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editorial

Mﬂrked by deep faith and devotional fervour, the celebrations of Ishwarswaroop
Swami Lakshmanjoo's birth centenary are now approaching their conclusion. Of the
various programmes organized by the Ishwar Ashram Trust during the year-long
celebrations, three international seminars on Kashmir Shaivism seemed fo have had
tremendous impact on the audiences, the last of them having been held at Jammu on
March 17-18, 2007. With some of the top scholars in the field making their respecftive
presentations, the seminars nof only gave expression fo the immense reverence that people
have for Swamiji as the greatest modern-day exponent of the non-dual Shaiva tradition of
Kashmir, but also proved helpful in creating a greater awareness about its different aspects.

As we all know, Swamiji as a master of its scriptural as well as oral traditions directed all his
efforts during his life on this earth towards making the basic concepts of non-dual Kashmir
Shaivism comprehensible for everyone in the world. For decades he confinuously
contributed towards this end through his numerous discourses, lectures, talks and exegetical
writings in Hindi, English and his nafive Kashmiri, sharing his deep insights and encyclopaedic
knowledge of its tenets and doctrines with scholars as well aslaymen. As aresult, today there
is a growing Iinterest throughout the world in studying, analyzing and interpreting what
Kashmiri Shaiva philosophy has to say about basic existential guestions that men and
women have asked throughout the ages. The philosophy, with its emphasis on exploring the
nature of reality as consciousness seems to be particularly suited to the modern man's
temper and approach to things.

Writing in 1989, Paul Eduard Muller-Orfega, eminent scholar of Kashmiri non-dual Shaivism,
says that “there have evolved three foci of research on the tradition”, in the recent
decades: India, France, and Italy. To these may be added with certainty names of the U.S.,
Germany, Britain and several other countries where scholars of eminence have been
devoting years of “study and research tothe tradition”. Much of this has come about due fo
the role that Swami Lakshmanjoo played in ifs propagation and popularization. I s,
therefore, of great significance that audio and video cassettes of Swamiji's discourses on
various Kashmir Shaiva texts were painstakingly prepared by the Universal Shaiva Fellowship
(U.S.) and the Ishwar Ashram Trust and released during the seminars. These expositions are
. bound to further enhance the understanding of these seminal texts of the tradition. It willbe
important to note that Swamiji delivered some of These discourses during the very last years
of his earthly life.

While these cassettes and publications will be greatly helpful is carrying forward the
greatlegacy that Swamiji has left behind, we have also reason to be encouraged by the
prospect of the establishment of a Chair devoted to Swami Lakshmanjoo at the proposed
Mata Vaishno Devi University. The announcement about the Chair was made in his inaugural
address at the seminar at Jammu by the Governor of Jammu and Kashmir, LT. General
(Retd.) S.K. Sinha as the Chancellor of the university. We at Malini welcome this development
in this birth centenary year wholeheartedly.
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with commentary by
Ishwarswaroop

Swami Lakshmanjoo

~

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

meaning, aphorism by aphorism.

A

First Awakening
Sttras 2.1 — 2.09

In the second awakening of the Siva Sitras, the
author explains the second means of awakening,
called saktopaya.' The energy with which saktopaya
is concerned is not ordinary energy. This energy is
the expansion, the commentary, of mantra virya, the
commentary of | -consciousness.

At the end of the first awakening, the author
introduced mantra virya because he wanted the idea
to be fully revealed and explained in the second
awakening. To illuminate the actual state of mantra
virya, the author first explains the reality of mantra,
and then the power of mantra virya.

The first sutra is the explanation of mantra:

2.1. cittarh mantrah
Mind is mantra.

In this sttra, there are two understandings of
the mind and both are divine. The first
understanding is that the mind is the thought of a
sacred word. The second understanding is that mind
is the thought of a sacred aspirant who is treading on
the sacred path.




The Sanskrit word citta means "the thought
of a sacred word." This thought is said to be the
exposition of mantra. "Mantra," therefore, means
sacred word. Sacred word is also the rise of worlds
and sentences in the internal mind of the aspirant.
This is also mantra because this aspirant, like a
sacred word, is absolutely purified inside and outside.
So the aspirant's mind is mantra and a sacred word
alsois mantra.

The author now explains this sttra in these
two ways. 1 he world “mind” does not mean what we
ordinarily understand by the world "mind." Here, the
word mind means "that by which you become aware
of supreme consciousness." So this mind is said to be
that by which your self is exposed in its fullness. [t is
vimar§al consciousnessthought in two ways: in
prdsdda mantra and in pranava mantra. Prasada
mantra is "the mantra of external flow." Pranava
mantra is "the mantra of external and internal flow."
It is the internal flow in the external world and the
external flow in the internal world.

Pranava is the mantra where both mantras-
the mantra aham and mantra ma-ha-a-arise. When
the mantra aham arises, it is external, and when ma-
ha-a arises, it is internal. When aham occurs, it is
coming out from your supreme God consciousness
and moving to objective God consciousness. This is
traveling to objective God consciousness, not the
objective world. When you rise from objective God
consciousness to your subjective God consciousness,
that is the rise of the mantra ma-ha-a. So in both
ways, these are the states of pranava.

Prasdda, on tile other hand, is the state of the
sacred word sauh. It is only external. It is rising from
inside to outside. This is also rising. It is not falling
when you move from inside to the outside world, it is
a kind of rise. But it is the supreme rise when you rise
in coming out and when you rise in going in. And
this is the rise of pranava mantra. When you only rise
in one way, that is the rise of prasada mantra.

So in both ways, this is the state of citta
(thought). It is said to be mantra because it is secret
(guptam). It is not written, it lives in a secret world.
When you recite this mantra, you are not reciting it
with lips, but with consciousness. When you recite
and you are aware of the prasada mantra “sauh”, of its
occurrence in your own self, you will understand
that this whole universe is the expansion of yourself.
This is the kind of rise that occurs when you travel

from the internal world ro the external world.

[t is pranava mantra when you come out from
the internal world and travel to the external world
and then travel again from the external world to the
internal world. So, it is said that this pranava mantra
is truly a mantra, for the word "mantra" is made up
from man and tra. Man from the word manana
means "causes you to reside in your own God
consciousness." Tra from the word trana means
"protects you from all the evils of the wor]d." So
when you focus your mind towards God
consciousness, you are protected from all the horrors
of the world. Here, this is the meaning of the word
"mantra."

Now this exposition of mantra is explained in
another way. Because the mind of this yogi is always
purified and never thinks absurd thoughts, thinking
only divine thoughts and being focused towards God
consciousness, it is mantra. Whatever comes into the
mind of this yogi is divine. So, all of his thoughts are
divine and hence, his thought is also mantra.

Om padmni om
Orh namah sivaya
svacchanda bhairaviaya namah

These sentences are collections of sacred
words. Collections of sacred words are not mantras,
but just a waste of time for the aspirant. In a real
sense, these two-the aspirant's mind and a sacred
word experienced as prasada mantra and/or pranava
mantra are mantras.

The Sarvajianottara also explains this in the
same way.

Those manntras which are recited with the lips and
with the mind are not really mantras. Devatas and
Gandharvas, all these great souls, have deluded
themselves in thinking that these are actually mantras.
And additionally, they are filled with tremendous pride

thinking that they are verbally reciting the name of
God.

(Sarvajianottara 16-17)
Those so-called mantras are not actually
mantras. Mantra is divinity in the mind of the yogi or
the flow of subjective God consciousness towards
objective God consciousness or the simultaneous
flow of subjective God consciousness towards
objective God consciousness, and the flow of
objective God consciousness towards subjective God
CONSCIOUSNESsS.




In the Tantra Sadbhava, this same thing is

also explained:
The life of all mantras is solely the energy of God
consciousness. When that energy is absent, all those
collections of words are useless just like a mass of
clouds in the rain less autumn sky.

(Tantra Sadbhiva)

In the Srikanthisamhita Sastra, it is also said:

The one who recites mantra for the sake of realizing
God will never attain the reality of God
consciousness. There is only one thing that a yogi
must maintain and that is awareness, awareness of the
union of objective God consciousness with subjective
God consciousness and, in one driving push, the flow
of objective and subjective God consciousness.

This is not a flow, it is a push. If you force it in
this way, with great velocity, it will be just like a ball
thrown against a wall. It will come to you again, and
bring you back to subjective God-consciousness. On
the other hand, if you drive it slowly from subjective
God-consciousness to objective God-consciousness,
it will end in objective God-consciousness and that
is the state of prasada.’ When you push it with great
velocity, it will travel to objective God consciousness
and then again return to your subjective God-
consciousness.’

This is narrated in Spanda in this verse:

Because these words are digested along with the mind
of the aspirant, they are said to be, along with the
divinity of the yogi, one with divine God-
CONSCIoUsSness.

(Spanda Karika 2.2)

2.2 prayatnah sadhakah //

(For such a yogi)
pauseless effort brings about his attainment of
' God- consciousness.

This yogi's attainment of God-consciousness
is realized by his continued effort. His effort must be
pauseless effort (prayatna). That is sadhaka, the
means for attaining God-consciousness.

The mantra and its application, which was
explained in the First Awakening of this scripture’
and which is carried out at the very start of any

movement, gives rise to the union of the worshiped
and the worshiper. Here, just begin with some
movement, any movement, and stop. Hold the
beginning point of that movement with awareness.
In Sanskrit, this state is called anusamdhitsa. By
holding the very beginning of that movement, the
goal of uniting the seeker of God-consciousness with
the God-consciousness he seeks, the spiritual
aspirant with that to which he aspires, the one who
recites mantra with mantra devata, that Lord for
whom the mantra is recited, is achieved.

It is said in Sri Tantrasadbhava:

Just as when a vulture, flying in the sky observes a
piece of meat in that sky and immediately, with
spontaneous effort, catches that piece of meat, so in
the same way the elevated yogi directs his mind to
that point of light (bindu prakasa) of God-
CONSCIOUSness.

Or just as when the archer, placing an arrow on the
string of a bow and then pulling back on that arrow
and letting it go, where it flies swiftly, striking the
point at which it was aimed. It is in this same way, O
Devi, the supreme light of God Consciousness
(prakasa) isattained by just one thrust of awareness.

If the yogi is not successful in one push, he
will not be successful at all. It must be attained in one
thrust of awareness.

In some other place, it is also said:

In its true sense, the knowledge of awareness is the
state of mantra.

The explanation of this sitra is that your
effort must not be artificial (akrita). It must be
absolutely natural, filled with intense desire and
fervent longing, and originating from the center of
your heart. By that force, this great yogi directs his
mind to that point of supreme God- consciousness.

This is narrated in Spanda in this verse:

The yogi must first possess such a determined longing
that it will lead to the resolution, "l will sit until 1
attain the state of God-consciousness or | will leave
my body." The effort must be filled with such
determination. It must not be passive effort, it must be
active effort. That active effort itself is God-
consciousness.

(Spanda Karika 2.6)




For such a great yogi, the mantra, universal I,
and the splendor of that universal I is explained in
this next siitra. .

2.3. vidya$arirasatta mantrarahasyam [/

The secret essence of mantra is establishment in
the body of the knowledge of oneness.

Here, knowledge means the supreme
knowledge of oneness. It is, in the real sense, the
supreme God who is the formation of the collection
of all sounds. It is from this point that all sounds are
created and stored. So, in another sense, it is the
state of God-consciousness that is one with the
universe and filled with supreme I-consciousness.

This is the essence of all mantras. By the
words "essence of all mantras" is not meant the
mantras such as om namah $ivaya, om namo
bhagavate vasudevaya, etc. These mantras are not
mantras in the real sense. Mantra, in the real sense,
is that supreme I-consciousness. This is the secret
about mantras.

This is also quoted in Sr7 Tantrasadbhava Tantra.

All letters are actually one with mantra and those
mantras are one with mother, the energy of Lord Siva,
and that mother is one with Lord Siva himself.

Even though this explanation is secret and
can't be exposed or explained, it is revealed in the
Tantrasadbhava Sastra in this way. This is said by
Lord Siva to Parvati:

Oh Parvati, there are those who are not maintaining
the discipline as taught in the scriptures who do not
believe that our master is one with Lord Siva, They
are crooked, attached to worldly pleasures and are
not doing-any spiritual practice. Because of these
misdeeds | have extracted the splendor from their
mantras. When that splendor is removed, these
mantras become useless. For him who would wield
these mantras, they are as good as letters. They have
no value. You must have faith that the master is one
with Lord Siva. You must maintain discipline and
character. You must not be given to attachment or
worldly pleasures. When you live in this way, then
your mantra will be filled with splendor and will
remain successful.

Now the Tantrasadbhava explains further:

That Divine Mother, who is filled with
supreme light, has pervaded the whole universe up to
brahmaloka. Oh devi, just as all letters are found in
the first letter, the letter "a," in the same way, the
whole universe is found in that Divine Mother.

Now I will explain to you some very essential
characteristics of this Divine Mother. She is
supreme, subtle, not limited to any particular school
of philosophy or religion." This Divine Mother,
called Kundalini,' is placed in the center of the
heart." There you will find that Divine Mother, just
like a serpent in the sleeping state. Oh Parvati, there
she rests in deep sleep, not perceivinganything other
than her own self in a place called miiladhara’ by our
masters.

In addition, this goddess, places in her body
the moon (candra), fire (agni), the sun (ravi), all the
stars (naksatra) and all the fourteen worlds
(bluvanani caturdasa) and still she is absolutely
unaware that this is happening in her own nature.

But how to awaken her? He now explains how this is
done.

This goddess cannot be awakened with force. She
can only be awakened by (nada) supreme I-
consciousness filled with supreme awareness. To
awaken her, the yogi has to churn his point of one-
pointedness in the heart, without break, again and
again.

He must churn it by inserting sparks of
awareness, one after another, again and again, in
unbroken continuation. The process is to insert one
spark of awareness. Let that one spark fade. Again,
insert fresh awareness. Let that spark fade. Again,
insert fresh awareness. This process must be
continued over and over again in continuity.

Then, the body of energy, which is
established in the body of the Divine Mother,
kundalini, is churned by this awareness. Because of
this churning, this yogi will initially experience very
intense lights seeming to come from all sides.
Because of these lights and that (nada) supreme I
consciousness filled with supreme awareness, this
kundalinirises. In the body of that kundalini, the yogi




finds bindu.” This bindu, which is residing in the
body of the Divine* Mother kundalini, has four
projections radiating from its center.

; The first projection is that of subjective
awareness. The second projection is cognitive
awareness. The third projection is objective
awareness. And the fourth projection is digestive
awareness.

Subjective awareness is awareness of the state
of knower (pramatr). Awareness of the state of
knowledge is cognitive awareness (pramana).
Awareness of the state of the known is objective
awareness (prameya). These three kinds of awareness
rise from that center of that Divine Mother
kundalini.

The fourth projection is known as digestive
awareness. This is that projection where subjective,
cognitive and objective projections are digested in
such a way that they are not differentiated one from
the other. In the projection of digestive awareness,
all these projections are one without distinction. In
Sanskrit, this digestive projection is called pramiti
bhava, the digestive state of thought.

O Devi now you have to simultaneously put
the churner and that which is to be churned in that
body of kundalini. By doing that, kundalini, the
Divine Mother, rises in a straight line. Here she is
called jyesthasakti because she is absolutely
established between these two points, the point of
subjectivity (pramatr) and the point of objectivity
(prameya).

Then, when these two points (bindu) of
subjective awareness and cognitive awareness are
also agitated by the process of continual churning,
that kundalini gives rise to real pure supreme semen
and that semen rises from bottom to top in the form
of kundalini. That kundalini is known as the Divine
Mother Rekhini. Here you won't find either the
subjective or the objective projection because these
are both diluted in the oneness of that supreme bliss
resulting from the rise of supreme semen.

At this point, when this semen rises, this yogi

immediately comes out from his internal state
because he cannot tolerate the joy he is
experiencing, which is the creation of that nectar.”
there the Divine Mother is called tripatha because
she takes the formation of the three centers. And
then again the three centers, the subjective center,
the objective center and the cognitive center, rise.
And when all these three centers again rise from
kundalini, the energy of kundalini called raudri sakti
because it is that energy that puts obstacles in the
way in the journey of final liberation.

The yogi must return inside again and again.
He must not think that he has lost anything. He need
not wait for the master's direction. Because the way
of liberation (molksa) is stopped, he must continue to
return inside again and again and maintain
awareness of that oneness.

Then again she (ambika) takes the form of
the half-moon, which is half inside and half outside.”
And so, even if that supreme Divine Mother is only
one, yet she takes these three formations, one for the
inferior yogi, one for the yogi who wants to
experience enjoyment and one for the superior yogi.

By virtue of these energies of the Divine
Mother kundalini, nine classes of letters have risen.
The first is the class of letters from ‘a’ to ‘visarga’
(avarga). The next is the class of letters associated
with ka (kavarga). The third is the class of letters
associated with ca (cavarga). The fourth is the class
of letters associated with ta (tavarga). The fifth is the
class of letters associated with ta (tavarga). The sixth
is the class of letters associated with ya (yavarga).
The eighth is the class of letters associated with sa
($avarga). And the ninth is the class associated with
ksa (ksavarga). All these classes of letters have risen
from that Divine Mother kundalini. '

There are five sacred states of the self that
rise from this kundalini and they are the five mouths
of Lord Siva: i§ana, tatpurusa, aghora, vamadeva and
sadyajata.” These mouths have appeared from this
kundalini, so Lord Siva can speak to the public,
helping them and, by illuminating that which is to be
known, teach them."”




Twelve vowels also rise from this Divine
Mother kundalini and fifty letters also rise from the
same Mother. And now consider the three kinds of
speech: supreme, medium and inferior.

The supreme speech is the supreme sound,
called pagyanti. The throat is the center of
madhyama speech and the tongue is the center of
vaikharispeech.

When something is to be said, it is first to be
taken from one's heart. In the heart, there is no
differentiation of letters or words; there is only
consciousness. There is some force of what is to occur
in the next moment. So in heart, it is just one point,
one atom (ekanava), and that is called pasyanti
speech (vak). The next speech (vak) is called
madhyama vak. It is centered in the throat. And the
third vak is called vaikhari, and it is centered in the
rongue. It exists when you speak words.

All these sounds appear in the tongue. So, this
whole universe resides on sound. This is the process
of sound and that sound is carried form that
soundless center kundalini.

So, the supreme energy of supreme speech is
the source of all speech. This is why all these letters
emerge from the supreme center of that energy of
God-consciousness, the Divine Mother. And all
mantras that are recited by spiritual aspirants
(sadhakas) get their strength (virya) and splendor
from that supreme devi of God-consciousness,
kundalini. This is why it is said that matrka and
malini” both rise from this kundalini.

Because the Siva Siitras are actually the most
secret and essential thoughts of Lord Siva, in
explaining them we have referred to so many tantras.
You should not be worried about our giving so many
references. And if you still do not understand what
kundalini actually is, even though we have given so
many references to aid your understanding, then you
should take hold of the feet of your master.

This meaning of the sutra is narrated in
Spandain this verse,

All mantras get their life from the Divine Mother
kundalini. She is the center of all mantras.

(Spanda Karika 2.1)

Although the strength (virya) of the mantra
is brought into existence by meditating on the
supreme heart of I-consciousness, now and then, by
the opposite will of Lord Siva, the will of concealing
(tirodhana) his nature, some unfortunate men do not
realize this I-consciousness and, on the contrary,
satisfy their minds with limited yogic powers. " This
next sttra explains what will happen to these
unfortunate yogis.

2.4. garbhe cittavikaso'viSista vidyasvapnah

When a yogi's mind is satisfied with the expansive
body of illusion, then he falls in the world of
differentiated perceptions and his knowledge of
being is just like that of ordinary living beings.

Here, the Sanskrit word garbhe means that
expansive body of the energy of illusion. That is
mahamaya, the great illusive energy of Lord Siva.
The body of illusion that is being referred to are the
limited yogic powers (e.g., creating divine incense or
the materialization of sacred ash to give to disciples,
walking on water, flying in air, etc.). All these powers
are existing in the sphere of maya. When the yogi
exhibits the world of limited powers and his mind
becomes satisfied and does not move ahead, then for
him, his knowledge of Being is like the world of
dreams; it is not knowledge at all. His knowledge is
just the same as the knowledge held by ordinary
worldly people. And so, like ordinary living beings,
he falls and is established in the world of
differentiation with various perceptions and
thoughts.

Thisisalsosaid in Patafijali's Yoga Darsana,

Those lights in the center of the eyebrows and divine
sounds in the center of heart are obstacles for
samadhi.

(Yoga Siitra 3.37)

The experiences that come in front of this
yogi are called samadhau upasarga, obstacles to
attaining real samadhi. These are obstacles for that




yogi. For worldly men, on the other hand, they
appear as great powers and they appreciate these
powers. They say the yogi who possesses these powers
is a real person, a real yogi. They applaud him, saying
that he bestows these powers on his devotees.

This is narrated in Spanda Karika in this verse:

As soon as spanda is meditated upon, the yogi
perceives some divine light emanating between the
eyebrows, he hears divine sound resonating in the
heart, divine form appears in his sight and divine
taste is experienced on his tongue. These are all just
a disturbance in the state of real being and are to be
avoided by those yogis who wish to become fortunate

(Spanda Karika 3.10)

Then what happens to this yogi who puts
these limited powers aside, even though they have
appeared to him, and who holds in his mind the
supreme state of [-consciousness!

2.5 vidyasamutthane svabhavike khecari
Sivavastha |/

The pure knowledge of God-consciousness effortlessly
rises and this state of Siva is realized as one with the state
of khecari.

When this pure knowledge (suddha vidya),
which has been explained in previous sutras,
effortlessly comes into existence and when, by the
supreme independent will of Lord Siva, these limited
powers subside and thar real state of Lord Siva comes
into being, then this yogi flies in the ether of supreme
knowledge. This is the state of khecari mudra that
comes into existence for him. The state of khecari is
the state of Lord Siva, who is the supreme
embodiment of consciousness. Here the aspirant
(sadhaka) becomes one with Siva. This is the rise of
one's own blissful state. This khecari is not the khecari
described in these two verses:

When the yogi is seated in padmasana, he must put
his mind, the master of all organs, in the center of
the navel. He must sit erect until the time when the
three ethers/voids, $akti, vyapini and samana, come
into existence forhim.

Then immediately this yogi should infuse the
supreme void by taking hold of these three voids. By
practicing in this way, this yogi enters in the mudra

of khecari.

This state, described above, is not real
khecari mudra. It should be avoided. What is real

khecari mudra’l

When you are treading the way of totality
(kulamargena), you must see the totality in a piece of
the totality. Take one part of the universe and see the
whole universe existing there. That is the way of
totality, So, just as its said in the Tantrasadbhava,
this khecari mudra is becoming one with supreme
consciousness.

You must understand that everything is filled
with completion. If only one individual being is
there, you must understand and you must feel that in
that one individual being all individuals exist.

Take, for example, one grain of rice. See the
power that exists in that grain of rice. This one grain
of rice has the power of producing not only a
hundred plants but thousands, millions, billions of
plants. Innumerable plants exist in that one grain of
rice. So, one part of the world is complete in itself.

You must, when treading the way of totality,
feel the voidness of differentiated perceptions in
each and every being. This, in the real sense, is
khecari. It is this khecari mudra that is to be practiced.

So, the reality of this khecari mudra s just as it
is explained in the Tantrasadbhava, "becoming one
with supreme consciousness”. And when the
agitation of that differentiated illusion of Lord Siva
fades into nothingness, then the power of all mantras
and all mudras (states) appears anl is experienced by
such a yogi.

This s said in Kulacudamani Sastra:
When, by one germ of creative being and one germ
of existence, this khecari mudra is created (mantra
virya) and then established (mudra virya), and when
these two states appear to this yogi, then he is
established in that supreme and peaceful state of

Lord Siva.

When that mudra is created, it i1s mantra
virya and when that mudra is established, it is mudra




virya.
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In the Spanda Karikas, mudra virya is
incorporated in the explanation of mantra virya so
there is actually no difference between mantra virya
and mudra virya. Mantra virya exists only at the
beginning of creative energy and establishment in
that creative energy is mudra virya.

When all these agitations end, then the state of Lord
Siva comes into being.

(Spanda Karika 1.9)

Even though there are other subjects that are
explained in this verse from the Spanda Karika, yet
the subjects of mantra virya and mudra virya are also
alluded to. |

For attainting these two powers, the power of
creative energy (mantra virya) and the power of
establishment in that creative (mudra virya)...

2.6 gururupayah /[

The master (guru) is the means.

These two powers can be attained only through
the master (guru), noone else. But who is the master?

The one who demands that his disciples
donate money to him or who requires his disciples to
provide service to him, all in the guise of attaining
enlightenment, is not the guru. Then who is the
guru! The guru is that person who puts before you the
reality of God-consciousness. It is said that the guru
is the means here because only he can make you
realize the fullness of these two awarenesses, mudra
and mantra.

[tisdeclared in Malinivijaya Tantra:

[Lord Siva tells Parvati, "That master who is the cause
of your attaining the creative energy of Lord Siva
and who then establishes you in that state is as good
asme."

(Malinivijaya Tantra 2.10)

[n other words, that master is one with Lord
Siva. In Spanda Karika, this point about the master is

not discussed; however, in the last verse there is this
reference.

I bow to that supreme and wonderful world of the
master that gives rise to manifold ways of supreme

thought that carry the disciple across the ocean of all
doubts.

(Spanda Karika 4.1)

Some other masters think, because of the
teachings of the Malanivijaya Tantra, that the master
is not a worldly being. For them, the master is, in the
real sense, the supreme energy of Lord Siva. In this
regard, it is said in Malinivijaya Tantra:

That is the wheel of all energies and that is the
mouth of the master where everything is obtained.

(Malinivijaya Tantra)

In the TriSirobhairava Tantra, it is said:

The great energy of that great Lord is said to be the
mouth of the master; hence, that energy, being the
cause of understanding, is the means (upaya).

(Trisirobhairava Tantra)

Therefore, when the master is pleased,

2.7. matyikacakrasambodhah //
(The disciple attains)

the knowledge of the wheel of the hidden mother
(Matrkacakra)

The disciple attains the knowledge of
Matrkacakra only by the grace of the master, and not
in any other way. What is matrkacakra? Matrika is
the mother who is unknown to the universe.” She is
the creative cause of all mantras and all knowledge.
The word "cakra" means "wheel." So matrkacakra
literally mans the wheel of the hidden mother.

Matrkacakra” is concerned with the theory
of the Sanskrit alphabet from the letter "a" to the
letter "ksa." There are fifty letters. The fifty letters
represent the existence of the whole universe. The
universe is composed of thirty-six elements and the
thirty-six elements are represented by the fifty
letters. The universe begins from Siva tattva, the
element of Siva, and ends in prithvi tattva, the




element of earth.
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The representative letters of Siva, the first
supreme element Siva tattva, are the sixteen vowels
beginning from “a” and ending in “h” (visarga). The
sixteen vowels represent, respectively, the existence
of Lord Siva, the thirty-sixth tattva. It is explained
that in the thirty-sixth tattva there are five energies:
cit $akti. the energy of consciousness; ananda Sakti,
the energy of bliss; iccha $akti, the energy of will;
jiiana $akti, the energy of knowledge; and kriya Sakti,
the energy of action. These five energies combined
together form the embodiment of Lord Siva and that
is Siva tattva.

In Vedanta, on the other hand, it is held that
there are only three energies that comprise the
embodiment of Lord Siva. These energies are sat, cit
and ananda. Sat means “all existent, always
existing”, cit means “always conscious” and ananda is
“always blissful.” This is the way Vedanta has
explained the state of Siva.

But Saivism understands it differently.
Saivism argues that sat is not needed. It is already
present. Sat is not an aspect of Lord Siva. Sat is the
reality of Lord Siva. Why, therefore, callitan aspect!

$iva tattva is explained in Paratrimsika Sastra and in
the Tantraloka:

The first movement (kala) of supreme I-consciousness
(aham vimarsa) is unparalleled (anuttara)
undifferentiated totality (akula). And when it moves
forward with the intention of creating His glory in the
external world, it takes the formation of ananda.

Here, the word kala does not mean “part”;
here kald means “first movement.” It is the first
movement of Siva. You should understand that Siva
is always moving. Siva is not stable, unmovable,
unmoving, as Veddanta has explained. Vedanta
postulates that anything that moves ultimately
comes to an end. So any movable object will, in the
course of time, expire. This theory of Vedanta is
absolutely incorrect. Siva is always in movement. He
s the embodiment of movement (spanda). This is
why everything, even one small blade of grass, is in
movement. And, it is not only a blade of grass that
seems to us to be living; even a rock is in movement.

Rocks seem to us to be absolutely dead, without life.
But there is also life in a rock. In the course of time, a
rock undergoes change.

The word anuttara means "unparalleled,
where there is no similarity." The word akula means
"where the totality is not differentiated, it is only
undifferentiated totality."

The first movement of the state of
ParamaS$iva was anuttara, unparalleled, and
incomparable. But when Paramasiva keenly observes
his nature, his self, his reality again and again, he
feels the blissful state of his own self. Otherwise, in
this first move, he does not feel that blissful state at
all. In the first move, there is only all-consciousness.
The blissful state is digested in that all-consciousness
in the state of anuttara.

And when He takes the formation of ananda,
the blissful state, it occurs only when He wants to
observe it. For example, when you want to observe
what you really are, that bliss comes. When you are
not keen to observe your nature, your nature is in a
natural way. You are who you are. When you do not
observe again and again, then you are only filled
with all-consciousness. When you observe it again
and again, then you feel the glory of your self. That is
the formation of ananda, the blissful state.

Siva's glory is already created in the internal
world of His being. In the next movement of Siva,
when He has the intention of creating His glory in
the external world, the blissful state appears and that
is the form of ananda.

Anuttara, the unparalleled state of
consciousness, is represented by the first letter in the
Sanskrit alphabet, the letter “a”. The blissful state,
ananda, is represented by the second letter in the
Sanskrit alphabet, the letter a.

Then after ananda, two more movements
come forth, iccha and isana. These two states of Lord
Siva come into existence after the existence of that
blissful state ananda. The first state iccha is the
subtle state of will. What does He desire in this state
of will? He desires nothing. He only desires His own







