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From the (Chie Editor

e are very much aware that this issue of Malini is appearing after considerable delay and sincerely regret

the inconvenience caused to our readers for having to wait so long. We are, however, clubbing two
issues of the magazine into one so as to be able to present it as an offering to Ishwarswaroop Swami Lakshman
Joo in time on the occasion of his coming birth-anniversary. We also hope that the rich and stimulating and
inspiring fare we are presenting this time shall compensate for the delay. Thus, we are reproducing in this issue
two very important lectures of Swamiji expounding on the Vatinalnatha Siitrani, an abstruse and difficult text of
thirteen aphorisms belonging to the Sahasa sub-school of Krama system of Trika Shaivism compiled by Late
Prof. Janaki Nath Kaul Kamal, a Sanskrit scholar and devotee of Swami Ji. In these lectures Swami Ji
explains and elucidates the siitras in his own inimitable manner that makes even most obscure thought lucid
and clear. Rejecting the Sanskrit vritti on the siitras written by Anantashaktipadacharya, he explains sahasa as
“the great courage of equalizing subjective-objective relativity.” Viewed in this context, the concept of sahasa
means the same thing as anupaya or the means without means. Thus, it refers to the state of super-
consciousness.

An important feature that we are introducing from this issue is serialization of Swami Ji's highly
illuminating lectures on the essence of the Bhagvad Gita interpreted in the light of Abhinavagupta's
“exceptional commentary” on it under the title 'Bhagvad Gitartha Samgraha', interpreting it in the light of
Kashmir Shaivism. Swami Ji delivered these lectures in 1990 during his visit to Nepal, where his disciple John
Hughes joined him, along with his wife Denise Hughes, and video-taped them. Editing and compiling the
lectures painstakingly, John Hughes has recently brought out Swami Ji's elucidation of six chapters of the
celebrated scripture in the form of video-cassettes and a book titled '‘Bhagvad Gita': in the Light of Kashmir
Shaivism'. Abhinavagupta has interpreted the Kashmiri recension of the Bhagvad Gita, not as an outer conflict
but as an inner event. Revealing the inner meanings of the Lord's Song, Swami Ji says, “Freedom from all our
miseries, as Abhinavagupta boldly declares, can neither be obtained through the renunciation of the world, nor
by hatred towards this world, but by experiencing god everywhere.” John Hughes' son Viresh Hughes, who
was born in Srinagar, has written a “well thought out and illuminating foreword™ to the book, and this is what
we are carrying in this issue as a prelude to the transcribed text of the lectures that we are serializing.

We are also carrying in this issue the noted Shaivism scholar Mark Dyczkowski's introduction to the
Khacakrapaficaka Stotra, an early work of the Kashmiri Krama school written probably by Jiiananetra
probably in the 9th century. Dyczkowski accessed the original manuscript of this important work belonging to
the Mahanaya branch of Kalt Krama in Nepal. Introducing the work, the author gives a brief history of the Kalt
Krama school and outlines four major phases through which it developed in Kashmir as well as in the southern
part of the country. He also mentions in some detail the major texts that represented this development and then
proceeds to give a brief summary of the most salient features of the teachings of Kalt Krama “implicit in the
KHCPS (Khacakrapaficaka Stotra)”. According to Dczkowski, “One of the most immediately evident and
striking features of the KHPCS is the presence of many Yoginis and Kalis, with the latter continuing to appear
in subsequent developments as the twelve Kalis while the Yoginis disappear, “replaced by their essential sonic
nature as energies of the letters and, above all, as energies of perception”. It is Mangala, who is the source of the
mahartha or "the Great Teaching” and also embodies it. The goddess is “generally identified with Kalt and in
particular with Kalasamkarshini.” She has five aspects characterized by the configurations or chakras of her
energies that are the Five Spheres of Emptiness, she governs. These are the Bhasacakra, Khacakra, Dikcakra,
Gocakra and Bhuicakra. In the last mentioned cycle she is established in mahartha or the Great Reality and
assumes the form of all things.

The 1ssue also carries four important articles in English and Hindi, illuminating various aspects of
Kashmir Shaiva philosophical system. While eminent scholar Dr. Navjivan Rastogi, who also heads the
Editorial Advisory Board of Malini, enlightens us about the fundamental features of Kashmir Shaiva
philosophy in his paper 'Introducing Kashmir Shaivism', Moti Lal Pandit, another well-known scholar in the
field, Moti Lal Pandit dwells on the concept of absolutism in Trika. In Hindi, we have the erudite Dr. Jagir
Singh, discussing “Spanda and the Ultimate Reality” and Yogesh Chandra, Research Scholar at the Special
Centre for Sanskrit Studies, Jawahalal Nehru University, New Delhi, analyzing the concept of Heart in
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Bhagavad Gita
In the Light of Kashmir Shaivism

Revealed by Swami Lakshmanjoo
Foreward by Viresh Hughes

The Bhagavad Gita, the
'Lord's Song,' has long
been celebrated as the
quintessential exposition of
liberation (moksa). Set in the
middle of the great battlefield
of Kuruksetra, between the
two opposing armies of the
Piandavas and the Kauravas,
God incarnate, Lord Krisna,
discloses the great mysteries
of universal existence to the
great yet reluctant warrior,
Arjuna. The profundities of
Lord Krisna's teachings have
been translated and
commentated upon by many scholars helming
from many different philosophical schools.
Abhinavagupta, the tenth century philosopher-
saint of Kashmir Shaivism, provided an
exceptional commentary of Lord Krisna's
teachings in his Gitartha Samgraha (Essence of
the Gita).

In 1911, the Maharaja of Kashmir
established the Kashmir Series of Texts and
studies (KSTS) under which all existing
Kashmiti Shaiva works were to be gathered and
preserved.' This mammoth endeavor was borne
out of a request from the highly revered Shaiva
saint, Swami Ram. Almost two decades later,
upon discovering that the Kashmiri recension
of the Bhagavad Gita along with
Abhinavagupta's Gitdrtha Samgraha had not
been included in the series, Swami Ram
appeared to his disciple, Swami Lakshmanjoo,
respectfully known as Swamiji, in a dream and
requested him to edit and publish Abhinava's

Gita in order to ensure its
preservation.’

Swamiji tells us that
Abhinavagupta "was a
supreme devotee of Lord Siva,
informed in Samkhya and
Yoga, who had completely
understood Panini's
Grammar, and who's lotus
heart was in full-bloom by the
penetration of the rays of
Siva ($aktipata).” As for
Abhinava's reasons for
commentating on the
Bhagavad Gitda, Swamiji
informs us that "he undertook
to write this commentary
mainly at the affectionate entreaty of a pious
Brahmin [named] Latoka." Bhattendurdja’ had
revealed the secrets of the Bhagavad Gita to
Abhinavagupta, who, upon meditating on
Krisna's teaching, decided not to explain the
Bhagavad Gita word for word but rather to
elucidate the essence of the ‘Lords Song'
Swamiji held special regard for Abhinava's
commentary of the Bhagavad Gita the Gita
Samgraha and translated and explained it on
numMerous 0ccasions.

Although there were numerous
commentaries on the Bhagavad Gita in his time,
Abhinava thought it necessary to provide what
Swamiji calls an 'internal' exposition of Lord
Krisna's teachings. Throughout India the
Bhagavad Gita is understood to contain seven
hundred verses. The version found in Kashmiri
contains 716 verses. In the Gitartha Samgraha,
Abhinava accepts these sixteen additional
slokas, which sought to propound the high




thoughts of Lord Krigna, whom he equates with
Lord Siva. Contrary to the proclamations of
Vedanta, Samkhya and Yoga, Swamiji tells us,
"The freedom from all our miseries, [Abhinaval]
very boldly and emphatically declares, can
neither be obtained through the renunciation
of the world, nor by hatred towards this world,
but by feeling the presence of God everywhere,
who is the innermost centre of each and every
object."

Before commencing his treatment on the
Bhagavad Gita, Abhinava begins by praising
Lord Siva as the treasure of prakasa and vimarsa,
who's glory is the entire objective world. Prakasa
is the self-luminous nature of God-
consciousness and vimarsa His energy of self-
awareness; Lord Siva is the embodiment of
consciousness (caitanyam atma)' and is
simultaneously aware of His own nature. God-
consciousness (prakdsa) creates, permeates,
enlivens and sustains the myriad objects and
subjects of the universe through which Lord
Siva .maintains continuous self-awareness
(vimarsa), The universe is His body, His sakti,
His energetic expression of Himself, in Himself,
by Himself, to Himself. As such, the objective
world is considered to be the glory of Lord Siva.

Among the more prominent themes in
the Bhagavad Gira is the relationship between
God and creation. Depending upon the school
of thought, interpretations of the ontological
relationship between the One and the Many
have been various and oft contradictory or
altogether unpalatable. Samkhyavada, regarded
as India's oldest philosophical system, provides
the most widely accepted description of the
ontological relationship between spirit and
matter and is thoroughly interwoven in the
fabric of Lord Krisna's teachings. One must,
therefore, have a working knowledge of
Samkhya's terminology in order to comprehend
the underlying meaning of the 'Lord's Song'.
Advaita Vedanta and Kashmir Saivism,
although both propose a monist theology, differ
in their interpretations of Sarmkhya philosophy
and therefore, differ in their understanding of
Krisna's teaching. Samkhya posits the existence

of twenty-five elements (tattva’s) encompassing
spirit and substance (purusa to prithvi) upon
which Kashmir Shaivism has recognized an
additional eleven elements. All the elements
accepted by Kashmir Shaivism are listed here in
descending order:

Suddha tattvas - Pure Elements

Siva = I-ness (Being)

Sakti =I-ness

Sadasiva = [-ness in This-ness

Isvara = This-nessin [-ness

Suddhavidya = [-ness in I-ness/ This-ness in

This-ness

Sat kancukas - Six Coverings

Maya = illusion of individuality

Kala = creativity

Vidya = limitation of knowledge

Raga = limitation of attachment

Kila = limitation of time

Niyati = limitation of place

Purusa = ego connected with subjectivity
Prakriti = nature

Antahkaranas - Three Internal Organs
Buddhih = intellect
Ahamkara = ego connected with objectivity
Manas = mind

Pafica jianendriyas=Five Organs of Cognition
Srotra = ear, organ of hearing
Tvak = skin, organ of touching
Caksu = eye, organ of seeing
Rasana = tongue, organ of tasting
Ghrana = nose, organ of smelling

Pafica karmendriyas - Five Organs of Action
Vik = speech
Pani = hand
Pada = foot
Piyu = excretion
Upastha = creative

Pafica tanmatras - Five Subtle Elements
Sabda = sound
Sparsa = touch
Riapa=form




Rasa = taste 4

Gandha =smell -

Paiica mahabhiitas - Five Great Elements
Akiéa = ether
Vayu = air
Tejas =fire
Jala = water
Prithvi=earth

According to Indian thought, reality
(and therefore primacy) is attributed only to
that which is changeless: Brahman for Advaita
Vedanta, purusa for Samkhya. Kashmir
Shaivism, on the other hand, understands
reality to encompass both spirit and substance.
There is no disagreement on the transient
nature of universal existence. However,
Kashmir Shaivism argues that Lord Siva
encompasses both being and becoming. The
flux of creation, protection and destruction are
held within Siva's very own nature; they are His
energies. Spanda (vibration) is the nature of His
paramarsa Sakti (energy of being) and is
described as 'movement-less movement' or
'stable movement.' That is to say, the processes of
universal 'becoming' are stabilized within Lord
Siva's 'being.'
impermanent (creation) exists within, and not

All that appears to us as

apart from, that which is /
permanent (God).

Vedanta defines reality
(Brahman) as sat (absolute
existence), cit (absolute
consciousness) and dananda
(absolute bliss). According to
Kashmir Shaivism, Lord Siva's
defining attribute is svatantrya
Sakti, His energy of absolute
freedom. As the possessor of
unbounded freedom, God must
encompass more than mere
transcendence as Vedanta's
definition can only provide.
Lord Siva is defined as'\

Sakt

Swamiji tells that
purusa and prakrti are,
in fact, the li
fﬁrn)atmns of Slva and
Sakti. As fire is
inseparable from its
heat, so too is God-
consciousness (Siva)
inseparable from His
energy (svatantrya
g leewme,
Eurusa is forever
em raced with prakrti.

e e L

anuttara, whose attributes are unparalleled by
any other being. Lord Siva is understood as the
possessor of innumerable energies, five of which
are in predominance. Understanding God's
existence to be implicit, Kashmir Shaivism
leaves aside sat (existence) and posits three
additional defining qualities alongside cit and
ananda: absolute will (iccha), absolute
knowledge (jiana) and absolute action (kriya).
Whereas Vedanta's definition relegates God's
presence to mere transcendence, Kashmir
Shaivism's additional attributions engender His
immanence,

Kashmir Shaivism, like Samkhya and
Patanjali's Yoga, affirms the ontological reality
of both nature (prakrei) and spirit (purusa)
unlike Vedanta, whose definition of reality (i.e.,
God) does not encompass creation. Spirit and
nature, according the Samkhya-Yoga, are
considered to be wholly autonomous entiries.
Their relationship is based upon mere illusion
because, as Mircea Eliade observes,
"psychomental experience does not belong to
Spirit, it belongs to nature (prakriti); states of
consciousness are refined products of the same
substance that is at the base of the physical
world and the world of life." Samkhya-Yoga,
therefore, posits 'upward causality' in which
states of consciousness are the productions of
-, matter. Kashmir Shaivism, on
the other hand, argues for a
downward causality' in which
states of consciousness along
with matter and its various
modalities are the effects of
consciousness.

Abhinava interprets the
causal relationship of God and
creation in terms of kartd (doer)
and karma (done). Lord Siva
(i.e., God-consciousness) is the
conductor of all causes and
effects that occur within
creation because all corporeal
) things are by their very nature

imited




asvatantrya (depepdent) or jada (inert).
Inertness and dependence are qualities of that
which cannot prove its own existence without
the support of consciousness. Every element
from Sakti tattva to prithvi tattva is dependent
upon Siva tattva, whose God-consciousness is
the necessary grounding of all existence.
Appropriately enough, in the Bhagavad Gita,
Lord Krisna is depicted as a charioteer. What,
then, can we say about purusa?

Purusa, according to Samkhya-Yoga, is
devoid of any attributes save for the following:
inexpressible, that which sees, isolated,
indifferent, inactive spectator, autonomous,
without qualities, no intelligence (because it is
desireless). Along similar lines, the
Brhadaranyaka Upanisad (IV,3: 15) states: "This
purusa is free." All that can be affirmed of purusa
is that it is and that it knows (it's knowing is, of
course, the metaphysical knowledge that results
from its contemplation of its own mode of
being." How, then, are we to make sense of
purusa’s entanglement with prakriti? From what
must purusa gain liberation if indeed, it is
already free?

According to Mircea Eliade, "neither the
origin nor the cause of this paradoxical situation
li.e., the relationship between Self and nature]
has been the object of a formal discussion in
Saimkhya-Yoga." Vedanta, unable to find any
logical relationship between spirit and nature,
has altogether condemned prakrti to the status
ot mere illusion (maya) while positing a single
immaterial spirit (i.e., Brahman) as the only real
existent. Kashmir Shaivism, like Samkhya- Yoga,
refuses to disregard the reality of prakrti on the
basis of its undeniable lucidity and tactility,
which is observed by even the most dull-witted
of observers. Samkhya-Yoga, however, has
stopped short of explaining the relationship of
purusa and prakrti, although admitting that
prakrti exists for the 'sake' of purusa’e bondage
and ultimarely for his/ her liberation.

Swamiji tells us that purusa and prakrti
are, in fact, the limited formations of Siva and

Sakti. As fire is inseparable from its heat, so too
is God consciousness (Siva) inseparable from
His energy (svatantrya sakti). Likewise, purusa is
forever embraced with prakrti. By extension,
purusa is therefore considered to be an actor
(karta) rather than prakrti as Samkhya-Yoga
holds. If stricken of consciousness, prakrti is
absolutely lifeless. Kashmir Shaivism admits
that purusa is pangu (without limbs), however, it
is the light of consciousness (prakasa) that
enlivens what would otherwise be an utterly
dark and unintelligible universe. That which
enables activity (i.e., consciousness) is thusly
considered to be the real actor. However, there is
an important difference between the activity of
purusa versus that of Lord Siva: purusa’s field of
activity is restricted within space, time and form
whereas Lord Siva's activity is without any such
constraint. He is the embodiment of svatantrya
(absolute independent freedom)!

According to Samkhya, the intellect
(buddhi) comprehends the universe by
simultaneously reflecting consciousness
(purusa) and material nature (prakrti).
Norwithstanding buddhi's said function,
Kashmir Shaivism observes that buddhi, being a
product of prakrti, is jada (inert). Kashmir
Shaivism continually stresses the fact that
knowledge cannot be an attribute of that which
is independently lifeless. Swamiji tells us that
buddhi does not possess the force to distinguish
between sukha (pleasure), duhkha (pain) and
moha (illusion). Rather, the capacity to
distinguish knowledge lies in the field of
consciousness. Kashmir Shaivism argues that
buddhi can only provide a mere reflection
withour possessing the capacity for cognizing
the reflection. Our experience tells us that the
objective world is much more than a mere
intangible reflection and we must, therefore,
discover why and how this is so.

Swamiji says:
Reflection in intellect is unreal, it is just
like a reflection in the mirror. But

reflection in God-consciousness is real; we




are all reflected in God-consciousness, so
we are real. Whensa thing is reflected in
God-consciousness, it is not reflected only
in formation, it is reflected in sobda, sparsa,
ritpa, rasa [and gandhal. .. you can touch it,
ou can smell it. This is the difference
etween reflection in God-consciousness

and reflection in [an] ordinary mirror.
- (Tantraloka 9:197 commentary)’

If everything is reflected upon the mirror
of God-consciousness, how then can we make
sense of the differentiated objective world and
the existence of subjective limitation and
individuality?

If one were to perceive everything as a
reflection in God-consciousness, only God-
consciousness would be perceived. However,
this is not the case. We perceive a differentiated
universe teeming with countless unique beings
and objects. The existence of the objective
world can neither be attributed to the reflection
of the intellect, as it can only provide an
intangible reflection, nor is it simply the
reflection of God-consciousness, which would
render an absolutely monistic perception.
Swamiji tells us: "God-consciousness is just
thunder; it cannot be tolerated in this body."

(Tantraloka 9:197 commentary)’

According to Saakhya, purusa’s (soul's)
are many whereas in Vedanta, purusa is one.
Every purusa, according to Samkhya, is
qualitatively identical yet completely isolated
from every other purusa. It must be argued,
however, that multiplicity without distinction is
simply not possible. Distinguishing gqualities,
personalities and psycho-mental processes, says
Samkhya, is an attribute of prakriti, not purusa.
Such distinguishing characteristics, says
Kashmir Shaivism, are known to consciousness,
not substance, which is independently lifeless.
Vedanta, in dealing with the improbability of a
plurality of indistinct purusas has justifiably
posited a single spirit (Brahman) possessing the
same attributes as Samkhya's purusa. According
to Advaita Vedidnta, Brahman subsumes every
individual soul and as such, the individual is

understood to be one with Brahman, veiled only
by mavya, which is fashioned and sustained by
karma. Mircea Eliade has defined karma as "the
law of universal causality, which connects man
with the cosmos and condemns him to
transmigrate indefinitely.” Kashmir Shaivism
again condemns this position, arguing that
maya’s existence precedes physical existence
and in fact, is the material cause of limitation
and its persistence, therefore, remains beyond
the scope of karmic influence.

Whereas Samkhya understands prakriti
to be the cause of the differentiated universe,
Kashmir Shaivism recognizes madya as the
material source of creation. That which is many
(i.e., prakriti in its numerous modalities) and
inert cannot be a cause. Lord Krisna alludes to
the existence of a higher (para) prakriti (See
Chapter 7), which, in Kashmir Shaivism, is
equated with svatantrya sakti, Lord Siva's energy
of absolute freedom. Creation, according to
Kashmir Shaivism, is the playful act of God
whereby He, through his svatantrya sakti,
conceals His nature in order to reveal His nature
to Himself - a cosmic hide-and-seek as it were."

Swamiji tells us:
The creation of this universe is the
outcome of this reflection ... This
reflection, however, is not like that
reflection which take place in an ordinary
mirror wherein the mirror is the reflector
and that which is reflected in the mirror is
external to the mirror. The reflection of.
the universe, which takes place in Lord
Siva's own nature, is like the reflection,
which takes place in a cup shaped mirror.
Here Lord Siva takes the formation of a cup
[shaped mirror) and puts another cup
[shaped mirror] in front of His nature. And
in that second cup, which is inseparable
from Him, the reflection of the universe
takes place.”

According to Kashmir Shaivism, this
universe is not 'created’ - it is 'reflected.' If the
universe were created it would necessarily exist
apart from its creator, however, this is not the
case. The universe is reflected upon the mirror
of God consciousness. Now, if this universe is




reflected would it not then be separate from the
reflector? For this, Swamiji says:
[n consciousness, however, you see only the
reflected thing and not anything that is
reflected. That which is reflected (%imba) is
«in fact svatantrya. This whole universe is
the reflection in God consciousness of
sudatantrya, There is no additional class of
similar objects existing outside of this world
that He reflects in His nature. The outside
element, that which is reflected, is only
[His] svatantrya. The infinite variety which
is created is only the expansion of [His]
svatantrya.

As Lord Siva and His energy, svatantrya
Sahti, are inseparable, we must conclude that
nothing-is actually reflected (bimba). There is
only the mirror of God consciousness;
Svatantrya is the mirror." Thus, only the
reflection (pratibimba) exists since there is
nothing besides Lord Siva that can be reflected.
Maya Sakti, which is the polarization of
svatantrya $akti, is the cause by which the
reflections of a differentiated universe issue

forth. Swamiji tell us:

.. svatantrya Sakti is that state of energy
which can produce the power of going
down and coming up again, both at will,
whereas maya will only give you the
strength of going down and not the ability
of rising up again; maya sakti is that
universal energy which is owned by the
individual being, the individual soul. And
when that same universal energy is owned
by kthf.; universal being, it is called svatantrya
Sakti.

The functioning of maya occurs in three
successive stages: maya Sakti, maya granthi and
maya tattva, which are accompanied by three
impurities (mala’s): ananvamala, mayiyamala
and karmamala respectively. Maya S$akti
functions to 'deaden' God-consciousness, thus
enabling the rise of limitation, for otherwise it
would be impossible for that which is unlimited
to become limited. Alongside maya sakti arises
the first and subtlest impurity ananvamala,
through which Lord Siva feels utterly
incomplete. Alongside maya granthi (literally:

'illusive knot') arises the second impurity,
mayiyamala, which produces the capacity for
possessing a limited sense of self. Mavya tattva
produces karmamala, the third impurity,
producing the capacity for possessing a limited
sense of doership. At this stage, Lord Siva is
asvatantrya, without the power of absolute
freedom and completely unconscious, capable
only of being possessed by consciousness.

Along with madya it is the five kaficukas
(coverings) which serve to pacify the deadened
being with limited consciousness. The first
covering is kala tattva, the limited power of
action. Swamiji tells us that kald tattva is the
creator and basis of the differentiated universe,
out of which every element from vidya to prithvi
issue forth in a simultaneous-successive manner.
According to Abhinava, if it was not for the
simultaneous-successive infusion of creation,
maya Sakti would instantaneously revert back to
svatantrya Sakti and God-consciousness would
again prevail. Kala tattva is in fact, purusa, the
limited actor. The mirror of God-consciousness,
which would otherwise provide a purely
monistic retlection, is veiled by the six-fold
coverings and issues forth a reflection of a
differentiated universe immersed in limitation.
Shining through the veil of maya, the
undifferentiated and unlimited reflection of
Lord Siva's svatarurya S$akti is now the
differentiated and limited reflections of
purusa's maya Sakei.”

Trika, which is another name for
Kashmir Shaivism, is the exposition of Lord
Siva's three-fold nature: transcendent
(para/Siva), universal (pardpara/Sakti) and
individual (para/Nara). Lord Siva is both
transcendent and immanent. In the Bhagavad
Gita, Lord Krisna tells Arjuna: "Know that
[creation] proceeds from Me. But I am not in
them; they are in Me." (VII: 12)." Krisna further
clarities: "l support this entire universe
constantly, with a single fraction of Myself."
(X:42)" This asymmetrical relationship,
however, is not recognized in Kashmir Shaivism.




Lord Siva is just as much the individual as the
individual is Lord Siva: everything is everything
(sarvasarvatmakam)”This is why Swamijii tells
us, 'If you know a pot, you know Lord Siva.'

: Among the prominent themes of the
Mahabharata are dharma, artha, kama, and
moksa, the last of which is the principal topic of
discussion in the Bhagavad Gita. In his Gitartha
Samgraha, Abhinava explains that dharma,
artha and kama are to be utilized for the sake of
moksa. The performance of one's duty, the
collection of wealth and pursuit of desire must
neither be abandoned nor claimed as one's own
but rather performed whole-heartedly with
uncompromised devotion to Lord Siva.

Arjuna, who is a ksatriya (warrior), is
commissioned to achieve liberation by fulfilling
his dharma in the midst of warfare. In facing a
nightmarish scenario in which he must slay his
own kiths and kin, Arjuna must understand not
only the righteousness inherent in his
participation in this war but more importantly
the non-dual (advaita) nature of Self and
creation. Although Lord Krisna prescribes nine
yogas to ease Arjuna's agony of fulfilling his
dharma, none are more pertinent and applicable
to the human condition than karmayoga (Yoga
in action). The practical aspect of karmayoga,
however, is interpreted quite differently in the
traditions of Advaita Vedinta and Kashmir
Shaivism. Swamiji tells us:

[Advaita Vedantins] believe that you must
practice nihsama karmayoga which means
that you are to perform all the actions of the
world without asking for any reward. They
say that by acting in this way you are carried
towards the existence of the Real Being, the
Real Nature of Self. From our Kashmir
Saiva point of view, however, karmayoga
means something else... Qur Kashmir
Saivism [teaches] that yoga in action means
doing all actions while maintaining a
breakless contemplation of God."”

Self-realization is made possible through
continued and unbroken remembrance of God

in the midst of activity. When asked what it
means to remember God, Swamiji consistently
replied: 'Just watch your breath.™

Every tradition defines moksa as a
realization, which brings about a state of
absolute freedom. Samkhya- Yoga and Advaira
Vedinta consider the attainment of moksa to be
the result of purusa’s utter isolation from prakrti,
resulting from purusa’s recognition of what it is
not, i.e., prakrti. Whereas Samkhya-Yoga holds
that the liberated purusa remains utterly
autonomous and isolated from prakyiti and every
other purusa, Veddanta understands the
liberated purusa to unite with the
transcendental Brahman. Kashmir Shaivism,
on the other hand, holds liberation to be the
event upon which purusa recognizes what it is,
which is observed-in and as prakrti,

Constitutive of prakrti are the guna's,
which, originally identified by Samkhya, are
discussed extensively in the Bhagavad Gita.
Swamiji informs us:

[Prakrti] is the field where the three
tendencies arise and flow forth. These three
tendencies are known as the three gunas,
the three qualities. They are, respectively
sattva, rajas, and tamas. Prakrei is the
combination of these three gunas but
without any distinction.”

Kala, the limited actor (i.e., purusa), who,
equipped with the four kaficuka’s, agitates
prakrti's latent guna's, spawning the
manifestation of differentiated phenomena.
Continuing with Kashmir Shaivism's position
on 'downward causality,' the qualities of sattva
(purity or lucidity), rajas (passion) and tamas
(dullness) arise and fluctuate in the
consciousness of purusa who then projects them
externally, creating a universe replete with
differentiation. Further, these punic waves
vibrate individually; they don't vibrate
universally. For instance, when you experience a
sdattvic wave, someone else will not feel the same
wave. You may feel a tamas wave, and some other
person may feel a rajas wave. In this manner,
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every individual is uniique insofar as the set of

gunic experiences differ amongst every purusa.
In John Sargeants's translation of the

Bhagavad Gita, Lord Krisna says the following:

All this universe is deluded by these three
states of being, Composed of the qualities,
it does not recognize Me, Who am higher

than these, and eternal. (BG VII. 13)*

Vedanta and Samkhya-Yoga propose the
adoption of only sattoic actions, and strongly
advise the shunning of rajasic and tamasic
actions, as a prerequisite for all spiritual
aspirants in their quest for moksa. Swamiji also
tells us, “in the beginning one should possess
satoaguna, [but] just to get fitness in meditation.
Then, when you get fitness in meditation
through sattoaguna, in the end you realize that
sattvaguna, rajoguna and tamoguna are only the
expansion of Lord Siva; they are nothing other
than Lord Siva.™ In saying “It (i.e., the guna's)
does not recognize Me,” Lord Krisna is
indicating that one who is under the spell of the
gunas, including sattvaguna, is unable to
perceive Him. Kashmir Shaivism, however,
argues that Lord Krisna not only transcends the
gunas, but constitutes their very fabric and
therefore must ultimately be recognizable as the
gunas.

Abhinava holds that it is a kind of
bondage, which keeps you away from God-
consciousness, when you acknowledge only
sattvaguna and discard rajoguna and tamoguna,
Actually, God-consciousness is present in all the
three gunas, It is why you must achieve the state
of gunatita, being above these three gunas.
Where the impressions of sattvaguna, rdjoguna
and tamogua are held in a divine way, that is the
real nature of the Lord and of yourself.

Lord Krisna was the perfect example of
one who wielded the gunas in a divine way - He
was an exemplar of gundatita. In his translation
of Abhinava's sangraha §loka of the 14" chapter

Swamiji says:
That person, that yogi, In whom Lord Siva's
attachment and love is inserted
hinahamkara vibhramah. he has no ego; ego
in him is absolutely removed ... [so] no
matter if he is sometimes entangled in
satoguna, sometimes entangled in rajoguna
and sometimes in tamoguna; no matter if he
is overwhelmed with all these three waves at
particular times, Gunatita, he is beyond
these waves; he does not become the play of
these waves, he remains above these waves.™

All of the aforementioned traditions
hold that ignorance is the cause of all bondage.
According to Sammkhya Yoga, ignorance is the
result of the soul's (purusa's) false identification
of itself as nature (prakrti), which is also the case
for Advaita Vedanta since prakrti is deemed
illusory (maya). According to Kashmir
Shaivism, ignorance is defined as incomplete
knowledge because all rational beings possess
some degree of self-knowledge. Incomplete
knowledge is differentiated knowledge whereas
complete knowledge is observed when the
undifferentiated reality of one's Self (i.e., Lord
Siva) is felt to pervade the world of
differentiation.

Kashmir Shaivism delineates seven
classes of pramatris (knowers) from the grossest
to the subtlest”, possessing ascending degrees of
kriya (action),jiana (knowledge), and iccha
(will): sakala, pralayakala, vijianakala, mantra
(suddhavidya), mantresvara (isvara), mantra
mahesvara (sadasiva), and Siva® The limited
individual is sakala pramatr, who is concerned
only with objectivity (kala tattva to prithivi
tattva). Pralayahala is the state of utter voidness
without awareness, where neither objectivity
nor subjectivity is found. This is the state of
mdyd tattva. Abhinava distinguishes between
two states of pralayakala: apavedya and savedya
pralayakala, the latter of which carries some
impression of awareness. For the Buddhists, this
is the state of nirvana and for Sarmkhya-Yoga this




-
is the state of citta vritti nirodha, where all

thought processes cease to function.

Savedya pralayakala lies within the
vicinity of maya granthi, where dnanvamala and
mayiyamala are fully engaged. Here, there are
two fully operative impurities yet to be
overcome. Vijiianakala pramatr, which is subtly
distinct from savedya pralavdkala, is the first
stage in which pure consciousness and pure
svatantrya are tasted, albeit in a 'flickering'
manner; sometimes he experiences absolute
consciousness without absolute freedom,
sometimes he experience absolute freedom
without consciousness. The vijianakalin,
however, is still under the spell of maya sakti,
since ananvamala continues to persist. This
state, Swamiji tells us, is understood by Vedanta
to be final liberation, or dnanda ritpata. At this
stage, the aspirant has exerted as much effort as
he/she is capable; there is nothing more to be
done as far as practice is concerned. The
remaining portion of one's ascent into pure
subjectivity (suddhavidya, iSvara, and saddasiva)
takes place by the grace (Saktipata) of Lord Siva.
One is unable to possess the state of Siva/Sakti
while embodied, for, as Swamiji said: "God-
consciousness is just thunder; it cannot be
tolerated in this body." By the sweet will of Lord
Siva, one may attain this final state of liberation
after death, where absolute consciousness and
absolute freedom are held. Both Abhinava and
Swamiji assure us that once vijianakala is
achieved, there is no possibility of falling down
again; one can only rise from this point forward.

We see, then, there is much more to be
recognized on the liberative path than Advaita
Vedanta, Samkhya-Yoga and Buddhism hold to
be true. A portion of the journey requires ardent
meditative effort and some requires the hand of
God (saktipata). As far as those who are
traversing the effortful path, comprehensive
meditative techniques for achieving purified
gnosis are outlined by Kashmir Shaivism. Three
means (updayas) are prescribed and described by

Abhinavagupta in his Tantraloka, listed in
descending order with respect to one's force of
awareness (vimarsa): sambhavopaya, saktopaya
and anavopaya.” Lord Siva reveals one hundred
and twelve practical applications of these
upaya's to His consort Parvati in the Vijiana
Bhairava.

Although Kashmir Shaivism's monism
does not exclude anything from the realm of
God, renunciation does in fact play an
important role on one's path towards liberation.
Renunciation, however, is understood
differently in Kashmir Shaivism. From an
excerpt of his commentary on Abhinava's
Tantraloka, Swamiji says:

Actually renunciation does not direct you
towards God-consciousness; attachment
diverts you towards God-consciousness.
When there is love, attachment [for God], it
will carry you there. What can you
renounce! You cannot renounce your body,
you cannot renounce your hunger, you
cannot renounce your thirst; you are still
eating, you are still drinking. Actual
renunciation is when you renounce your
body consciousness and get mixed in God-
consciousness and that comes through
attachment towards God there must be love
towards God-consciousness.”

Lord Krisna alludes to the same:

Renunciation indeed, O Arjuna,

Is difficult to attain without yoga;
The sage who is disciplined in yoga
Quickly attains Brahman. (BG V, 6)”

Yoga literally means 'union’' or 'voke.' In
Kashmir Shaivism, the ultimate union (yoga) is
called pramiti bhava, which is achieved through
bhakti (devotion) for Lord Siva (Brahman), who
is observed and adored through His glory, the
objective world.

Real devotion (bhakti), Swamiji tells us,
occurs when one perceives each and every
object to be the glamour of one's own
consciousness. Pramiti is that state where




objectivity and cognitivity are /
completely disselved in
subjectivity; where the world
of differentiation is no longer
perceived as external to
oneself. This is also called the
state of nirvikalpaka, which is
distinguished from the
avikalpa (thoughtless void) of
Buddhism and Samkhya-Yoga. |
Nirvikalpa is the subjective
'reservoir' where all
differentiated knowledge
exists undifferentiatedly.
Pramiti bhava is where all|
objective and cngnitivea‘“- - et
phenomena are held
undifferentiatedly within subjectivity.

Final liberation, according to Kashmir
Shaivism, is the gathering of the entire objective
world into one's own being as was witnessed by
Arjuna when Lord Krisna revealed His
uisvariipa (universal formation) in the eleventh
chapter of the Bhagavad Gita. Swamiji observes:

realit

"Arjuna could not understand what he was
seeing in the body of Krisna. Arjuna's hairs
were standing on end. He bowed his head to
Krisna and spoke":

[ see all gods rush into your body and are
destroyed; they are afraid of your body and
shouting for mercy. | too am squeezed with
fear of your visvarupa. One hundred
eighteen worlds, ether, everything is in your
body; | cannot see the end or the beginning
of your body. Your mouth is wide open; You
are eating everyone and [they] are digested
in Your body. Your mouths are like
kalagnirudras. All Kauravas and Pandavas
rush in your mouth with great urge. Among
those entering Your mouth, some are stuck
between your teeth, their limbs are severed
and fall from your mouth falling to the
ground, which is none other than your body.
They rush to your body just as moths rush to
light and are tinished. You lick them up with
big mouths. Once entered into Your body,

According to Kashmir
Shaivism, Krisna's
visvarupa represents the represents the reality and
and experience o
Self-realization. This
image represents
svatantratma, the
absolute independence
of Self. As the imagery

portrays, this F'E::b‘s.-{:rrpfc'u:.*.ﬁnl of the universe
independence entails the
absorption of the
universe rather than its
negation.
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W they are calmed.”
According to Kashmir
Shaivism, Krisna's visvariipa

‘experience of Self-
realization. This image
represents svatantrdatma, the
absolute independence of
Self. As the imagery portrays,
this independence entails the

rather than its negation.
Kashmir Shaivism does not
intend to discount the
‘achievements of the adepts

- = ~/ from these other traditions.

The dispute lies only in the
definition of final liberation. According to
Sarnkhya-Yoga and Advaita Vedanta, once
liberation is attained, purusa is freed from the
cycle of repeated births and deaths and as such,
freedom is attained. The Kashmiri Shaiva
contends that absolute freedom cannot be
achieved by negating the world, but rather by
embracing it fully as one's own Self. By logical
necessity, absolute freedom cannot be exclusive
of anything, but rather inclusive of everything.

In his article Moksha in Kashmir Shaivism,
John Hughes has eloquently described Kashmir
Shaivism's understanding of moksa:

One might ask whether Sambhava-
samavesa, the mystical absorption in the
state of Siva, is equivalent to moksa,
liberation. In fact, it is not. According to
Abhinavagupta, a yogi can only be said to be
liberated when he possesses this absolute
independence (svatantrya). For a yogi to be
independent, nothing must be able to limit
him or overshadow his Universal
consciousness. This means that this yogi
must experience the same state of Universal

consciousness, the same absolute

independence, in the external world, as he
does in the mystical absorption of the




Sambhava state. From the Trika Saiva point
of view, until he atrrains this state, he cannot
be said to be absolutely independent or to
have attained complete moksa (liberation).
This aspirant, whose being has become
absolutely independent (svatantratmaka)
and who possesses the state of jagadananda’,
is said to be a jivan mukta, a being who is
liberated while living. In his
Bodhapaficadasika, Abhinavagupta tells us
that when rthe aspirant attains real
knowledge of reality, which is the existent
state of Lord Siva, that is' final liberation.”
What is this real knowledge? Real
knowledge exists when the aspirant comes
to understand that this whole objective
universe of diversity and duality is just a
magic trick, the play of Lord Siva.

"The Lord himself is the great magician. He
has placed this trick before us .. and
although we are undifferentiated, it seems
that we are differentiated from each
other."”

That does not mean that it is a trick
which creates an unreal world. For the liberated
Trika Saiva yogi the world does not disappear, as
the teachers of Advaita Vedanta proclaim. The
goal of the Saiva is not the Samkhya's world-
oblivion of kaivalya (isolation). For the Saiva,
this objective world, being Lord Siva's creation,
is just as real as Lord Siva. The trick lies in the
fact that by Siva's play he causes the limited
individual to experience this world of diversity
as the only reality. Real knowledge exists when
the aspirant becomes one with God-
consciousness, which is the same as attaining
perfect self-knowledge. In possessing real
knowledge he knows that the world of
differentiation is not actually different from
Siva, the supreme reali ty.

The cycles of bondage and liberation are
both one with Lord Siva. It is only his trick that
we think that some souls are bound in ignorance
while others are elevated. As only Lord Siva
exists, there is not any second thing that could

cover or bind him. It is only his play that we
think that this covering of diversity actually
exists as a separate reality. There is not a second
being or reality. His trick, therefore, is our trick.
Why? Because we are Lord Siva. We have
concealed ourselves in order to find ourselves.
Thisis His play, and therefore it is our play.

This ultimate reality is clearly
illuminated by the concept of anupaya, The
Sanskrit word anupdaya literally means 'no
upaya. We have already seen that in Kashmir
Saivism there are three upayas: Sambhava, sakta,
and dnava. In addition to these three upayas
another called anupdya is also mentioned. As
the name implies, anupaya is not actually an
updya, for in anupdya there are no means. The
one who has attained anupdya has only to
observe that nothing is to be done. Just to 'be' is
enough. In anupdya the aspirant experiences
that everything is filled with his own God-
consciousness. In fact, anupdya is the
unexplainable reality of the liberated aspirant.
[n anupaya Saiva yogis are filled with the
realization that they were never ignorant, and
are therefore not now liberated. They know that
nothing was lost and nothing is gained. What
could they have been ignorant of and what are
they liberated from? They experience that it was
their own play, their trick that they appeared
ignorant before and liberated now. They truly
know that they are Siva and that this world is
their own playground.™

On account of this celebration of the
objective and sensual worlds, many scholars and
spiritual practitioners have criticized Tantra for
its perceived laxity on self-restraints.
Haribhadra, a revered exponent of Jain
theology, said the following:

The one who rejoices in worldly existence is
greatly agitated by involvement with
objects:"

Swamiji, as Abhinava before him, was
well aware of the potential pitfalls inherent in
Kashmir Shaivism's monist ontology.
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Abhinavagupta continually stressed that the
tenets of Kashmir Shaivism should be kept
secret. His reasoning was that the knowledge
of Trika's monism, if claimed to be one's own
without having experienced its Truth, would
only lead to debauchery and continued
agitation as Haribhadra rightly notes. In
another excerpt from the Tantraloka,
Swamiji states, Until marriage, one should
follow the regulations of Vedanta: after
marriage, one should follow the way of
Shaivism." Carl Jung, who held that the
achievement of psychic wholeness is made
possible through the 'royal marriage' of the
conscious (purusa) with the unconscious
(prakrti), accurately conveys what Swamiji
was alluding to. This royal union is pramiti
bhava.

Before experiencing such matrimony,
Swamiji tells us, one should internally remain
a Shaivite, while externally one should
practice the various self-restraints prescribed
by the Sramanical schools (e.g., the yama's
and niyamas of Parajali's Yoga etc.) [nirtially,
one must be exposed only to beauriful and
tasteful things. Once, through unwavering
meditative effort, God-consciousness is
actually perceived to pervade each and every
object, one will automatically revere the
entire objective world (beautiful and ugly,
tasteful and distasteful) as one's own Self, in
which case there is no possibility of becoming
debauched.

As in any soteriological doctrine,
certain requirements must be met in order to
become a disciple. Lord Krisna tells Arjuna:
"The ancient yoga is today declared by Me to
you, since you are my devotee and
triend."(BG IV.3)* Abhinava indicates thar it
is not a mistake that the Sanskrit word
bhaktah. (devotee) is placed before the word
sakha (friend). Devotion to God is to be
understood as the primary consideration and
friendship as secondary; friendship alone
does not make one worthy of being initiated.
Further, those who already know their own

nature or claim to - they are unworthy initiates. As
Abhinava discusses in the first ahnika of his
Tantraloka, only those who are aware of their
limitations, who doubt the adequacy of their own
knowledge and crave to know the essence of reality,
these are worthy initiates. Lord Krisna recognized
these qualities in Arjuna and thus initiated him
into the secret supreme.

Kuruksetra, the battlefield upon which the
war between the Pandavas and Kauravas is raged,
represents for Abhinava the human body
comprised of sensual and cognitive organs through
which all actions arise. Swamiji tells us that these
organs of the body, if handled properly-bestow
bliss, otherwise grief. According to most
interpretations of the Bhagavad Gita, the
Pandavas represent dutiful and virtuous actions
resulting from worldly detachment whereas the
Kauravas represent disobedient and sinful actions
resulting from worldly attachment. According to
Kashmir Shaivism, one's sensual and cognitive
organs are capable of both entangling and
liberating purusa depending on a) the object (s) of
attachment and b), the strength of one's awareness
(vimarsa), In other words, bondage results from
being attached to the world of differentiation:
liberation results from being attached to the
undifferentiated reality of Lord Siva within the
world of differentiation. By choosing the advised
object of affection (i.e., Lord Siva), together with
the procurement of an acute and continuous
awareness therein, Swamiji tells us, "Your own
organs [will be] your masters; they will direct you
towards God- consciousness." On numerous
occasions, Arjuna asks Lord Krisna: what does an
enlightened soul look like, how does he hehave?
According to Kashmir Shaivism, Lord Krisna is the
poster child of enlightenment; He performed all
the activities of the world, all the while
maintaining perfect and continuous awareness of
His own nature (karmayoga). Such is the likeness
of jivanmukta, he who is liberated while embodied.
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Introducing Kashmir Shaivism

ashmir in Indian mind

has become an
embodiment of our most
cherished democratic ideals,
catholic and humanistic
outlook and cultural synthesis.
And were we to add that
Kashmir is equally the land of
philosophical speculation and
creative thinking as it is a
country of saffron flowers and
bunches of grapes (echoing
Bilhana :Vik.1.21) we need not
be accused of resorting to
hyperbole. Jayaratha has not
failed to take note of these twin
peculiarities (T.A.V., XII, p.
429) of Kashmir, the seat of the
Goddess of Learning, with
special reference to Kashmir
Saivism. Even the plan and
design of the city of Srinagar
has been patterned on that of
the Sricakra, according to a
tradition current even to-day
(Srividyanagara).

This Kashmir Saivism is
generally believed to be
monistic in temper and
idealistic in ideology. We have,
however, to be very clear that
the word Kashmir Saivism has
extremely wide connotation
and includes within its range
all the branches of Saiva
speculation monistic,
monistic-cum-dualistic and
dualistic associated with

Dr. Navjivan Rastogi

Kashmir. If Abhinavagupta's
Tantraloka is any guide, the
Trika of Kashmir Saivism
stands for the total Tantric lore
of Kashmir. It has to be
specifically stated that in his
magnum opus i.e., lantraloka
(the Light of Tantras),
Abhinavagupta dwells on both
the diverse currents of thought
namely, tantraprakriya and
kulaprakriya (T.A.V.1, p.24).
While tantra prakriya is
traced straight to Tryambaka,
the first ancestor referred to by
Somananda, the Kula Prakriya
is traced to Tryambaka through
his daughter(T.A.V,, I, p. 27)
and is therefore designated as
"Ardha-Tryambaka." To be
precise, the Kula system is
identified with kula Prakriya,
while the three independent
monistic systems namely Trika,
Krama and Pratyabhijiia are
subsumed under the
tantraprakriya or the
Traivambaka school. In this
scheme Abhinavagupta does
not include the Spanda
branch, possibly because of its
lack of Tantric character and
deep affiliation to the Sakta
mode of thinking. This fact has
been noted by Ksemaraja,
though in a different context
(Sp.N. p.77). With all their

differences, however, they

constitute what is precisely
meant by Kashmir Saivism. So
far these four represent the
monistic trend of thought.

Alternatively we might
approach the different systems
constituting Kashmir Saivism
from the point of view of the
lands of their origin. Thus
broadly we have two types of
schools-

(i) those which originated in
Kashmir, and

(ii) others which were
originally associated with
other parts through the
ancestral line of
preceptors but were
nurtured and developed
afresh in Kashmir.

Under the previous head
we have Krama, Spanda and
Trika systems which are
brought into existence by
Sivananda (circa 800), Kallata
(circa 825) and Vasugupta
(circa 800) respectively. The
roots of the Krama system even
go much earlier. It is interesting
to note that the Krama system
has two phases earlier and later
which evolve into two full-
grown schools and may be
designated as Northern and
Southern schools respectively.
The Northern that belongs to
Kashmir is Siva- oriented with
obvious Sakta leanings. The




Southern school, which also
traces its origin to Kashmir, in
fact belongs to Cola in Deccan
and is primarily Sakti-oriented.
Kallata, the first exponent of
the Spanda system, is a famous
Siddha during the reign of the
king Avantivaraman (circa
855-883) as recorded by
Kalhana. Kallata's Spanda
Karika is commented upon by
himself, Utpala Vaisnava (10"
Cent.), Ramakantha (10™
Cent.) and Ksemaraja (10™-11"
Cent.). Vasugupta's famous
Sivasiitras furnish a
philosophical foot-hold to the
Tantric lore and accord a mystic
bias to the Trika line of
thought. He is commented
upon by Kaltata (9" Cent.),
Bhaskara (10" Cent.),
Ksemaraja, Varadaraja (11"
Cent.) and others.

Under the second head
may be placed Kula and
Pratyabhijiia. Of the two, the
Kula system as propagated by
Abhinavagupta, by and large
appears
Kashmirian origin.
Abhinavagupta owes his
initiation into the system to
one Sambhunitha who hailed
from Jalandhara and has
received deepest veneration at
the hands of the former. The
alien origin of the Kula system
is further corroborated by
Jayaratha's observation that the
Vamakesvari branch of the
system was promulgated in
Kashmir by I$varasiva (9"
Cent.), the celebrated author of

to be of non-

the Rasamahodadhi and
Sankara Rasi (9™ Cent.)
(Vamakesvarimatavivaranam
of Jayaratha, p. 48). Jayaratha
seems to have inherited this
tradition direct from
Visvavarta (9" Cent.), who
happens to be a precursor of
Sambhunitha, Somananda,
Abhinava's great-grand teacher
in Pratyabhijiia, also wrote a
commentary on the
Paratrims$ika, avowedly a
Kula/Trika Tantra. It,
therefore, appears certain that
its alien character could not be
sustained any longer so much so
that this system is represented
by the Southern School of the

Kula system to have originated

in Kashmir. However, this Kula

o o —

Anupiya, according to
Abhinavagupta's own verdict
in the Tantraloka.

On the threshold of the
Pratyabhijia system. though we
notice that ancestral lineages of
the two stalwarts of the system,
Somananda and
Abhinavagupta, were brought
to Kashmir from outside, yet the
enormous gap that entailed
between their settling down
and taking to philosophical

exposition hardly justifies us to

treat them as immigrants. Thus
Sominanda (9" Cent.) is
credited with breaking an
entirely new ground towards
human emancipation and
furnishing a logical and
rational basis in his Sivadrsti for
the scattered tantric ideals
(Isvara Pratyabhijia Karika
4.1.16). He is rightly hailed as
the 'originator of the reasoning'
(tarkasya karta). He is followed
by a galaxy of great authors e.g.
Utpala, Laksmanagupta,
Ksemaraja, Yogardja, Jayaratha
and others. Utpala enlarges the
scope and consolidates the
rational side of the system in his
learned commentary on the
givadr;pi and his independent
like Isvara-
Pratyabhijia-Karika and
Siddhitrayi, marking logical
continuation of his master's
o Through
Laksmanagupta, the author of
Srisastra, he is succeeded by
Abhinavagupta (circa 950-
1020), the greatest of all
Kashmirian thinkers and one of
the greatest among the Indian
luminaries. Abhinavagupta is
credited with the authorship of
more than forty-two works. Of
these the Tantraloka, Vimarsini
and Brhati Vimarsini on

treatises

- We have, however, to be very clear that the word
Kashmir Saivism has extremely wide connotation
and includes within its range all the branches of
Saiva speculation monistic, monistic-cum-
dualistic and dualistic associated with Kashmir.




same time.

He, with his ufiparalleled genius, synoptic vision,
profound textual exposure and creative insight,
enriched and illuminated the Saiva philosophy,
Tantric culture and aesthetic thought all at the

|

Utpala's Karikas and Vivrtti problems of philosophy and
respectively, Vivarana on the human emancipation which
Para Trimsika, Locana on the maybesummed upasbelow:-

Dhvanyaloka
Abhinavabharati on the Natya
Sastra are the works of supreme
value and have been serving as
reference books in their
respective fields for centuries.
He, with his unparalleled
genius, synoptic vision,
profound textual exposure and
creative insight, enriched and
illuminated the Saiva
philosophy, Tantric culture and
aesthetic thought all at the
same time. In him Somananda's
aim of establishing the system
on sound footing, against the
onslaughts of the Buddhists,
grammarians, Sakta Monists,
and Saiva dualists, a hint to
which is obviously discernible
in the preamble of the Siva-
sitra-vartika of Varadarija
(8.S..va. 1.1), is realised for
good.

Coming to the thought-
content of these systems, they
broadly agree on fundamental
principles. Their mutual
differences centre round
varying orientations and
emphases, which needs detailed
treatment. Their originality lies
in the novel approach to the

and (i) Reality is consciousness,

not only pure but perfect
also. Perfection and
totality result in self-
spontaneous
manifestation of the
Absolute as
psychometaphysical
subjectivity on the one
hand and objective data

" ontheother.

(ii)

Reality, though kinetic, is
continuous and suffers no
gap. This is brought about
by tantric transformation
of the Samkhya thesis of
sadrSaparinamavada into
abhasavada, that of samya
(perfect harmony of three
gunas in Prakrti) into
samarasya of the
subjective and the
objective. In addition, the
concepts of parinami-
nityatad and
kiitasthanityata,
enunciated by
Mahabhasyakdara and
Vyasa, in his Bhasya on
the Yogasitra, referring to
different states of being,
are condensed and fused
into one as Mahesvara, the

dynamic Absolute or
autonomous
consciousness (svatantra
samvit).

(iii) The autonomy of
consciousness, by its very
implication, reconciles
contxadigtiean
(parasparaparihara) and
synthesizes dichotomy of
the subjective and
objective of the dualists
into pure, perfect and
intuitive experience. Thus
the ultimate unity is not
an abstract unity but a
concrete unity. In the
words of Prof. Pandey, "It is
not only the unity of
opposites, as Hegel
maintains his Absolute to
be, but also the unity of
distincts as Croce
maintains." (Comparative
Aesthetics, Vol. 1: Indian,
p. 101). Hence the Reality
is essentially unity
containing multiplicity
within.

(iv) The autonomy i.e., self-
spontaneity or
consciousness, also
renders the entire casual
explanation futile and
dogmatic. In Hegel the
instances of reality are
'deduced' from Absolute,
here they are 'manifested'
or 'expressed’. The cosmic
law of causation is,

therefore, transformed

the Absolutic
functionalism.

(v) This perfect consciousness

into




is not something remote
but essentially identical
with self-consciousness
and is 'ever present point

of reference in every

experience, actual or
possible.'

(vi) Such a view of reality
revolutionizes the very
mode and method of our
time-old thinking and the
following conclusions, of
necessity, emerge:

E—l

b.

Axiologically,
emancipation of
human soul is the
highest value. Here
moksa consists in
inculcation of
synthesis of worldly

enjoyments/

acquisition of powers
(i.e. perfections) and
transcendental
experience of self
Liali & o 1l s
moksasamarasyatma
moksah), The world is
liberation in changed
perspective.
Notwithstanding
their mutual
divergences, most
Indian schools are
unanimous that mukti
follows in the wake of
our distinguishing the
Self from the not-Self.
On the contrary, here
the self-realization
consists in synthesis of
these two opposites
and rules out the
negation of either.

... Most Indian schools are unanimous that mukti |

follows in the wake of our distinguishing the Self
from the not-Self. On the contrary, here the self-
realization consists in synthesis of these two
opposites and rules out the negation of either. |

cl

Self-realization is,
therefore,
COENnIL1 N
(pratyabhijfia).
Whatever has been
passing through as
'this' hitherto, is now
recognised as “I”,
because of intrinsic
oneness of their
character as freedom
and consciousness,
technically called
autonomous
agentiality and
subjectivity (kartrtva
and jiidatrtva).

Hence, knowledge is
not 'knowing afresh'
but 'knowing the
known!, that is, it is
the removal of veil of
ignorance which is
defined as imperfect
knowledge
(apiirnammanyata).
Such a view of reality,
apart . Eromaits
2 Pritgctue Tl 10€
implications, contains
cultural margins of no
mean consequence. It
has a very optimistic
appeal and culminates
into deep
commitment to life,
putting a seal of

're-
|

approval on all that
life contains or stands
for. This may be
termed as a life-
affirming attitude of
the Tantric culture
that makes it a truly
humanistic movement
where all spiritual
pathways form part
and represent
particular dimensions
of an integrated whole
(Pratyabhijia-hrdaya,
Stitra 8) and cease to
be isolated events and
where entire mankind
is openly welcomed to
the threshold of true
wisdom irrespective of
caste, creed, gender
and 8 At s
(Gitarthasamgraha of
Abhinavagupta, 9.32).
Thus Tagore's tribute
that Trika “has
penetrated to that
living depth of
thought where diverse
currents of human
wisdom unite in a
luminous synthesis”
(A Descriptive
Analysis of Kashmir
Series of Text and
Studies, p.2) is amply
borne out. 000




The Awakening of The Supreme Consciousness

We are reproducing below two lectures delivered by Ishwarswaroop Swami
Lakshman Joo on the Vatulnatha Sutras in 1974. These lectures were
complied and published by late scholar Prof. Janki Nath Kaul 'Kamal'

First Lecture (Sept. 21, 1974)

oday, as suggested by one of the

devotees here, we are taking up

Vatulanatha Sutras to explain the
Trika system of Kashmir Shaiva philosophy.
These Sutras refer to the super-conscious state
which is attainable, beyond the three means
Anava, Shakta and Shambava, by very great
courage of equalizing subjectix;e-nbjective
relativity, and is termed as Anupaya, the means
without any means. [t is complete awareness
termed as the exposition of great courage.

A gloss has been written to these Sutras by
Anantashaktipadacharya. But he does not
seem to have understood the meanings and
their applications fully well.

TETEg AT SR || 1 ||

By the exposition of Supreme and great
courage the real rapture is acquired. This is the
superior way. It is purely subjective
consciousness which is above the objective or
cognitive world.

Pure subjecti . consciousness is when you
are away from st ‘ective and objective world
which istheinferi -way.

Here 'expositic n' Vritti (afRy) is classified as
under:- "

(i) warenqRT(Swatma vritei): [t is the ascent
from subjective to congnitive. Oneness of
consciousness is not clear here. It is to find out

gl

your own nature in the congnitive and material
world. [t may be automatic.

(ii) werareaqgfi (mahasahasa vritti): It is
purely subjective consciousness. You have to
rise to this from above to below. This is rising
while descending. Why descending? It is
descending from subjective to objective
consciousness with full awareness of self the
true and real nature so that there are no
ascending and descending processes. It is not
automatic. Here you must have great courage,
and that courage is only the awareness of the
real nature both in ascending and descending.
When you ascend in awareness you must be
able to descend with the same state. Everybody
in the world has some ability or the other: but
this is the ability which surpasses all. This
exposition is supreme and the real nature
which is perfect peace, permanent bliss and
eternal happiness is acquired with the greatest
courage in ascending-descending process. This
is transcendental supreme consciousness.

dedAT T Ty ggir: 112 ||

By ac uiring the transcendental supreme
consciousness which is without any succession
of openit ; and shutting, ingress and outgress
or ascencing and descending, one already
establishe in the fourth state () the state of
will gets established in the state of action




(gaidia), or the state of Universal Being.

Descending with awareness requires
gigantic mental strength to cultivate great
codrage. It is a yeoman's task to be established
in the Universal Self, where subjectivity and
objectivity both get dissolved.

SHAYSIGSATIEIe=dl 949 || 3 ||

When you burst open the boards of
subjectivity and objectivity, in breath and
outbreath, man and woman, [-ness and this-
ness (Shambhavopaya and Shaktopaya) or
when you are aware of both, you will be in great
fullness which is the state of Great Void parama
shunya (97 ).

[-ness will never shine when thine-ness is
not there and vice-versa. Here your [-ness is
realized in thine-ness and thine-ness in [-ness,
i.e. I-ness and thine-ness (Shiva and Shakti
the Creator and this world) are one. Oneness
prevails in past, present and future, in wakeful,
dreaming and deep-sleep states; in this world,

the space and the heaven. This is the supreme-
consciousness.

JHyIfRasrefaft<ser 11 4 1]

When you are sucking both I-ness and
thine-ness in your own nature there is no room
for any other foreign consciousness. Your are
established in that supreme-consciousness
which is universal and wherein [-ness and
thine-ness, in fact the whole world
consciousness, is found. You are aware of the
self in all moods, all stages and all states and
that is the universal state of supreme
CONSclOusness.

Rrgafirivas=Emamea: |11 5 1]

By the unification of ego and mind (siddh)
with organs of action and cognition (yoginis) or

Universal Self with the five-fold process of
consciousness (energy of consciousness, bliss,
will, cognition and action), or [-ness with
thine-ness and vice-versa, you will find in
everything and everywhere the trance of Shiva
and Shakti. Even in degraded state of action
you will find it, not to speak of the elevated one.
Both in praise and abuse you will find the same
trance.

Prege aR@rmf~RregugEaftefa: 11611

By unfolding the three coverings one gets
established in the inexpressible state of being.

The triple covering which enfolds the self
consists of the knower, knowledge and known
or sound sleep, sub-conscious state and this
conscious state respectively. These are the ways
of expression as expressing is coming to
objectivity. But after uncovering the three
sheaths that state becomes inexpressible.
Subjectivity and objectivity are one. Guru
Yajnyavalka impressed this upon his disciple
wife Maitreyi by saying “By whom can the
knower be made known vijaiatarmare kena

vijafiiyat (RsrareR @+ fasmhard)
gahaqeicdfavi gy W@ yad (] 711

When the beginning and the ending
processes of all the four forms of speech appear
in your conscious state of awareness then the
reality of universal consciousness is revealed.

As long as the para-vak is there, the lower
state of this is to be neglected just as, this-ness
(39) is neglected on the affirmation of I-ness
(378).

The four forms of speech (vak) are
explained in the following lines:-

(i) Para (1) is called avyaktaga (smeaam).
This is the subtlest form and so

inexpressible adyambalam (smggaT). In
the Tantraloka (29" Ahnika) it is




explained _as avyaktatiga param
(3regamfoe uzH).

(ii) Pasyanti (vza=h) is called avyakta (3reyam)
i.e. just the starting point when you
prepare to utter anything. This is the
subtle form of speech.

(iii) Madhyama (w=g#) is called vyaktavyakea
(erawmena). It is between subtle and gross.

[t is just the feeling of speaking. It is
uttered in mind only and not by lips.
(iv) Vaikhari (3@%) is called the vyakta (@w).
[tis only gross. It is the speech with lips.
When these four forms of speech appear in
the conscious state of awareness, universal
consciousness stands revealed.

Second Lecture (Sept. 28, 1974)

waaarEeAai=e=sfaa faraa-s
gjdal |18 |

By tasting the three movements of will
(iccha), knowledge (Gyana) and action (kriya),
universal truth floods forth in universal force
(brahma vega @=14%) and not in conscious force
(atma vega 3maT) only when you are cautions.
[tisfree from all bondages now.

The three movements of tasting are
explained here:-

(i) Will (abhyudaya 37g53a) is admitting your
own nature i.e. the whole universe is
existing.

(ii) Knowledge (jfiana ) is to give the
universe expansion in the delight of
super-conscious state.

(iii) Action (kriya fasar) is to intensely grasp
that this world is not separate from you.

- You have to taste these movements with
awareness. | hat state is free from bondage.

adiaqeedicd i dad wWids-caaierfa:
119 |

By the four-fold rise of supreme energies
there is gapless consciousness of subjectivity
and objectivity which, in reality, is called the
kingdom of universal Consciousness.

The four fountains of force are:-

(i) Rise-udyoga or srshti (S=irT gfte): This is

rise of the fountain of force in the
supreme state.

(ii) Preservation: avabhasa or sthiti (sra=m
ggrar Refd): This is preservation or
establishment of this fountain of force in
the supreme state.

(iii) Consumption: Carvana or samhdara (ador
aerar H@eR): This is consuming this
fountain of force in the supreme state of
subjective-objective unity.

(iv) Complete consumption: anakhya or
alangrasa (e¥r=, ardum): This s
complete consumption of the foundation
of force in the supreme state of the
kingdom of universal consciousness.

Thus the rise of the four-fold supreme
energies (the fountain of force) is the supreme
state of universal consciousness when there is

no gap between the subjective consciousness
and the objective consciousness.

gIeerarsicora+ germdfafasra: |11 10 1]

By the twelve-fold flow of the energies
(senses, whose actions are transformed into
flow) there is transformation into the universal
consciousness of Supreme Energy. Whatever
you see with these gross eyes you see
Universality. So the twelve senses do not
remain the senses but become energies.




The twelve energiesidre as follows:-
. Five senses of=action (karmendrivyas
HHf s TfOT)
ii. . Five senses of cognition (jiandendriyas

= fegfor)

iii. Mind and intellect (manas, intellect 5=

gfgea)
FAYiygardiey e TgHEae: [ 11 1|

When observance of the five great acts in
the universal way in the realized being, gets
established the supreme state, where there is no
agitation at all, is entered into. Agitation, if at
all, only seems in him. In reality, there is no
such state in the self-realised soul.

There are two kinds of five-fold acts:-

The one is karma paficaka (&4 v=&) the
individual way. [t is the way of the common
people. :

The other is caryapaficaka (aaf v=a&) the
universal way. It is the universal way observed
by the realized being. It constitutes of the five
great acts, which are:-

(i) Silence, which is full unawareness
ajiiana (a1s719), with desire to know the
self.

(ii) Agitative movement ksSobhasya sisrksa
(erey fogerm). This is agitative mood in
objectivity.

(iii) Agitated state-ksobha (&m™). This is the
agitated state in awareness.

(iv) Its confirmation- avabhdsa (3/@wrH).
Awareness is confirmed in this state.

(v) Supreme behavior of silence niranjana
(fo71). This state is all-bliss and all-
awareness.

[n silent mind you have to start from
objectivity and agitative mood, then in the
agitated state; if you are aware, it will carry you
to the supreme state, which is the supreme
behavior of silence. Then it is all bliss and

dWATeness.

|
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By entry into the supreme God-
realized soul feels that
nothing is right and nothing is wrong.

This feeling must come through God-

CONSCIOUSNEess.

consciousness the

Objection: Why is it necessary to purify
consciousness! It is already pure.

Answer: In ignorance also, we see that
nothing is right and nothing is wrong, but this is
the impure state. This impure state of
consciousness, which brings about ignorance, is
to be purified by developing God-
consciousness, which is all-bliss and all-
awareness. In the latter state there is nothing
right, nothing wrong. The Yogi acts in the
living present vartamananuvarti (ﬂﬁqﬁ@?ﬁ)
on the basis of eternity.

AbATHATTAT ARITIETAYRT gTecdT
EGxadr 11 13 ||

By maintaining the power of the speechless
state of speech there is the stamp of great
astonishment in the realized soul and he shines
in the real nature Cidakasa (facr@mer), the
supreme consciousness.

The Yogi here is in mahavismaya mudra
(weTfdw g Ha1) or cakita mudra (afea 7g1) which
is the state of great astonishment. He feels
"what for have I done all this: the state of
supreme-consciousness has always and
eternally been there?” This state is above
bhairvi mudra (#%4Y g=1). This state is expressed
in the Shiva Sutras thus: -

Vismayo yoga bhiimika (fawrat air «firer)

The stamp of astonishment is the state in
the real nature of supreme-consciousness. This
is termed as paravak (w=mEm®) - the speechless
state of speech, where the Yogi shines in the
supreme self of great universal awareness. Q00
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* An Introduction to the

Khacakrapaficakastotra

The Khacakrapaficakastotra
is an early work of the
Kashmiri Krama school
probably written by
Jiananetra (also known as
Sivinanda), who is
recognized as its founder. It
seems that he refers to
himself there in the third
person as the 'primordial
Lord' (adyanatha) (KhCPS
3) who 'brought down' the
hymn into the world (5).
Arnisimha tells us in his
Mahanayaprakasa — the
Light of the Great Teaching -
that there are two lines of
teachers who transmitted
the Mahanaya branch of the
kalakrarna.! It begins with
the goddess Marfgala who
manifested to JAananetra in
'Udisa's seat' (that is,
Oddiyana). The
transmission continued
down through Keyiiravati to
Vamana and then
Cakrabhanu with whom the
other line begins. There is a
reference in the
Rajatarangini to a Brahmin
ascetic called Cakrabhanu
who, caught participating in
a 'cakramelaka' was

- Mark Dyczkowski -

imprisoned and branded on
the forehead with mark of a
dog's paw during the reign of
king Yashaskara, who ruled
between 939 and 948 AD.” A
manuscript of the
Pithadvadasikastotra by
Cakrabhanu has been
recovered in which he boasts
of how he cares nothing
about being in jail as he
knows the method by which
to consume rime (a clear
allusion to Krama practice)
and that when he gets out he
will cover his forehead with
the tip of his turban and
continue his practice. Thus,
we may say with confidence
that Cakrabhanu lived
around 900 to 975 AD. There
were five generations after
him up to Someévara and
Arnisimha who were thus
about 125 years later and so
lived about 1025-1100 AD.
Sivinanda who was three
generations before lived

about 825-900 AD, during
which time the

Khacakrapaiicakastotra was
written. -

The Kali Krama can b
said to have developed

through four major phases.
The first phase precedes
Jhananetra and may have
started in the 8" century, It is
represented by the Kalimata
or Kalikula of the
Jayarathayamala. In this
phase we find the worship of
numerous forms of Kali
amongst which
Kalasamkarsini emerges as
one of the major forms of
Kali and continues as the
highest form in the later
phases. While the teachings
of the Kali Kula are
embedded in the ]Y, which is
a Tantra of the Bhairava
current, the second phase is
marked by the emergence of
Matsyendranatha as the
founder of Kaulism as an
independent current (srotas)
of scriptures and associated
traditions. Previously
embedded in the Bhairava
Tantras, the Kulas of Yoginis,
related more or less directly
to the eight Kulas of the
Mothers (matrka), were
deemed to be sources of
especially secret and
powerful teachings
transmitted in the esoteric
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Bhairava Tantras
Matsyendranatha appears as
the founder or Kulas that
“exist in their own right
independently of the
Bhairava Tantras. These are
of two types. We could call
the first type non-sectarian.
The deities are Kulesvara
and Kules$vari, the Bhairava
and Bhairavi of the
Yoginikula. Examples or
scriptures of such Kulas are
the published
Kaulajnananirnaya and
Akulaviira Tantra and the
unpublished Kulapancasika.
The second are Kulas centred
on the worship of a goddess
to which Matsyendra
contributed revealed
scriptures. The Guhyasiddhi
is an example of a Tantra
attributed to Matsyendra
centred on the worship of
Kubjika. Another is the
Urmikaularnava that
expounds the teachings or
the Bhogahastanaya branch
of the Kiali
Matysendranatha, who is
totally unknown to the ]Y,

Krama.

Matysendranatha, who is totally unknown to
the JY, came to be regularly represented as a
founder figure in the major independent. Kula
schools that developed from around the 91h
century. These include the tradition of the

goddess Kubjika, the Kashmiri Kali Krama as
'well as Abhinavagupta's Trikakula.

s s L

came to be regularly
represented as a founder
figure in the major
independent. Kula schools
that developed from around
the 91h century. These
include the tradition of the
goddess Kubjika, the
Kashmiri Kali Krama as well
as Abhinavagupta's
Trikakula. But note that he is
unknown to the earlier
extanct Irika Tantras the
Siddhayogesavrimata, the
Tantrasadbhava and the
Malinivijavottara. In the
scriptures or Kashmiri Kali
Krama he appears in
sthiticakra with the other
Yuganathas and his twelve
disciples, the so-called
Rajaputras, six of which
founded their own lineages.
This is where they are placed
in the Devipaficasatika and
the Kramasadbhava. In the
KhCPS they appear in
gocakra, the fourth of the
five wheels. Jiananetra also
praises them at the
beginning or the Yonigahvara

Tantra. Abhinava worships

e

them at the beginning or the
kulaprakriya in the
Siddhacakra, the
Gurumandala of his
Trikakula.

The third phase partly
coincides in time with the

second and the fourth. This

is represented by texts such

as the Devipaficasatika and
the Kramasadbhava. These
are Tantras revealed in the
Uttarapitha centred on the
worship of forms of Kaili,
notably Kalasamkarsini and
Susa or Ravini. To these we
shall return a little later. The
fourth phase begins with
Jaananetra. He 'brought
down ro earth' at least one
Tantra the Yonigahvara and
wrote at least two stotras -
the KhCPS and another still
recited regularly by Swamiji's
disciples, This phase of
development of rhe Kali
Krama is no longer shrouded
in the anonymity of
scripture. Initially in this
phase, asin the third one, the
Kali Krama is replete with
the worship of Yoginis and is
largely devoid of associations
with the energies of
perception that characterise
its culmination in the
following phase. We may
refer to it as the Mahartha
school of the Kali Krama, a
term already known to the
JY. This development




reaches a peak in the,system
presented by threle_ texts
recovered to date, all of
which are called
Mahanayaprakasa.Although
it continues to refer to the
reality, it expounds as
Mahartha, we may call this
final phase of development
of the Mahanaya, to
distinguish it from the

previous one.
Probably the first of
these three

Mahanayaprakasas in
chronological order is by
Sithikantha. It is certainly
Kashmiri. The following two,
first by Arnisimha and then
another by an unknown
author, are probably from the
south of India where the
monistic traditions of
Kashmiri Shaivism were
popular for at least three
centuries from about the
beginning of the first
millennium. There, in the
land of the Chola kings
(which roughly corresponds
to modern Tamil Nadu),
Mahe$varananda wrote his
Maharthamafijari probably
in the late 13" century. In this
work he presents a synthesis
of fully developed Kashmiri
Shaivism - called Trika - with
the teachings of the Srividya
tradition (saubhdgya-
sampradaya), which had
emerged hardly two or three

| 111um1nat1011 (bhasa)
generations before him, and
the Mahianaya of Arnisirhha
who is his authority for his
exposition of the Paiicavaha.
The Panicavahakrama -
the Sequence of the Five
Currents, is the procession
of energies in the five cycles
of creation, persistence,
withdrawal, the inexplicable
(anakhya) and illumination
(bhasa), This doctrinal core
is already presented in the
Tantras of the third phase,
including the DP and,
especially, the
Kramasadbhava. The
importance of this text in
this respect is acknowledged
by Sithikantha.’ A fragment
has been recovered in one
Nepalese manuscript.
Another large part of it is
preserved as a chapter of the
Kulakaulanimata. There too
we find confirmation that it
is expounding this Krama
and knows it by that name.*

Krama is the most

elevated esoteric aspect of
Abhinava's Trika Kula. The
goddess of the Krama,

The Paficavahakrama — the Sequence of the

'Five Currents, is the procession of energies
in the five cycles of creation, persistence,'
withdrawal, the inexplicable (anakhya) and

Kalasamkarsini is Beyond
Para (Paratita) of the Trika
even as she integrates them
into herself as Anakhya. It is
evident from the great
attention Abhinava pays to
the Twelve Kalis that he
understands the teaching
concerning them to be the
fundamental one of the
Krama system. According to
him the Twelve Kilis are the
universal activity of
consciousness
(samanyaspanda), the cycle
of consciousness
(sarwiccakra. samvitkrama)
and the Wheel of Energies
(sakticakra). The most
excellent of all the wheels
and cycles, it contains them
all. Thus they are rthe
culminating experience in
all three categories of
practice, Anava, Sakta and
Sambhava.’ In short,
according to Abhinava, the
Twelve Kilis are the most
vital part of the Krama
system of his Trikakula.
Abhinava was certainly
well acquainted with the
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basic Krama principles
concerning the eycles of
emanation and destruction,
and he also knew the main
goddesses - Vames$vari,
Khecari, and the rest whose
nature he expounds as
energies of consciousness
and perception in his
commentary on the
Paratrim$ika. However, he
shows no signs of knowing
about the elaboration of the
Krama system (that is, the
Paficavaha and the
Navacakrasampradaya) we
find in the three texts called
Mahanayaprakasa. Even
Ksemaraja, his disciple, does
not seem to know about it,
although he refers frequently
to Krama concepts. In short,
it appears that the system
was developing and texts
were being added to it after
Abhinava's time and that of
hisimmediate successor.
Thus, instead of the
Pasicavaiha, Abhinava
subscribes to the doctrine of
the Twelve Kailis which is an.
earlier development in the
Kali Krama. Abhinava refers
to the TriSirobhairava, a

major Trika Tantra, as his
authority for this.
Abhinava's Trika Kula
mirrored the integration
into the Trika of the Kali
Kula, especially the cycle of
Twelve Kalis and those
linked to it, he found there.
This, it seems, was an
emergent development in
the primary sources. The
relatively early ]Y knows the
Twelve Kialis with a
thirteenth in the centre, but
does not treat this group at
all extensively. Conversely,
we find the Twelve Kalis,
treated independently, as
virtually the entire content
of the teaching of a branch of
the Kali Krama known as the
Kalakankala Kula in rthe
(perhaps 12™ century)
Cificinimatasarasamuccaya.
It is also called the Bhanavi
Kula or Bhanavi Krama as it
centred on the mystical
experience of the Twelve
Suns embodied in the cycle
of Twelve Kalis. There it is
presented as the essential
teaching of the Northern
Tradition (uttaramnaya)
originally transmitted by

Abhinava's Trika Kula mirrored the
integration into the Trika of the Kali Kula,
especially the cycle of Twelve Kalis and
those linked to it, he found there.

Niskriyananda to
Vidyananda. The DP
acknowledges them as the
earliest teachers of its
tradition also and adds the
two next in line,
Saktyananda and then
Sivananda, who may have
been Jnananetra. The DP
also treats the Twelve Kalis
extensively,
Anakhyacakra, not
independently as we find in
the CMSS and, effectively,
as Abhinavagupta does, 'who
presents it as the Wheel of
the Sun in between the
Wheels of Moon and Fire,
reminding.us of the Bhanavi
Krama of the CMSS.

We turn now to a brief
summary of the most salient
features of the teachings
implicit in the KhCPS. The
source of the Great Teaching
Mahartha is Mangala who
embodies it. She is a Yogini

but as

who is identified in general
with Kali and in particular
with Kalasamkarsini. She

reveals the Mahartha
directly to JAiananetra.
Appropriately she

appears in the benedictory
verse at the beginning of the
KhCPS5.»She "is "the
embodiment of Mahartha
and the flux Krama of its
energies which unfolds as
'the sound of the egoity of
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(vyomaharmkaraghosa) (2).
This should not.be confused
with the perfect I-ness
(pirnahamta) the
Pratyabhijfia and the Trika
present as ultimate reality.
This other 'ego' is pure
Emptiness (ibid.). The
energies unfold in Emptiness
as aspects of this Sound
(rava) and the goddess Kali
who embodiesit is essentially
egoless. As the MP puts it,
Kilika is 'one and devoid of
all egoity (nirahamkara-
dharmini). She
perfectly and at all times by
virtue of the process (krama)
which is the very nature of
Cakresvari, the Mistress of
the Wheel' (MP 245).
Accordingly, Jiananetra the
Solitary Hero (ekavira) who
has realised this reality
completely and hence
realised his true nature is

shines

'devoid of (phenomenal
nature) (nihsvabhava) and is
merged in the state of unity
(samarasa)' (3).

One of the most
immediately evident and
striking features of the
KhCPS is the presence of
many Yoginis and Kailis.
While the latter continue to
appear in subsequent
developments as the Twelve
Kalis, the Yoginis disappear,
replaced by their essential

sonic nature as energies of
the letters and, above all, as
energies of perception.
These, we notice, are not
mentioned at all in this early
stage of the Mahartha. The
Yoginis of the KhCPS are
worshipped in five Wheels
containing seventeen
Yoginis each. They
correspond to the seventeen
syllables of Kalasarmkarsini's
Vidya. Thus, as the energies
of the sixteen lunar vowels
(and their transcendental
source) and the syllables,
they unfold as aspects of the
Sound (rdva) that resounds
in the Void of pure, egoless
consciousness. The Five
Wheels are those of bhasa,
Space (kha), the Directions
(dik), Speech (go) and the
Earth (bhit). This group of
five that constitute the
transcendental Wheel of the
Sky (vyomacakra) with its 85
Yoginis. From this emerges
another group of five, which
is its immanent equivalent,
to make up the Wheel of the
Earth (bhiicakra) (38cd-39).
Thus the two sets of 85
Yoginis make 170 all
together. The five groups of
Yoginis move in five spheres
of emptiness. The Bhasa
Yoginis delight, inebriated
with supreme bliss, in the
energy of the goddess who is

; The source of the
Great Teaching

Mahartha is

.~ Mangala who

embodies it. She is

~a Yogini who is

| identified in
general with Kali |
and in particular

with

Kalasamkarsini.

Mudra, the Khecaris in
Emptiness, the Dikcaris in
the the
directions, the Gocaris in the
union within the Heart of
the Self and non-Self while
the Bhiicaris in the Root
centre illuminate the

Channel of Brahma. (48cd-
52) These five spheres of

Emptiness correspond to five
stages of the development of
absorption 1nto
consciousness. These are the
Deity's Speech (kathana)
that induces penetration
(avesa) into Emptiness, the
worship of the Krama
(kramapuijana), the bliss
(ramana) of entry into the
Sound that resonates
through Emptiness, the fire
of emanation of the pure

radiance of

consciousness of Emptiness

that consumes duality, and,
finally.

complete




assimilation into _the
Emptiness of the Dgity's
essential nature.

As the expansion of
Divine Sound unfolding in
Emptiness, the five spheres
of Emptiness correspond to
the five letters of the seed
syllable of Kalasamkarsini,
khaphrem. Also called
Pindanatha or Samharabija it
is embodied in the Kali who
is the mistress of all the
Wheels (cakresvari). The
seventeen Yoginis are the
energies of the Great Vidya
of Kalasamkarsini that the
Yoginis praise (150) as the
Mistress of the Wheels, as
they behold, as the KhCPS
puts it, 'the Great Wonder
(mahascarya) in the Circle
of Emptiness (khacakra)'
(56). She who is the 'first of
all the secret forumlas
(Vidya)', the light of all
things, who recites the
mantra of consciousness (97)
is praised by the Yoginis in
(57-149),
referring to her with a
variety of names.

We may now note briefly
a few important features of
the contents of the five
spheres of Emptiness and the
aspects of the goddess
illumined in this way within
the Emptiness of pure
consciousness. At first sight
it appears that a basic format

each sphere
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of the Krama we find in all its
representations from the
Kalikula that preceded the
Kashmiri Krama system to
the one centred on
Guhyakali that developed
after it in Nepal, is absent.
This is the well known
division into cycles of
emanation (srsti),
(sthiti),
withdrawal (samhdra); the
Inexplicable (anakhya), and
in those branches that
maintained the pentadic
format, Illumination
(bhasa). But this is not really
so. Dikcakra is said directly
to be the Wheel of
Withdrawal (samhara) (95).
Gocakra is called the Wheel
of Descent (avatara), which
is persistence (sthiti) (105).
We may infer that Bhiicakra
which contains, as we shall
see, the gross elements and
the 36 principles, is the
Wheel of Emanation (srsti).
The first two Wheels, Bhasa
and Khacakra represent,
respectively, the perfectly
pure

persistence

transcendental
illumination of Emptiness
and the tortality of all the
Voids and their energies.
Thus Khacakra is equivalent
to Anakhyacakra, in which
all the energies and states of

the Wheelsare summated.

However, although the
cycle of emanation and

C

withdrawal is represented by
the Five Spheres of
Emptiness this is not
emphasised in the KhCPS as
they are perceived in terms
of what came to be
understood as the Paficaviha
the Five-fold Flux, of the
Mahanaya. According to the
MP of Arnisimha this is
governed by the energies
Vyomavama (also called
Vamesvari), Khecari,
Bhuicari, Samharabhaksini
and Raudresvari (MP 25-
46ab) their energies, which
are the whole of the Krama
make up the Wheel of Egoity
(amitacakra) (MP 105) that
unfolds in the Emptiness of
the one fundamental, egoless
energy. In other words, the
KhCPS is primarily
concerned with the expanse
of the Goddess who is all the
energies of Emptiness that
unfold in Emptiness as
aspects of it, rather than the
process through which it

takes place.
[t is to these five aspects
o0f the Goddess,

characterized by the
configurations (cakra) of her
energies that are the five
spheres of the Emptiness she
governs to which we now
turn.

1) Bhasacakra: The first
Wheel is Bhasacakra. This
Wheel is that of the




encompassing Emiptiness of
the Light that shines as all
the Wheels, as their
~ foundation and essential
nature which is their absence
of phenomenal nature
(nihsvabhava). Thus the
Mistress of the Wheel, who is
the Supreme Energy, within
the Great Abode of all things
(the syllable khaphrem), is
beyond-them all and so is
devoid of aspects or specific
names.

2) Khacakra: Cakresvari
in the sphere of Khacakra is
the Kali of the energy of the
Void (60, 66). Emerging from
Bhasdacakra onto the plane of
the Vidya or 17 syllables (76),
which unfolds in the Spheres
of Emptiness, she is Kali who
is endowed with the Kali
Krama. This Wheel is the
equivalent or Anakhyacakra,
which is that of the Twelve
Kalis. Accordingly, she is
praised as the Kali whose
light is twelve-fold and
'whose brilliance is like
twelve suns' (62). As
Emptiness within Emptiness
(79), she is the bliss of the
Great Cessation
(mahanirvana) within the
dimensionless point (bindu)
of pure consciousness, at the
climax of inaction
(niskriyanta) (77). She is
praised as series of Kalis the
last of which are thirteen

- The first two |
- Wheels, Bhasa and
Khacakra represent, |
respectively, the
perfectly pure
transcendental -
illumination of
Emptiness and the
totality of all the
Voids and their
energies. Thus
Khacakra is |
| equivalent to |
- Anakhyacakra, in
which all the
energies and states

of the Wheels are |

summated.

Kalis, namely, Srsti Kali (82),
Sthiti Kali (83), Samhara
Kali (84), Rakta Kali (85),
Dhvamsa Kali (86), Yama
Kali (87), Mrtyu Kali (88),
Bhadra Kali (89), Martanda
(90), Para (91), Kala (92),
Varna (93) and Ghoracanda
(94)

3) Dikcakra: Ten forms
of Kali are praised in this
sphere of Emptiness
representing, presumably,
the ten directions in
directionless Emptiness.
This is the sphere of the
sequence (krama) of
destruction (samhara).
Accordingly, the forms of the
goddess are both pervasive
and fierce. She is the

embodiment of anger

(canda) (97), Bhimakali, the
'fierce one' (99), and the
wrathful Raudri (100). She is
‘extremely greedy to devour
(phenomenal) existence'
(102) and yet she protects her
devotees, consuming time
and death that would
otherwise consume them
(103).

4) Gocakra: The fourth
Krama marks the descent of
deity's universal
consciousness (avatara) into
the individual self. It is the
Light of Consciousness that
shines in the midst of the
circle of the senses that
illumines and impels them
with its energy (107). The
Mistress of this Wheel is the
goddess of the four
Yuganathas and the twelve
princes, who are the disciples
of Matsyendranatha, rthe
teacher of this Age and she
incarnates as their consorts.

5) Bhiicakra: The Kili of
this Sphere of Emptiness is
the Mother of the Five
Elements (113) and hence is
the womb (yoni) of the five
Brahmas (Brahma, Visnu,
Siva, I§vara and Rudra) (123-
126). She is the energy of
consciousness inwardly
within rthe
individual soul (purusa) as
she is in all the thirty-six
principles (146-147). Here

she assumes the form of the

present




mind, intellect and ego.(114)
and the breath (115) and is
the inner presence the
Siddhas
themselves as their ultimate
goal (119). Inwardly she
bestows all the higher yogic
states of consciousness up to
ultimate rest (120) and the
Great Cessation
(mahanirvana), she
embodies. Within the body
and the world, she is the
source of all the means to
realisation and so serves as
the bridge between the
divine and human (124).
Thus she is the sacrificial fire
and is full of the Vedic
scriptures (128).

In this sphere the
goddess, established in the
Great Reality (mahartha),
assumes the form of all things
(148- 149), even as she is the
Great Abode (mahadhaman)

intuite within

Cakresvari in the !

sphere of Khacakra
is the Kali of the

energy of the Void

(60, 66). Emerging
from Bhasacakra |
onto the plane of

the Vidya or 17
syllables (76),
which unfolds in
the Spheres of
Emptiness, she is

Kali who is |
. endowed with the |

Kali Krama.
is like Nature (prakrti), the
three qualities of which she
embodies and instigates
(143-145). Her omniformity
not only extends to all the
principles of existence, she is
also all the forms of the
goddess and the female

Kaula universe that attend
on her. These include the
Eight Mothers and the
ooddesses of the directions
along with Yaksini, Nagini,
Vidyadhari and Gandharvi.
Sole is the great Yoginis of
theeunlbt ol the
Brahmayamala-
Mahocchusma, Kapalesi and
Camunda (135-136). She
embodies the Yoginis Jaya,
Vijaya, Jayanti and Aparajita
(137) who attend on the
Tumburu, the Bhairava of
the Vama Tantras. She is all
the Great Goddesses
represented by Para, Durga -
Candika, Uma, and
Aghoresi. Above all, she is
Kalasamkarsini, the Great
Time, Kalaratri, and Kankala
(132-133).:8he. is Jthe
manifestation of time - time
in the great festival that
takes place at all times!

: |
that contains them. Thus she supernatural beings of the (132).
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~The Absolutism of Trika

— Moti Lal Pandit —

he Indian absolutic philosophical scene

is mainly dominated, on the one hand,
by the Advaita Vedanta of Sankara and by the
Trika philosophy of “recognition” and, on the
other hand, by the Madhyamika and the
Vijianavada Buddhists. Since our purpose
here is not to deal either with the advaitavdada
of Sankara or with the Buddhist absolutism,
so we shall accordingly be confining ourselves
to the absolutism of the Trika.

The Trika philosophy has its roots either
in such literature as is given the canonical
status or in theological or phisolophical
treatises that were composed from the 8"
century onwards by such savants as
Vasugupta, Bhatta Kallata, Somiananda,
Utpaladeva and Abhinavagupta. The former
set of sacred texts, known either as Agamas or
Tantras, enjoys the same status that the Vedas
as “revelation” are supposed to enjoy within
the sphere of the Great Tradition. The latter
kind of literature, though not revelatory in
character, is paid almost the same degree of
reverence by the Trikites that the Advaitins
would be bestowing upon the textual compo-
sitions of Sankara. The most important
canonical texts of the Trika tradition are the
Siddha-tantra, Vamaka-tantra and the
Malini-tantra. Insofar as the important
philosophical-cum-theological compositions
are concerned, they are numerous. However,
some of the most important ones are the
Sivasitra of Vasugupta (8" cent.),
Spandakarika or Kallata (8" cent.), Sivadrsti

of Somananda (9" cent.), Pratyabhijiia-karika of
Utpaladeva (10" cent. fist half),
Pratybhijiavimarsini, Tantraloka and
Paramarthasara of Abhinavagupta (fist half of
10" century.), Sivasiitra-vimarsini and the
Spanda-sandoha of Ksemaraja (10™-11" century.).

The absolutism of Trika is not so impersonal
as to have an Absolute that is abstract, formal or
inactive. It is an absolutism that is at the same
time theistic and for this purpose it is also
referred to as [Svaradvaya-vada. Since it uses the
philosophical method of “recognition” for the
realization of one's essential nature (svaritpa) as
being non-distinct from the Absolute, so it is
accordingly given the nomenclature of
Pratyabhijiia. Since it believes that the nature of
reality is characterized by “vibration”, it accord-
ingly is also given the title of the school of
Spanda. In addition to it, the school adheres to
the notion of trinities, such as, the supreme
(para), intermediate (parapara), and the lowest
(apara), and so is known as the Trika. It is,
however, within the framework of Trika that all
other nomenclatures have been subsumed. It is
therefore appropriate to speak of the absolutistic

philosophy that developed in Kashmir as that of
Trika.

The absolutistic philosophy of the Trika is
syncretistic in its approach and orientation, in
that it tries to synthesize the idealism of
Vijiianavada and Advaita Vedanta with the
Sankhva realism. The synthesis between ideal-
ism and realism is so effected as to be able to graft




it upon the theologiéal scat-
folding of Shaiva Agamas. The
purpose of this synthesis
between idealism and realism
is, on the one hand, te main-
tain the transcendental unity
of the Absolute without
compromising its creativity
and, on the other hand, to
point out that the manifest
universe is neither imagina-
tion nor a mere projection of
the mind. |

The Absolute of the Trika

ness, but is also self-cognitive
awareness. In theological
terms this would mean that the

Absolute is a unity of Shiva

and Shakti. As Absolute. Shiva is one without
a second, and so is transcendent to all that
that operates within the continuum of space
and time (visvottirna). It is because of this fact
that the Absolute is spoken of as being
Supreme (parama) or Transcendent
(anuttara). As the source and foundation of
an forms of existence, knowledge, proof arid
disproof, the Absolute is accordingly seen as
being immanent (visvatmaka). Shiva embod-
ies the transcendent aspect of the Absolute,
whereas it is Shakti that represents its
immanent aspect. What it amounts to saying
is that the nature of the Absolute is character-
ized by both Being and Becoming. In Its
transcendental aspect, the Absolute is said to
be pure and eternal light (prakasa), which in
terms of phenomenology would mean that
the Absolute is self-shining consciousness
(cit). The Absolute is not only self-shining,
but also vibrates with its own Power or Energy
($akti). When Shiva is said to be non-
different from its own Energy, it means that
Energy embodies Shiva's power of self-
awareness (vimarsa), which, when translated

Since Shiva is
identical with its
own Shakti, so
selt-shining nature
of consciousness
(prakasa) is
accordingly said to
be non-distinct
from the self-
awareness of con-
sclousness
(vimarsa), which,
in other words,
is not simply pure conscious- | dEHQtES the innate
vibration of self-
consciousness.

into actuality, denotes the power of
will (iccha-sakti).

The Trika conception of the
Absolute as being consciousness
and self-awareness differs radically
from that of Advaita Vedanta.
While for the Advaita Vedanta
' Brahman is only pure conscious-
ness, the Trika, however, thinks that
the Absolute not only is conscious-
ness, but also self-reflecting aware-
ness. It is through vimarsa that the
Absolute knows itself as self-shining
' consciousness. Were the Absolute
devoid of its power of self-
awareness, then it would be no more
Absolute; it would be as inert and
lifeless as any material object. It is
this idea of the Absolute as having
inherent power of will that is reflected in the
following words of Sankara: Sivah shakeyayukto
yadi bhavati Saktah prabhavitum/ na chedevam
devo na khalu kusalah spanditum api | |

This conception of the Absolute would mean
that consciousness is always intentional, and
intentionality of consciousness is reflected
through its self-awareness. Does this mean that
consciousness, while being aware of itself as
consciousness, reduces itself to the status of an
object? If so, then consciousness as an object of
itself would mean that it is other than conscious-
ness. [t is so because the object is always outside of
as well as other than consciousness. The very
intentionality of consciousness would mean of its
ooing outside of itself towards the object that is to
be cognized. But the Trika rejects this interpreta-
tion of the Absolute as consciousness. It believes
that the so-called object outside of consciousness
is nothing but the condensed form of itself. What
it means is this: there is complete unity between
the knowing subject and the known or knowable
object, because the latter itself is but conscious-

NneEss.




The power of self-awareness (vimarsa-
Sakti or iccha-sakti) is innate to Shiva, and so
accordingly expresses the absolute freedom
(svatantrya) as well as the infinite bliss
(ananda) of the Absolute. Since awareness
(vimarsa) of consciousness denotes its
activity (kriyda), so the nature of conscious-
ness has to be conceived as would indicate
this aspect of it, and it is the term spanda
(vibration) that perfectly encapsulates it. It is
in terms of vibration that the Absolute is
referred to as absolute self-consciousness
(piirnahanta), and so is accordingly equated
with what is called the absolute [-ness (aham-
vimarsa). It is in terms of the [-ness that the
Absolute is aware that “I am,” which simulta-
neously denotes Shiva's awareness of its
absolute freedom as well as bliss. This bliss or
freedom also reflects the glory (aisvarya) of
the Absolute. Since Shiva is identical with its
own Shakti, so self-shining nature of con-
sciousness (prakasasa) is accordingly said to
be non-distinct from the self-awareness of
consciousness (vimars§a), which, in other
words, denotes the innate vibration of self-
consciousness. Likewise the self-luminosity
of self-consciousness as well as the absolute
freedom (svatantrya) and bliss (ananda),

concept of 'perfect [-ness' (piirnahantd) or the
pure “I am” (aham-vimarsa). As these concepts
are interchangeable, so they are allowed to
explain and express the essential nature
(svariipa) of the Absolute. The self-active nature
of consciousness is also expressed by such
concepts as free and spontaneous vibration
(spandana) or throb (sphurana) or flashing
(sphuratta). By using all these terms the Trika
thereby endeavours to indicate that the inward
consciousness eternally continues to function as
the awareness of Shiva concerning his infinite
consciousness, absolute freedom and eternal
bliss. This inner activity of consciousness is free
of constraints, and so is natural and free of
exertion. As an unmotivated activity, it is, thus,
construed to be an activity that flows forth from
the exuberance of sheer joy. Moreover, this
activity is of the subject and is in no manner
directed towards the object, because the subject
absorbs the object. What is amounts to saying is
that the so-called objet exists within the subject.

At the transcendental level the self-
consciousness as awareness is indeterminate in
the sense that the desire to create has not yet
emerged. [t is well to remind ourselves that the
first two aspects, namely, that of cit and ananda,

which, though seen as two

1 constitute the essential nature of the
Absolute, whereas the other three

aspects of Shakti, are identical
because bliss is nothing else
than the awareness of the
spontaneous inner activity of
consciousness, which is
impossible to experience apart
from self-consciousness.

It is within this frame of
reference that the Absolute as |
consciousness is also at the
same time self-cognitive
awareness. ] hus the essential
nature of the Absolute is said to
be that of cit and dnanda,

which is equated with the!

remember that the
Trika Shaivites
make a distinction
between the action
that is known as
karman and the
action that is the
result of kriya.
Kriya is equated
with spanda, and
so is made use of in
a special way.

It wellbesond 1

aspects of iccha, jiana and kriya,
being related to the manifestation of
the universe, are determinate. They
begin to operate the moment Shiva's
exuberant joy overflows outwardly.

IThis outward flow exists within

consciousness on account of the fact
that nothing exists outside of it.

The conceptual understanding
of the Absolute as being self-
consciousness as well as full of
activity is directly opposed to the
Advaita Vedanta notion of the
Absolute as being pure conscious-




ness, and so devoid .of activity. |
For the Advaita Vedanta both
the subject-object duality as well
a5 any kind of activity occurs due
to the operation of maya. The
Trika is of the view that the
Absolute of Advaita is as lifeless
as dead matter on account it
being destitute of self-
consciousness and activity. Even
though the Absolute may be

As self-reflecting
awareness, the
Absolute is said to
be completely
autonomous. and

 this autonomy

expresses itself as

free will. As con-
sciousness, the

activity that expresses the absolute
freedom of self-consciousness.
Thus the Trika has no hesitation in
establishing the identity between
cit and kriya, prakasa and vimarsa,

Shiva and Shakti.

This understanding of the
Trika concerning the Absolute as
being the oneness of identity of
Shiva and Shakti would mean that

luminous, yet it is unaware of its Absolute is the pure the non-dualism that is being

luminosity like the lifeless lamp. |
Moreover, the Advaita thinks
that the objective universe,
being the work of illusory maya,
is as illusory as is maya itself. This contention
of the Advaitins concerning the status of the
world is unacceptable to the Trika line of
thought.

At this point it well be good to remember
that the Trika Shaivites make a distinction
between the action that is known as karman
and the action that is the result of kriya. Kriya
is equated with spanda, and so is made use of
in a special way. The activity that is known as
kriya is said to flow forth from self-
consciousness as an outcome of spontaneous
exuberant joy of freedom. The activity that is
known as karman, in contrast to kriyd, is the
result of impurities, and so terminates in the
weaving of what is known as bondage. The
karman-action can be physical, mental or
ethical, and so is always motivated and
deliberate. The action that is the result of
kriya is always different from the action that
is resulting from karman. The activity that is
kriya is always natural (svabhavika), sponta-
neous (svatah-sphiirta) and devoid of exer-
tion (anayasa). This kind of action is neither
motivated nor is it deliberate; it just flows
forth from the ocean of joy, and so is constitu-
tive of the awareness of perfect selthood,
absolute freedom and infinite bliss. It is an

subject (jiiata) as
well as free doer
(karta).
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propounded is basically the
unification of the two opposites. It
is in terms of their synthesis that
—'the perfect identification
(tadaimya) of the two is realized. However, there
is the problem as to how the opposites can co-
exist or become one (advaya) in terms of identity.
It is like saying that heat and cold cannot only co-
exist, but can also achieve identity in such a
manner as to loose their differentiating marks of
separability (prthaktva). The response of the
Trika is that the so-called “two” only appear in
thought, but, in fact, they are one and the same in
the manner fire and heat are one. It would, thus,
appear that we speak of the union of the two
simply for the sake of linguistic convenience. In
fact, there is only one reality, and that is
Paramasiva.

As already pointed out, the Absolute, viz.,
Paramashiva, is not only light of consciousness
(parakasa), but is also self-reflecting awareness
(vimarsa) in terms of which it is aware of itself as
“ am.” As self-reflecting awareness, the Absolute
is said to be completely autonomous. and this
autonomy expresses itself as free will. As con-
sciousness, the Absolute is the pure subject
(jiiata) as well as free doer (karta). Being totally
free to do what it wants to do, the Lord manifests
himself as this universe freely. Although mani-
festing himself as this universe that is subject to
change, yet the Lord remains untouched by any
kind of change on account of the fact the he



transcends every kind of changing phenome-
non. When abiding in itself, the Absolute is
transcendent (viSvottirna), but becomes
immanent (viSvatmaka) in the process of
manifesting itself as this universe. The
Absolute is referred to as being pure and free
consciousness on account of the fact that, on
the transcendental level of its own back-
ground, it manifests, out of its own free will,
this objective universe of which we are part
and parcel. The universe, prior to its manifes-
tation, exists within the Absolute as being
identical with it. Thus the Lord himself is the
only background (bhitti), the ground (adhara)
and the material (upaddana) for the manifest
universe.

This view of the Absolute would denote
its all-inclusive character, and so would mean
that nothing exists or falls outside of it. As the
pure subject, the Absolute is said to be
endowed with the powers of will, knowledge
and action. The Absolute is so spoken
because of it being of the nature of conscious-
ness-bliss. As such it is equated with freedom
itself. Being consciousness as well as self-
awareness, the Absolute is so spoken as would
indicate its supreme egoity. Were the
Absolute destitute of such powers, we would
be reducing it to mere nothing (§iinya), which
would deprive us from knowing its essence.
These absolute powers of the Absolute are not
a chimera of imagination because of their

being the outcome of maya.

fuse (samavesa) into each other in such a fashion
as to be one. [t is a unity in which the subject and
object attain perfect and complete synthesis in
self-awareness. In religious terms, it is inter-
preted as the unity and Shiva and Shakti the
former representing consciousness and the latter
consciousness-force.

The error concerning the nature of the
Absolute emerges when the object, and in our
case it would be the universe, is considered to be
outside or independent of the projecting con-
sciousness. Since everything is subsumed in the
unity of Being, so whatever kind of difference is
experienced outside has to be considered to be
false. This is so because every kind of manifesta-
tion exists within the Supreme Self itself. The
manifest universe is not a real modification
(parinama) or a modification without change
(avikrta-parinama) or a false appearance
(vivarta) of the Absolute. The phenomena as
“manifestations” (abhasa) and the projections of
iccha-$akti are real in the sense of existing within
the Absolute. As the phenomena exist within the
Absolute, they are identical with it. The term
abhdsa in the Trika does not mean or signify false
appearance (vivarta), as it does in Advaita
Vedanta, but real manifestation. Also in the
system of Trika terms like maya or avidya do not
denote false appearance or complete absence of
knowledge. For the Trika maya is such a real
power of the Absolute whereby the One appears
as the Many. and consequently terminates in the
perception of difference. Insofar as

They are real. and so the Were the Absolute |the term avidya is concerned, it

manifestation of the Absolute
as ‘this universe is real. Since
everything is Shiva and Shiva
is everything, Shiva is both the
subject and object. Insofar as
the Vedantic unity of Being is
concerned. it is. according to
the Trika, formal and abstract
and so unreal. The real unity is
said to be that in which the two

destitute of such
powers, we would
be reducin
mere nothing
(Sunya), which
would deprive us
from knowing its
essence.

denotes such forms of knowledge as
are imperfect or incomplete, not the
. total absence of knowledge.

it to &

The manifestation of the
universe occurs in the manner of a
reflection in a mirror (darpana-
pratibimba-bhava), which is to say
that the Absolute. through its
infinite power of will projects the




universe on the background of |
its own consciousness,- Thus
the universe, like the réflected
Image in a mirror, exists

appears as if different from it.
[t is on account of the power
of differentiation (apohana- |
Sakti), of limitation and
obscuration (mdya Sakti) that
the manifest universe is

It is not only the
outside world that
- should be treated
within the Absolute but aS being thE mani-
festation of con-

sciousness, but
everything that
falls within the
ambit of percep-

that is considered to be the cause of
bondage is said to be innate
(paurusa). Insofar as the intellectual
 (bauddha) ignorance is considered, it
is, as it were, the result of innate
ignorance. This innate ignorance is
- equated with the impurity (mala) that
too is innate (anava). Although
beginningless (anadi), it is removable
through the proper means of knowl-
edge. It is on account of this innate

experienced as different from, | tion, conceptign Or | ignorance that the embodied being

and external to, the Absolute.
[t is not only the outside world
that should be treated as being the manifesta-
tion of consciousness, but everything that
falls within the ambit of perception, concep-
tion or imagination. Thus the so-called
external world of subjects and objects is
considered to be the manifestation of the
Absolute, and as manifest categories they
exist within it. Thus the manifest object and
the manifesting consciousness, being one, do
not differ from each other. Insofar as differ-
ences at the empirical level are concerned,
they are apparent and are the outcome of the
apohana sakti and mavya sakti of the Absolute,
which, according to the Trika, means that the
Absolute is as free to reveal itself as it is to
conceal itself.

The a priori assumption of the Trika
concerning the Absolute as being non-dual
raises the question as to why we experience
ourselves as being distinct not only from the
Absolute, but also from each other? The
response to the question is a kind of stock-in-
trade answer, which consists in the assump-
tion that it is ignorance that is the cause of
this difference -- and the perception of
difference is equated with bondage. However,
the ignorance of which the Trika speaks does
not imply the total absence of knowledge; it
signifies a knowledge that is imperfect or
erroneous (apiirna khyati). The ignorance

imagination.

thinks of himself as limited and
subject to finitude. As a result of this
innate ignorance or impurity, the freedom of the
individual is so curtailed as to make him incapa-
ble of cognizing it, viz., freedom, as being innate
to him. Upon the obscuration of the essential
nature of one's own being, rises the perception of
difference and this difference is accounted for in
terms of what is called mayiya mala. Due to the
operation of these two impurities — anava and
mayiya — arises the third impurity, which is
known as the impurity of action (karmamala). [t
is the function of the kdarmamala to put in
operation the samsarik wheel of transmigration.
These three impurities together are responsible
for giving rise to the fetters of bondage (pasa),
and accordingly reduce the individual being,
which essentially is one with Paramashiva, to the
status of an animal (pasu). It is the state of an
animal that is considered as being bondage and
the animal in bondage is none other than Shiva

himself.

In contrast with the state of bondage, there is
the state of liberation (moksa). Liberation from
bondage, or from the sense of limitation, is
nothing but the knowledge of being none else
than Shiva himself. In other words, it is a state in
which is realized absolute identity with the
Absolute. In the state of bondage, however, this
knowledge of identity is absent, whereas in the
state of liberation it is known. The state of
liberation arises when the innate ignorance




(anavamala) is so completely destroyed as not
to allow it to obscure (avarana), through
mayd, the power of will (icchaakti) as well as
the knowledge concerning one's essential
nature as freedom. Upon the termination of
the veil of maya as well as of ignorance
concerning the nature of the own being of the
self, there subsequently occurs the disappear-
ance of the imaginary distinction between
the individual and the Supreme Self that is
experienced empirically. And this knowledge
of identity is immediate and is the knowledge
of the purity of consciousness. This salvific
knowledge is knowledge concerning the
nature of the self as being perfect freedom
(svatantrya).

The knowledge concerning one's essen-
tial nature is not to be treated as a kind of
acquisition or attainment; which means that
liberation should not be considered as a kind
of attainment of a state or status. It is simply
the realization concerning the nature of the
self which is nothing else but freedom. This
realization of the self as being perfect free-
dom eventuates upon the negation of innate
ignorance (paurusa ajfiana) According to the
Trika thinking, the Absolute as the transcen-
dental 'T'is also simultaneously the pure 'T am'
(vimarsa), which means

in terms of which'everything is experienced as
being identical with the Supreme Selt viz., in
terms of akhilam abhedanaiva sphurati. The one
who attains the state of liberation realizes
thereby his total identity (samavesa) with Shiva,
and as a result of this realization he views every-
thing as being the projection of his own glory and
as non-different from the Self (IP, 4.1.12: sarvo
mamayam vibhava ityevam parijanatah/
visvatmano vikalpanam prasare’pi mahesatal).

Liberation as the realization of one's own
essential nature is termed as self-recognition
(pratyabhijiia) by the Trika thinkers. It would be
erroneous. according to Trika, to think of
recognition in terms of memory (smrti) or
cognition (pratyaksajiiana). It, however, is the
combination of both memory and cognition.
Memory is the result of the mental impressions
(samskarajanya). Although through perception
the object may be perceived as well as cognized,
but it is never re-cognized. In the event of
recognition what happens is that the mental
impression goes invariably along with the direct
perception of the object. The uniqueness of
recognition lies in the fact that the object that is
being perceived is easily identified with the
object that has been seen or known before. Thus
recognition is characterized by an intuitive
awareness with regard to the

that pure Being as pure
consciousness is also the
self-conscious bliss as well
as the perfect freedom.
Liberation would, thus,
mean the realization of the
Absolute as being perfect |-
ness (pirndahanta). As such
liberation would be the
realization of perfect
identity with Shiva, and
thereby affirming the
Upanishadic assertion that

“All this is brahman”. It is
an all-inclusive experience |

According to the Trika
thinking, the Absolute as
the transcendental 'I' is
also simultaneously the
pure 'l am' (vimarsa),
which means that pure
Being as pure conscious-
ness is also the self-
“conscious bliss as well as
the perfect freedom.

identity of the substance that
persists through its two states.

[t is, of course, true that
through intellectual knowl-
edge (bauddhajiiana) we have
the possibility of knowing the
object, but this knowledge
does not lead to the knowledge
concerning the own-being of
- the object. It would mean the
continuance of ignorance
with regard to the imaginary
distinction between the object
that is perceived now and the




object that is desired-to be
perceived. It is immediate |
knowledge or intuitive
awareness (pratibhajiana)
alone that can remove
ignorance concerning the
imaginary distinction |
between the object that is
perceived and the object
that is desired to be per-|
ceived. It is so because the

ers want to say is that
mere knowledge of an
object does not culmi-
nate in the realization
of joy. It also means
that the self cannot
attain liberation just

Upanishadic atterance "tat
tvamasi” (that thou art) also. It is
an assertion that asserts that the
individual self recognizes
himself as being identical with
the Supreme Being. As recogni-
tion is immediate realization of
identity with the Supreme
Being, it culminates in liberation
from bondage. This immediate
awareness as recognition can

intuitive awareness termi- bY kIl(}Wiﬂg the quali_ come about either through

nates in the emergence of
recognition (pratyabhijiia)
in terms of the identifica- |
tion of the two. As to what —
recognition is, can be illustrated by an
example of a lady who is desirous of being
loved. She is told of a man who has the
qualities that she wants to have as her hus-
band. She accordingly writes a letter to him
requesting him for a meeting. Upon receiving
the letter the would-be husband. without
informing her, pays a visit to her. Upon
encountering each other she does not at first
find those qualities in him. Upon being told
that it is the same person to whom she wrote
the letter, she immediately recognizes all
those good qualities she had been cherishing
in her heart. As a result of recognition she
overflows with joy. The joy is experienced by
her is the result of recognition.

What the Trika thinkers want to say is
that mere knowledge of an object does not
culminate in the realization of joy. It also
means that the self cannot attain liberation
just by knowing the qualities of the Supreme
Being. One must recognise one self as one
with the Supreme Being by getting rid of the
ignorance which is responsible for creating
imaginary distiction between the self and the
Supreme self. Trika's concept of the identity
between the individual soul and the Supreme
Being finds expression in the great

ties of the Supreme
Being.

spiritual initiation (diksa) by a
' teacher or by listening to the
word of the Sacred Scriptures
o — (4astra) or through the descent
of divine grace ($aktipata). The descent of grace
is not dependent upon our merits. It is a free gift
of the Lord. It is through grace that the Lord
reveals himself to him whom he chooses

(yamevaisa vrnute tena labhyah Katha Up.,
1.2.23).

Liberation as knowledge of identity with the
Absolute, which is said to be the union of the two
cosmic entities, namely, Shiva and Shakti, raises
a series questron— how is it possible to say that the
two opposites can have a union? From the view
point of non-dualism, union cannot be equated
with identity. This genuine query of the non-
dualist can be answered by saying that “it is
impossible to conceive any difference, which
could (separate) Shakti from Shiva.” This
oneness of identity explains the two aspects of
one and the same reality. The Absolute as
consciousness is undoubtedly the pure light of
contemplation (prakdsa) and Shiva symbolizes
this aspect. At the same time the Absolute is also
endowed with infinite potentialities, self-
awareness as the “will to know”. This will to know
is a kind of inner urge (vimarsa) to transgress, as
it were, its own limits. And this dynamic aspect of
the Absolute is symbolized as Shakti. It is this
innate power of the Absolute that has been
identified with Speech (vak), which is consid-



ered as the source amd origin of everything
that exists phenomenally.

This union of the two cosmic entities,
which constitutes the nature of the Absolute,
is conceived of in terms of continuous
“vibration”, “pulsation”, or “throb” (spanda,
sphuratta). It is this inner throb of the
Absolute that is seen as the basis for the
process of manifest universe. This flashing
forth of the Absolute is nothing but the
manifestation of the primordial speech,
which, in its descent, condenses itself In its
descent, through the process of condensa-
tion, it manifests itself as this variegated
universe of objects. As the initial movement
of consciousness is always present in every
human being, so the task of an adept should
be to contemplate so that this union of Shiva
and Shakti would lead to the mystical experi-
ence of illumination. In Pratyabhijia termi-
nology this means “recognizing” oneself to be
essentially identical with the Supreme Lord.
In the [svarapratyabhijiia Karika (1.5.12-14) of
Utpaladeva this gamut of “flashing out”
(pratibha) is explained thus:

Since the Self has been spoken of as
consciousness, so it cannot be said to be
unconscious. And so this (consciousness) is
identical with the act of awareness, due to
which we can differentiate it from all insen-
tient entities.

The (very) essence of consciousness is to
be self-aware. [t is the Supreme Speech that
emerges out of itself and is (accordingly) the
self-sufficiency of God as well as his divine
c55C1CeE.

This consciousness (as awareness) is
proclaimed as being shimmering, pulsation
supreme (and) unconditioned reality, As the
heart of Supreme Lord, it (accordingly) is the
essence (or Brahman).

This concept of consciousness as vibration is
anew honizon that the Pratyabhijfiia doctrine has
opened in philosophical thought. It consists of a
new approach to understanding cosmic manifes-
tation of Brahman. The cosmic manifestation is
not viewed by it as a kind of illusory manifesta-
tion “superimposed” (adhyasyate) upon the
unchanging reality known as Brahman. Nor is it
regarded as the handiwork of an independent
evolving entity like prakrti as in Samkhya. For
the Trika the cosmic manifestation is actualiza-
tion of the latent possibilities existing within the
“heart” (hrdaya) of Brahman. These latent
possibilities are actualized when there is a sudden
flashing out of countless perceptible objects that
constitute the universe.

This vibration or flashing forth of conscious-
ness, at the level of theology, is equated with the
“Mohter Shakti”. It is this Mother Shakti which,
in the process of cosmic manifestation, reduces
itself, through a series of intermediate stage, into
what we perceive as the universe. While giving
rise to the manifest universe, this Mother Shakti
assumes various forms of the sounds and of the
Sanskrit alphabet. Thus the vowels as well as
consonants are seen to be embodying the diver-
sity of the inner vibration that is innate to Shiva's
own consciousness. T he conception of creation
as gradual descent as well as the diffusion of the
initial light has overtones that resemble Neo-
Platonism. The consmos as the condensation or
diminishing of the initial light is quite contrary
to the standpoint of Advaita Vedanta. For
Samkara the visible universe that we see and
experience is illusory. Since the universe is
considered to be illusory, it means that Brahman
in no manner is affected by it. The illusory
character of the universe denotes that it has no
ontological basis or significance. For the Trika
non-dualism this is unacceptable. There occurs,
according to it, a real process of manifestation of
the universe when the initial outburst or flashing
forth of the vibrating energy eventuates. It is an
outburst in terms of which occurs the continuous




emanation of all kinds of |
forms and objects. :

This conception of the
Absolute as “emptying”

he is fundamentally free because

For the liberated-in- | he uses at will the divine powers
life everything is the | belonging to Paramashiva and
embodiment of the

lives in eternal freedom”
(Isvarapratyabhijiia-vimarasini,

itself out by becoming | ;1 differentiated full- |4115)

practically the universe has

its parallel in the Pauline | TIESS. It is an Experi-
ence in terms of
which is proclaimed:

~ Shiva is All

theology. According to St.
Paul, God emptied himself
by becoming Man-Jesus. It
is an incarnational theol-
ogy in terms of which
insertion of Divine within the womb of
Matter is accounts for. It is a kind of self-
effacement in terms of which God annihi-
lates himself. In the context of the limited
individual (pasu), it would mean that it is
through self-annihilation that adherence to
God is actualized. It is through the emptying
of the self that the filling of God within us
occurs. This theology of kenosis tells us that
God, by annihilating himself, becomes the
universe and likewise the limited individual
through self-effacement realizes his identity
with God. Through this two-way movement
both man-and-God meet and encounter each
other, and as a result of which is recognized
the primal state of identity that brims over
with bliss. The one who has reached this state
of beatific vision is known as liberated-in-life
(jtvanmukta). For the liberated-in-life
everything is the embodiment of the undif-
ferentiated fullness. It is an experience in
terms of which is proclaimed: Shiva is All
(omnia in omnibus). Thus the liberated is one
who, in the words of Abhinavagupta, “has
continuously practiced burying himself
(samavesa) in Shiva and has fully recognized
his energies of knowledge and activity as
being the pure freedom of the Lord can then
know and do all he desires even though he is
still associated with the body. He is not only
deified, in the ordinary sense of the word, but

From this it is quite clear
that liberation consists in the
recognitive realization of
absolute freedom, of perfect
fullness (p#irnatva) and this

freedom and fullness is nothing
but the realization of non-difference between
bhoga and moksa. So release constitutes an
experience in which there is which is affected
equanimity between transcendence and imma-
nence.

Thus the released person looks at the world
from the perspective of liberation, which practi-
cally means that the world for him is neither
desirable nor hateful. In this manner he tran-
scend the pairs of opposites like love and hate,
good and evil, heat and cold, etc. In this state of
beatific vision, or what is called the Turyatita
state. the content of experience is ineffable
precisely because it is characterized by transcen-
dence. Abhinavagupta in his Tantrasara (chap. 2,
tr. Pereira, Hindu Theology) beautifully explains
as to what is constitutes this transcendental
experience thus:

All this is therefore one Reality a Reality
undivided by Time, unconfined by Space,
unenfeebled by accidents, unconstrained by
configurations, unexpressed by words and
unmanifested by norms of knowledge. It is the
cause, on its own will and pleasure, of the attain-
ment of the essences of these things, from time to
norms It is the sovereignty free Reality, the
concentration of beatitude. And I am absolutely
It there, within me, is reflected the universe.
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ISHWAR ASHRAM TRUST

List of Publications (English)

Title

Lectures on Principle and Discipline in Kashmir Shaivism( Hard Bound)
Lectures on Principle and Discipline in Kashmir Shaivism( Soft Bound)
Kashmir Shaivism (The Secret Supreme) Hard Bound Indian Edition
Kashmir Shaivism ( The Secret Supreme) Paper Bound Indian Edition
Sri Varulnatha Sttrani

Kundalani Vijiina Rahaysam (New Edition)

Sri Gurustuti (with English/Hindi Translation by Sh. 5.P. Dhar/Sushree Prabhaji

Self-realization in Kashmir Shaivism ( Indian Edition)
Abhinavgupra's Bodhpanchadashika (With aaudie CD)
Kshemaraja's Parapreveshika (With 2 Audio CDs)

Abhinavgupta's Bhagvadgitartha-Sara Sarmgraha Shlokar

Shiv Siitras (Indian Edition) in English

Bhagwadgita in the Light of Kashmir Shaivism (Ch. 1-6) With DVDs
Vigyana Bhairava with Swamiji commentary (with CD)

Hindi / Sanskrit

Shri Bhagvadgitartha- Samgraha (Sanskrir)~

Sambapanchashika

Panchastavi with Hindi translation (Hard Bound)

Panchastavi with Hindi translarion (Soft Bound)
Kramanayapradipika (Hard Bound)

Kramanayapradipika (Soft Bound)

Gurustuti (Sanskrit)

Amriteshwara ( Bhairava Mahimnastotram)

Kashmir Shaiva Darshana Yam — Niyam (Sanskrit/Hindi)
Gurusturti (New Version)

Shivastorravali (Slokas only)

Tantraloka (First Ahnika) with Hindi translation

Amriteshwar Bhairava Pooja Vidhi

Snan Sandhyopasana Vidhi with Gurugira manuscript in Sanskrit
Shivastorravali (New Edition)

Sunday Pooja (Gurustuti)

Shiva Sutram (Hindi)

Ganeshravraj (Sanskrir)

Stuti Chandrika (New Edition)

Trik Shastra Rahasya Prakriya (manuscript with Hindi transalation)
Abhinavaguptas Paarmarthsaara based on lectures of Swami Lakshmanjoo
Kshemraja's Parapraveshika

Shri Kularnavtantra

Shri Bahariipgarbhastorram

Kashmiri

AmarnathYatra (Original Manuscript)
Pazar Pazrav (Based on Lectures of Swami Lakshmanjoo)

Author

Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Acharya Rameshwar Jha
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo

Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Acharya Rameshwar Jha
Swami Lakshmanjoo
Swami Lakshmanjoo
Acharya Rameshwar Jha

Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Acharya Rameshwar Jha
Dr.B.N. Pandit.

Swami Lakshmanjoo

Swami Lakshmanjoo
Sushree Prabhaji
Sushree Prabhaji

Prof. M.L Kakiloo

Swami Lakshmanjoo

Pr. J.N. Kaul

Price Rs.
Rs. 100/-
Rs. BO/-
Rs. 200/-
Rs. 150/-
Rs. 20/-
Rs. 50/-
Rs. 25/-
Rs. 150/-
Rs. 100/-
Rs. 150/-
Rs. 100/-
Rs. 400/-
Rs. 1200/-
Rs. 600/-

Rs. 60/-
Rs. B0/-
Rs. 135/
Rs. 100/-
Rs. 100/-
Rs. BO/-

Rs. 25/-

Rs. 15/-

Rs. 17/-

Rs. 20/-

Rs. 20/-

Rs. 20/-
Free of cost
Rs. 20/-
Rs.225/-
Free of cost
Rs. 35/-

Rs. 10/-

Rs. 15/-

Rs. 100/-
Rs. 25/-

Rs. 15/-

Rs. 20/~

Rs. 60/-

Rs. 10/-
Rs. 15/-

el o




- Other Publications

I: Awakening of Su prf;:riir: Consciousness Lectures of Swami Lakshman joo Pt. J.N. Kaul Rs. 75/-
2. Bhavani Nama Sahasra stutih (Hindi) - Pt.].N. Kaul Rs. 75/-
3 Sharadarchan (English/Hindi) Smt. Kamla Bawa Rs.150/-
4.. Mukund Mala (Hindi) Pr. ].N. Kaul Rs. 25/-
5 Indrakshi Storram Pt.].N. Kaul Rs. 25/-
Audio CDs
L. Amriteshwar Bhairav Mantra (English) Swami Lakshmanjoo Rs. 100/-
z Bhagvad Gita (Abhinavagupras Sangraha Slokas) English Swami Lakshmanjoo Rs. 50/-
3. Abhinavagutas Bodhapanchadashika English Swami Lakshmanjoo Rs. 50/-
4. Kshemarajas Parapraveshika (English) serof 2CDs Swami Lakshmanjoo Rs. 100/-
5 Shiv Sutras (English)(Set of 2 MP3 CDs) Swami Lakshmanjoo Rs. 200/-
6. Sri Urpaldevas Shivastotravali (Selecred Verses) set of 4MP3 CDs (Kashmiri) Swami Lakshmanjoo Rs. 400/-
1 Yams and Niyams in Kashmir Shaivism (Kashmiri) Swami Lakshmanjoo Rs. 100/-
8. Radio Interview on Aspects of Kashmir Shaivism (Kashmiri) Swami Lakshmanjoo Rs. 100/-
9. Evening Bhajans (Hindi) Joshiand Party Rs. 100/-
10. Birthday Bhajans (Kashmiri) Pyarelal and Party Rs. 100/-
Video CDs/DVDs
1. Abhinavagupta’s Paramarthsara Selected Verses Commentary English
Setof 3DVDs Swami Lakshmanjoo  Rs. 300/-
2. International Seminar on Kashmir Shaivism at Delh; (2006)
Setof 2DVD’s . Ishwar Ashram Trust Rs. 300/-
3. Bhagwadgita in the Light of Kashmir Shaivism (Chaprersl-6) DVDs Swami Lakshmanjoo  Rs. 1000/-
Audio Cassettes
E Sri Gurustuti (Sanskrirt) Recitation by Smt. Naina Saproo Rs. 35/-
2. Bhajans (Kashmiri) Smt. Naina Saproo Rs. 35/-
Other Items
| Car Photo of Swami Lakshmanjoo Rs. 30/-
2. Locket of Swami Lakshmanjoo Rs. 15/-
3. Photographs of Swami Lakshmanjoo
A. Size 4”x6” (Colour) Rs. 10/-
B. Size 8x10” (Colour) Rs, 50/-
C. Size 18"x24" (Colour) Rs. 500/-
D. Size 20"x30" (Colour) Rs. 750/-
E. Size 30"x40" (Colour) Rs. 1200/-
Forthcoming Titles
I Kashmir Shaivism-Secret Supreme (English) Set of 13 CDs Swami Lakshmanjoo
L Adhyarmik Anishasan-Yama-Niyam Swami Lakshmanjoo
3. On Meditation (Kashmiri) Swami Lakshmanjoo
4. On Ahimsa (Kashmiri) ' Swami Lakshmanjoo
Forth Coming Titles
‘B Bhagwadgita Selected Verses (Setof 2 DVDs) (English) Swami Lakshmanjoo

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/V'PP Charges are to be paid 10% Extra.
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%
ISHWAR ASHRAM TRUST

(FOUNDED BY SHRI ISHWARSWAROOP SWAMI LAKSHMANJOO MAHARAJ)

MEMBERSHIP FORM

To, B L R N o

The Secretary
Ishwar Ashram Trust, Delhi

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

Donor One time donationof  Rs. 1.00 Lakh.

Patron One time donationof  Rs. 10,000.00

Life Member Onetimedonationof  Rs. 3,000.00

Associate Member Annual Rs.300.00
Enclosed please find Draft/Cheque/Cash No. .........cccccecieiinninnnne. B R R A R drawn
v R, R for :
(R ) BRABBEE .ioiiiiisiniciiuasiiuassionenteksviisisssssios it s RO Payable to Ishwar Ashram Trust at
Srinagar/Jammu/Delhi. :
My particulars are as under:
S SO N O WM R OO MM b o L S TR
AQAress (INDIOCK IEHETS) ....oonussussvarisasasiaissassmsinsssiassssorisssissnsasdsonsssrissssasssasssonsssnsssnssssssstssssssnsssssssasonsans
T R aeaaninsiississuiasion s PEARRRR R (). s eng s e s AR A i L et
ot e T e e e TR R s S R R PR P et T PN e D ST

I 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 efc.

(E) Procurement of advertisements.

(F) Publicity

(G) Medical, charitable & social welfare activities.
(Please tick mark (V') the options)

R R
e ko e aiE
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MALINI
A Quarterly Publication of Ishwar Ashram Trust

'Subscription | For‘ﬁ'
Tﬂ: DatEd

The Circulation Manager
Malini.

Kindly enroll me as a subscriber of Malini

For4issues | | For 8 issues | R for12issues [

I EE it o T e N e e e e s L s i s v e sensmavig s et e

T T S O oL O A L O N I A D RIS CRBERET R e BT

Tel(R) ....ooveovrrerenenemrnnnereenesesnesnennens MOBTL@ o

Subscription Rates (In India)
4 Issues----Rs. 150 8 Issues----Rs. 300 12 Issues-—-—-Rs. 450
(1 year) (2 years) (3 years)

Payment Details
Cheque/Cash/DD (NO.) ....ccvueeueuerecremsnssssmnsnsmnsssnsssssssasssssensasensnss DAIC coiiiiiiiiiciiiiiiiinee,

Btk i i e e o N ORI ko e o e ne g S

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

2. Forsubscription and any related correspondence, please contact (i) the Circulation Manager, Malini,
Ishwar Ashram Trust; R-5, Pocket-D, Sarita Vihar, New Delhi-110 076 (for outside J&K State) and
(ii) Circulation Manager, Malini, Ishwar Ashram Trust, 2-Mohinder Nagar, Jammu (for J&K State)
E-mail: iatishber@rediffmail.com. Tel. 011-26958308, 9312264789, 981 0549976
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ISHWAR ASHRAM TRUST

| ~ (FOUNDED BY SHRI ISHWARSWAROOP SWAMI LAKSHMANJOO MAHARAJ)

&= 1 Srinagar Ashram | . Jammu Ashram

| Ishber Nishat. . . 2, Mohinder Nagar,

| PO.Brein. PERR < Canal Road,
Srinagar (Kashmir)- 190 021 e Jammu (Tawi)-180 002

| Tel:0194-2461657 AV R Tel.: 0191-2553179, 2555755
s ..Deﬂn Ashram | R = Mumbai Ashram
B RS, Pﬂﬂk&i ‘D' | = Daivednya Bhawan
e e Sﬁﬂta Vihar, | S . Near Vashi Bus Depot.
| New Delhi-110076 Sy | N Sector-9, Vashi, Mumbai
T tm-«zﬁgﬁsms 981030995 L 9819236698 (Mob.)

g e Janam ’Wﬁ& Jaym %Wm&md Guru His Holiness Ishwar Swaroop Swami
- Lakshman J ﬂﬂ Maharaj is bﬁlﬂg celebrated with gaiety and reverence on Friday, 29th April,

| Celebrations are bﬂiﬂg'hﬁidat'IShwarAshmm Ishber Nishat Srinagar, 2-Mohinder Nagar, - [ . - °

| Canal Road Jammu, Daivednya Bhawan, Near Vashi Bus Depot, Sector-9, Vashi, Mumbai _;1

e and R-5, Pocket-D, Sarita Vihar, New Delhi-110076. All the devotees of Swamiji Maharaj | =

| and members of the Community are requested to participate along with family, friendsand |~ *
- | relatives and receive blessing of Guru Maharaj. :

Puja :  9:30 a.m. to 12:00 p.m.

Janam Divas Puja : 12:00 p.m. to 12:30 p,n;.

Release of Vigyana Bhairava—Commentary by
Swami Lakshmanjoo Maharaj & Audio CD thereof : 12:45 p.m.

Prashad Vitaran ' . 1:30 p.m.

RSVP e Trustees
Mob. 9810000995, 9910440680 Ishwar Ashrﬂm Trust ~

Printed and Published by Shri RK. Sadhu for and on beha .pj‘ﬁﬁwrshhmm Trust, R-5, Pocker-D,
~ Sarita Vikar, New Delhi-76, Tel.: 26958308
Email: 4 ber@rediffmail.com, mwﬁwm&zm Nmmfmwdrfﬂ, Phase-I, New Delhi.
Editor-in-Chief: Dr. Shashi Shekhar Toshkhani






