative genius. He was onthe jury of National
Film Awards for several successive years and
leader of the Indian delegation to several
international film festivals. Well versed in
Kashmir Shaiva lore and a frequent visitor to the
Ishwar Ashram at Ishber, Arunji was directing
Ishwarswaroop, a short film on Swami
Lakshmanjoo for the Ashram. The film was at

the stage of editing when he suddenly fell il
and passed away in the hospital.

Then news of the passing away of Dr.
Baljinnath Pandit, the doyen of Kashmir
Shaiva scholars, on September 7 has left
everyone who knew and revered him as an
outstanding erudite figure, terribly shattered
and shocked. A titan in the field of Sanskrit
scholarship and a beacon of light for
researchers on Kashmir Shaivism, as Dr. Pandit
was, his departure has created a void which it is
virtually impossible for anybody to fill. Dr.
Pandit, in fact, holds a unique position in
contemporary studies in Kashmir Shaivism in
respect of originality of approach as well as
range and depth of knowledge. His insightful
analysis and indepth study of various aspects
of Kashmir Shaiva philosophy are reflected in
his works on the subject including Specific
Principles of Kashmir Shaivism, The Mirror of
Self-supermacy of Svatantrya Darpana and
"Essence of the Exact Reality or
Paramarthasara of Abhinavagupta'. His most
remarkable work, however, is the Kashmir
Shaiva Darshana Kosha published recently by
the Rashtriya Sanskrit Sansthan in two
volumes. A fruit of decades of study and hard
work, it can be regarded as the culmination of
his erudition. Dr. Baljinnath Pandit had close
and intimate relations with Swami
Lakshmanjoo to whom he would often go for
seeking guidance. Swamiji admired his
scholarship and contribution in interpreting
the non-dual Shaiva philosophical tradition.

The Ishwar Ashram pays its humble homage to
the departed souls and prays to Lord Shiva for
bestowing onthem his infinite grace.




< REGPONSE

In this column we welcome the reactions of our readers — Editor

Authorship of Spandakarika

The Editor
Malini

Dear Str,

In his paper entitled 'Kashmir Shaivism: A Note' published in Malini: July-
September 2007 issue, Harsha V. Dahejia states:

“The Spandakarika, unlike the Shiva Stitra, was not a revelation but the
exact authorship of this work remains a vexing problem. While some
have suggested that it was written be Vasugupta himself, the bulk of the

evidence suggests that it was written by a disciple of Vasugupta's called
Kallata.

While the footnote on page 1 of Malini states that the views expressed in the articles,
published herein do not necessarily represent the views of Malini, I take this
opportunity to place the correct position on record for the benefit of readers. Here it
will be relevant to quote from the book 'Kashmir Shaivism : The Secret Supreme'
revealed by Swami Lakshmanjoo and edited by John Hughes:

“The Spanda system was introduced in Kashmir by the great sage
Vasuguptanatha in the beginning of the 8" century A.D.
Vasuguptanatha is the author of both the 'Shiva Siitras' and the 'Spanda
Karikas'. The disciple of Vasuguptanatha was Kallata.”

The foot note on page 135 of the book further clarifies:

“Some teachers think that the 'Spanda Karikas' were not composed by

Vasuguptanatha but rather by his disciple Kallata. This theory, however, is
absolutely incorrect.”

A Disciple
(Note: The above response also relfects the views of Malini — Ed.)
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Ishwar Ashram Trust

(Founded by Ishwar Swaroop Swami Lakshman Joo 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

Calender of Events

Date Day Exrent

2007

March 19 Monday Navreh (New Year)

April 14 Saturday Janma Jyanti Swami Lakshman Joo Maharag;
May @ Wednesday Varsh Swami ]_r::kshmc:njﬂc: Maharagj

July 29 Sunday Sri Guru Purnima

August 28 Tuesday Shravana Purnima

september3 Monday Janma Ashtami

September 28 Friday Pitrapaksh Jag of Swami Mehtab Kakji

September 29 Saturday Nirvana Jayanti — Yearly Jag
His Holiness Swami Lakshman Joo Maharaj
November 14 Wednesday Janma Jayanti Swami Mehtab Kakji

2008

January 5 Saturday Janma Jayanti Swami Ramji Mahara;
February 5 Tuesday Annual Jag Swami Ram Ji Maharagj
March 5 Wednesday Maha Shivaratri

March 9 Sunday Annual Jag Swami Mehtab Kak ji

April 7 Monday Navreh (New Year)
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: ISHWAR ASHRAM TRUST

(FOUNDED BY SHRI ISHWARSWAROOP SWAMI LAKSHMANJOO MAHARAJ)

Srinagar Ashram: Jammu Ashram: Delhi Ashram:
Ishber Nishat, 2, Mohinder Nagar, R-5, Pocket 'D’
P.O. Brein. Canal Road, Sarita Vihar,
Srinagar (Kashmir)- 190 021 Jammu (Tawi)-180 002 New Delhi-110 076
Tel.: 0194-2461657 Tel.: 0191-2553179, 2555755 Tel.: 011- 26958308, 981000995
\ MEMBERSHIP FORMI
To, | T R O S b

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:

s ey _ One time donation of Rs. 1.00 Lakh.
1  Patron One time donation of Rs. 10,000.00
1 Life Member One time donation of Rs. 3,000.00
L1 Associate Member Annual Rs. 300.00
Enclosed please find Draft/Cheque/Cash NO.  cocoecicoiieeesrenre e DO oot drawn on
hn s venssisnei BB
§ o B RUPDGOS i i sl siissiaiisEisie s et OTEIDIO . IO TN Ashirom C STrest ot
Srinagar/Jammu/Delhi,

My particulars are as under:
DREIETMD i il s i s ARt R s =

AOCINass ( I DI0okieters) ical. i i Tt it AT o T

lllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllllll

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

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

(c) Publications .

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

(E) Procurement of advertisements.

(F) Publicity

(G) Medical, charitable & social welfare activities.

(Please tickmark (v') the options)




MALINI
A Quarterly Publication of Ishwar Ashram Trust

'Subscription Forml

To, Dated..............
The Circulation Manager
Malini.
Kindly enroll me as a subscriber of Malini
For4 issues For 8 issues ~ for 12 issues
o f T o R TR AR, FIESEE s n T e OO Y 111 - (1o el L R N
ATNIEEER . s s Bt soniurninosmarensbonsessssssnsonshs
B i i E-mail
Tel (R) ... b U0 o o SERRReS D SR (e s o S
Subscription Rates (In India)
4 Issues Rs. 150 8 Issues Rs. 300 12 Issues Rs. 450
(1 year) (2 years) (3 years)
Payment Details
CBEntE I BIN0. ) it ic it ssiigoissss  shnn tormmsensmesinivstlie VIR caets i vl s st teets ces
I e eee R veessorenysssnsrmsenrassarsens Amount ..........5 RO
Signature
Note:
L. All Cheques/DD to be in favour of "Ishwar Ashram Trust" payable at Srinagar/Jammu/Delhi/Mumbai. -

For subscription and any related correspondence, please contact (i) the Circulation Manager, Malini, Ishwar
Ashram Trust; R-5, Pocket-D, Sarita Vihar, New Delhi-110 076 (for outside J&K State) and (i1) Circulation

Manager, Malini, Ishwar Ashram Trust, 2-Mohinder Nagar, Jammu (for J&K State)
E-mail: 1atishber(@rediffmail.com. Tel. 011-26958308, 9312264789, 9810549976




. ISHWAR ASHRAM TR USI
3 (Founded by Shri Ishwar Swaroop Swami Lakshmanjoo Maharaj)
List of Publications
English
Is.No Title Author Price Rs.
. Lectures on Principles and Discipline In Kashmir Shaivism Swami Lakshmanjoo Rs. 35/-
2. Kashmir Shaivism The Secret Supreme
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 Siitrani Swami Lakshmanjoo Rs. 20/-
Kundalani Vijiiana Rahaysam Swami Lakshmanjoo Rs. 20/-
6. Sri Gurustuti (with English/Hindi
* Translation by Sh. S.P, Dhar/
: Sushree Prabhaji Acharya Rameshwar Jha Rs. 25/-
i Self-realization in Kashmir Shaivism ( Indian Edition) Swami Lakshmanjoo Rs. 150/-
8. Abhinavgupta's Bodhpanchadashika Swami Lakshmanjoo Rs. 100/-
(With aaudioCD)
& - Kshemaraja's Parapreveshika )
(With 2 Audio CDs) Swami Lakshmanjoo Rs. 150/-
10. Abhinavgupta's Bhagvadgitartha-Sara o 1
Samgraha Shlokar (with 1 audio CD) Swami Lakshmanjoo Rs. 100/-
11. Shiv Siitras (Indian Edition) in English Swami Lakshmanjoo Rs. 400/-
1
Hindi/Sanskrit
S.No Title Author Price Rs.
l. " Shri Bhagvadgitartha- Samgraha
(Sanskrit) ' Swami Lakshmanjoo Rs. 60/-
2. Sambapanchashik3 Swami Lakshmanjoo Out of Print
3. Panchastavi with Hindi transalation Swami Lakshmanjoo - Qut of Print
4. Kramanayapradipika Swami Lakshmanjoo Qut of Print
3 Kundalani Vijiiana Rahsya (Sanskrit) Swami Lakshmanjoo Qut of Print
6. Gurustuti (Sanskrit) Acharya Rameshwar Jha Rs. 25/-
s Amriteshwara ( Bhairava Mahimnasttram) Swami Lakshmanjoo Rs. 15/-
8. Kashmir Shaiva Darshana
Yam - Niyam (Sanskrit/Hindi) Swami Lakshmanjoo Rs. 17/-
9. Gurustuti (New Version) Acharya Rameshwar Jha Rs. 20/-
10. Shivastotravali (Slokas only) Rs. 20/-
11. Tantraloka (First Ahnika) with
Hindi translation Swami Lakshmanjoo Rs. 20/-




2. Amriteshwara Bhairava Paja Vidhi Swami Lakshmanjoo Free of cost
13. Snana Sandhyopasafia Vidhi with

Gurugita (Sanskrit) Swami Lakshmanjoo Rs. 20/-
14. Shivastotravali (New Edition) Swami Lakshmanjoo Rs. 225/-
15. Sunday Pija (Gurustuti) Acharya Rameshwar Jha Free of cost
16. Shiva Sutra (Hindi) Dr. B.N. Pandit Rs. 35/-
1% Ganeshastavraj (Sanskrit) | Rs. 10/-
18. Stuti Chandrika (New Edition) Swami Lakshmanjoo Rs. 15/-
19. Trika Shastra Rahasya Prakriya

(Hindi Translation) Swami Lakshmanjoo Rs. 100/-
20. Swami Lakshmanjoo’s Lectures Ed. Sushree Prabhaji Rs. 25/-
1. Amarnath Yatra Swami Lakshmanjoo Rs. 10/-
7 Pazar Pazrav (Based on Lectures of

Swami Lakshmanjoo) Ed. Pt.].N. Kaul Rs. 15/-

Forthcoming Publications

S.No Title Author Price Rs.
1. Sambpanchashika (New Edition)

(Sanskri/Hindi) Swami Lakshmanjoo :
2; Saundaryalahri (New Edition) Jagad Guru Shankaracharya

Sanskrit/Hindi
3. Panchastavi with Hindi Translation

(New Edition) Swami Lakshmanjoo -
4. Kramanayapradipika (New Edition)

Sanskrit/Hindi Swami Lakshmanjoo
5. Vijfiana Bhairava (English) Swami Lakshmanjoo
6. Stavachintamani (English) Swami Lakshmanjoo

Other Publications
English

S.No Title Author Price Rs.
X Awakening of Supreme Consciousness

[Lectures of Swami Lakshmanjoo Ed. Pt.].N. Kaul Rs. 75/-
2. Pafichastavi Ed. Pt.].N. Kaul Rs. 125/-
3, Bahvani Nama Sahasra Stutih Ed. Pt.].N. Kaul Rs. 75/-

Hindi

! Shraddharchan (English/Hindi) Ed. Smt. Kamla Bawa Rs. 150/-
5. Mukund Mala (Hindi) Ed. Pt.J.N.Kaul Rs. 25/-
6. Indrakshi Stotram Ed. Pt. ].N. Kaul Rs. 25/-




- Audio CDs

S.No 8 Title Author Price Rs.
H Amriteshwar Bhairav Mantra (English) Swami Lakshmanjoo Rs. 100/-
2. Bhagvad Gita (Abhinavaguptas

Sangraha Slokas) English Swami Lakshmanjoo Rs. 50/-
3. Abhinavagutas Bodhapanchadashika

English Swami Lakshmanjoo ~ Rs.50/-
4, Kshema-rajas Parapraveshika

(English) setof 2CDs Swami Lakshmanjoo Rs. 100/-

Shiv Sutras (English) Set of 17 CDs Swami Lakshmanjoo Rs. 700/-
6. Sri Utpaldeva's Shivastotravali

(Selected Verses) Set of 42 Cds (Kashmiri) Swami Lakshmanjoo Rs. 1400/-

Forthcoming Titles
. Kashmir Shaivism-Secret Supreme
_ (English) Set of 13CDs Swami Lakshmanjoo

2. Adhyatmik Anishasan-Yama-Niyam Swami Lakshmanjoo

On Meditation (Kashmiri) Swami Lakshmanjoo
4. On Ahimsa (Kashmiri) Swami Lakshmanjoo

Video CDs/DVDs

S.No Title ~ Commentary Price Rs.
1. Abhinavaguprta's Paramarthsara

Selected Verses Commentary English

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

Audio Cassettes

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

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

Other ltems

1. Car Photo of Swami Lakshmanjoo Rs. 30/-
2. Locket of Swami Lakshmanjoo Rs. 15/-

. & Photographs of Swami Lakshmanjoo

A. Size 4"x6" (Colour) : Rs. 10/-
B. Size 8x10" (Colour) Rs. 50/-
C. Size 18”x24” (Colour) ' Rs. 500/-

Note: For Placing order for any publication/CDs/Other items kindly send your cheque/DD in faviour of “Ishwar Ashram Trust” payable
at Delhi/Jammu. Postage/VPP Charges are to be paid 10% Extra.
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RNI. No. DELMUL/2007/18760.

At Savoy
we take pleasure in serving you
with a smile and a hearty welcome.

+ Centrally located for luxury and comforts
+ Delicious food, Kashmiri & other Indian cuisine
+ Spacious rooms with all the modern facilities
+ Conference Hall with open terrace
+ Air Conditioned space for Marriages, Banquets, Yajnopavit etc.
+ Spacious lush green lawns
+ Ample space for car parking within Hotel Complex
+ Parties for up to 1000 guests
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Savoy Resorts
Residency Road Extension, Jammu (Tawi) .
Tel. : +91-191-2571947-8, 2576173-5 Fax : +91-1912576176

Printed and Published by Shri R.K. Sadhu for and on behalf of Ishwar Ashram Trust, R-5, Pocket-D, Sarita Vihar, New Delhi-110076. Tel. : 26958308,
Email : iatishber@rediffmail.com, Printed at : Print Art, A-29/2, Naraina Industrial Area, Phase-1. New Delhi. Editor : Dr. Shashi Shekher Toshkhani




