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with her all the treatises of non-dualistic
order achieve the nature of divine potency.

T.A.A. XXXVII

ISHWAR ASHRAM TRUST
ISHBER (NISHAT), SRINAGAR, KASHMIR

(1)



Board of Trustees :
Sri Inder Krishan Raina

(S eereta rv/Trustee)

Sri Samvit Prakash Dhar
Sri Brij Nath Kaul

Sri Mohan Krishan Wattal

Publishers :
[shwar Ashram Trust
Ishber (Nishat), Srinagar

Kashmuir.

Administrative Office :
2-Mohinder Nagar -
Canal Road

Jammu Tawi - 180002.
Tel. : 555755

Branch Office :

Ishwar Ashram Trust

Delh1 Chapter

(/o Capt. Kachroo

1-77 Kalkaji, New Delhi - 110 019
Tel. : 6430226

January 1997
Price : Rs. 15.00

© Ishwar Ashram Trust

Produced on behalf of Ishwar Ashram Trust

Editorial Board :

Sushri Prabha Devi

Prof. Nilakanth Gurtoo

Pandit Janki Nath Kaul 'Kamal'
Prof. Makhan Lal Kukiloo

Sr1 Som Nath Saproo

Sri Vijay Kumar Kaul
(Co-ordinator for
Delhi & Srinagar Branch)

Sn Briy Mohan
(Co-ordinator for Jammu Branch)

by Paramount Printographics, Daryaganj, New Delhi-2. Tel 328-1568, 327-1568

i h-_."-_."_"-__ — e

- ———————— e ———

e ——— F .



3% o wHHfAg fgg

-
“fao& g : Contents
HHTES Sl @ o
l. KundalinT Vijiana Rahasyam Svami Laksmana Joo
Maharaj
2. Kashmirian Origin of Matrka  Dr. B. N. Pandit
3. Abhinavagupta’s Bhairavastava Dr. Bettina Baumer
4. Ratna-Malika Sh. T. C. Tickoo Badshah
5. Saivism (Kashmir) Dr. B. N. Kalla
6. Sadguru Astottara Satanamavali
Composed by Prof. M. L. Kukiloo
Translation & Comm. by Sh. Jankinath Kaul Kamal
7. oy & amaET § To HoThad e
8. ITAVESH HEASIH g4 wRepT 34t it
BT Flo TG FHlhe]
9. A — FAR Al Y g4t wyrear st
10. STy Slo AT VT

14. From Ashram Desk

Administrative Office

2 Mohinder Nagar, Jammu

(3)

12
17
22
24

29
32

35

37

45



qIeE & @+ q

‘it & Grad 375k ol W[ HeS = s, fraaehi 9 ueent &
GHE T i g o8 IR 7Y 81 W1 B s favnie o w sa &
|1 @ a7 98 GEAT © SR UrShi o STUR 3THTE Sl Ui o
Tafy 75 ard Ffdare ® for mfer andl 39 3R W 79 vgw @ T e
N PE HEWS ol 91 W 89 Gl iHfad vy 98 o7 ey
fearm s9 s feg oREr @ifeHr & Ifgdr aiwe ¥ gifya 2
TSI & T GiEE AR Yaqd H-ard =1 8o i 4% 78igg & 919
“Fyadgey ufsw” & Igued & vy ¥ fenrfatm & e
T[E-HERIS 3 39 A ST ohT Hifereh U HIferT o YahTer ol Wedrd 37eh
T 37 § ST 376TS S¥Teh Jd @1 91 59 Sl Haled A $Tdld |Ual 41
U ST HRON o UROTHEEY HiSehT shl 36 H&F UiAehT hl U= (aiead
39 U 9 8GRl ‘G ohl TegeaT foray 7 fopd wma stava wegfed el
S’ T9 Ud o] WIETeh R HiferH) & J: WehTI 31 UISehi § $9h TOR & 8
M TR TE WO o BT S St iy § STer T a8 Bl 9
qiferr st 37y € Uek fem aeger =1 a1 favirersrra gra yafers § Had
Ffedl st Yiderar AR Inf Y& HOm

T 3iek W ufeell S W[ HeRIS hl qHy e fagr et fafear =
AT AT & W Taford “Aa-wqa’ o [qaioneieh STare Ysiehl 89
ST foFaT| B9 39 T ST ¥ | 3TTIN © o 39T 39 WehR o wedm
319 A= &9 9 wr"

TAR TG & UHg &fd, 3=, 3EE o e I o 891
T fagafie sevad R fa=areTs orE et g9 39 UiER &
afifer a1 wyfad faear forar) A syl 1 SR 99 <¥iF & 919
T FH B, 71 4 e S R e e Saeyiy # wrar uiemfa ' 1 2o
I A W gfeel 39 fagaifird & 9 & a1y 572 Frfsramdt i awien =
YAl 919 & oTFdar =) g 72 ) 9ne yud R B smn e R
T Herey il & S 3Rl § 59 A & <y g fran e
qorTeHeh =79 &7 1 Y BHN TS il ardiad &l

(:4)



Tlo S1.UA. @1 T&Hd 9T & 94 9 g g1 3 3R 9gE #ens
o fordy amreT & ur3 A | FHEER AT F AAeITH W LT ) A H g
=g &9 H ufgaen varg foean ar1 shyER Sagyi= W TS are ¥ steaAres
o feraet 3514 79 3rdia g a foRan|

g T o fafea € ® 6 &9 emem & nfafafidl w mfaes
RrarerTees faaTor 91 § IR 9R YaiTd fean & & @a= ®9 9 39
TR T shich Hifer=) o §9 376 ¥ B 37d W “From Ashram Desk”™
o YR o STT oTel STH/EE ohl Tfataraal | T4 oi@r sl wgd
feram =T T&T 1 TSSO BER 39 WA S 2TavT & UL

Y Y T & AMRR 37 e fagr orgehi & o € S ST
e AT § Tiferl sl T Hana 7 gafe 8 | e & ey {59
HAITSET ol T 39 37oh | T 7 91 Gohl 89 379 39 faars & |19 &g
® for oot 3fer o SeR! e T wre |

Oehed AMGe STE o aTel Yehor-l oh1 SR Wehe Thich SHT 3T
T 3T AR WA o ehiel ® 3R I8 gfaa A | ugea o
SIS hTaT ¢ foh IenT fear gt anfifeh STeM 3maret Wt = 80-G, 1961
HATTSE o =T T AR F Hard FHSAT STAT|

ST Teed |

IGTATST o]

AL 2%\

(5)



HUSTAATIATETTT |

<Kundalinivijiana Rahasyam
(Part IV)

I$vara Svariipa Svami Laksmana Joo Maharaj
Continued from last issue

AT YATHR TehTgceral Weatig= wroTyThn-

fadira e aw Jeafy, 95 avm

adq fgdramty e 3 e ufvymfa

AT AT AR rEY: TR uﬁa?ha?nﬁwﬁﬂ
(Tato miladhara Cakradutthita madhyavaliini prana Saktir
dvifiyam nabhisthanagatam Cakram Vedhayati yadavasata

tatadvifiyamapi nabhicakram vegena Sasabdam paribhramati.
Tadanim yogi yougapadyenanayohcakrayoh parivartanadasamaniibhavati. )

Just after that Kundalini advances from the maladharacakra and rises
to penetrate the wheel (cakra) which is residing at the navel. After that
penetration this maladhara cakra also begins to move in velocity alongwith
sound and at that time yogi does not feel that (nabhicakra) above is
moving but he feels miladhara’ cakra is also moving i.e. that yogi
simultaneously experiences the movement of both cakras. Yogi listens

that sound and this sound produces joy. (Svanii Ji relates this from his own
experience)

e T A UT0T V6= wehte Qe aie
Todeh qUgTed e, 9T W 9N geawey
AT URad=eymagwata

(Tadanu tasya yoginah prana-Saktirnabhi Cakrata Samutthaya vegena
hriccakram vedhayitvordhvam gacchati, tada sa yogi hricchakrasyapi
vegena parivartanadasamanubhavati)

Now from the nabhi cakra this breath travels in ths form of kundalini
upto the heart and penetrates the cakra residing there. This cakra is known
as the hritcakra. After being penetrated, this hrit cakra (Cakra of the heart)
also begins to move rapidly with sound and he feels not only the
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movement of hrit cakra but he experiences the movement of nabhi and
muladhara cakra as wﬂll

mmnmﬁ#mﬁs
FHUSTATANE AhAd FHEACATTA
T T Yuata, Ty I ek 3ty
AT TREAA-TE AT AT Ha et |

(Tatah kanthasthanamapta sa madhyavahini pranasaktih
Kanthasthanagatam Cakrameva bhriimadhyasthanagatam
Cakranca vegena vedhayati yadvasatte ubhe cakre api

vegena parivartete ityasya yoginah evanubhava gocaratvameti)

In this way respectively breath in the form of kundalini penetrates the
cakra of bhrimadhya found between the two eye brows with velociiy.
With this penetration both of these cakras begin to move rapidly with

sound. This is what the yogi experiences.
UTUTERUS TG g endl YR Weh FATRRSA
PHEATATATASh T~ GHE1

TEHTOTT ATIE ot UREd e qauwaid,
FEARE AR faET: SursE |

(ittham bindusthanagatam Cakram vedhayitvayam yogyasyam

prana kundalinispandanadasayam miladhara cakrasthanadarabhya
bhrimadhyastha nagata cakra paryantanam Samastanam

Cakranam yougapadyena savegam parivartanari patvamanubhavati,
Yadanantarameva Yoginamanimadyasta siddhayah Samasryante. )

T in this way, 37 F01 this Yogi. 31 WI0TeRUSier-] T ST~

in the state of manifestation of Pranakundalini fergeammd=s aufier-

having penetrated the bhrii-bindi cakra, IRTATEIHIWAlT — experi-
ences the movement of THEET =RV — all these wheels. HETHR

TR EITATGRST YR T =111 — right from Muladhara to bhru-madhya
cakra a7 AMYE9 — Simultaneously with velocity just like a machine.
JEq-aa — Then right from that very moment. NFFEEEEE S,
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THIHI — the yogis experience the possession of JfUTHT etc. eight yogic
powers. 3IUTHT ete. eight Yogic powers are as under :-

(i) ST — With this a Yogi experiences the power of becoming
i invisible.

(if) ~ fEMT — It is the power to become as light as a feather and can easily
fly in the sky

(iii) HfEHT — With this Yogic power a yogi becomes very large and
produces a body like that of AT

(iv) TR — With this power a yogi becomes very heavy so that no power
on the earth can move him.

(v) 3IRT — It is that power by which a yogi experiences sovereignty
over this world. He acts according to his wish without any interrup-
tion.

(vi) WITH — It is the power to be in different places at the same time.

(vii) WTehT™ — With this power a yogi attains full control over his own
system.

(viii) 9T — With this power every one is attracted to yogi, and every
one wants to be with him.

IURATITE TSI TaaHEE e =TT dfra=rares
Sqrgeat~T—
AUSET T AGUT T a9 @
WTATSTHEAT ShTdl A9Tea1ed YayTa: ||
forerer TR aT Terar S g |
'alﬂ'lﬁ'l'ﬂTﬁT:FTﬁTﬁ'&": ....................

(3R 3MfEe TTENF STleh 339-33¢)

Amumevasayam Vedhadiksavicaravasare Acaryabhinavaguptapadah Sri
Tantraloke upodvalayanti—

Vedhadiksa ca bahudha tatratatra niriipita

Sa cabhyasvata Karya yenordhvordhva pravesatah

S isyasya cakrasambheda pratyayo javate dhruvrah
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yenani madika Siddhih.....
2 TA. XXIX cp.237-38 Verse

STYHITIE — this iery meaning. SUIgeraf<T — has been explained by
AR EIEn:- Acarya Abhinavagupta #d=Telien quarel faamam
— ‘in Tantraloka's Vedha - diksa (penetrating initiation) Chapter He
explains :- |

o — and AYSIET — the initiation of penetration TEUAT — is described
SgHl — in different ways @3 3 — in the Tantras. HrEMI=ATEIdeRE] — Here
the yogi has to experience the initiation of penetration ¥ — by which,
FEAEHYAY:— he rises from one cakra to another, IHTNETAl SIS
¥d:— and simultaneously experiences these cakras in movement. 39— by
this STUTHIERTHTG:— the eight great power of yoga namely 31foTaT afga

etc. are possessed by yogis. I FfdA— Unfortunate Yogis experi-
ence the state of Pranakundalini in a second way.

ST o WA WEAATST TS YTOTATAY 376 Tesa: qar out
YA ATAE Aacdied Hedaria-l UroTyiaiaadaora gy
YWETATITA ook A9Afd, T F9N 3T Q0 o oeh qaw
WY YUIN| e HUSEHATIA ©eh, Al YOMTHREA ATaq
ARG SRTIUT TS QA A7 T8 AN GARET TR T -
fearme = fafaq srweriene of sfvmmersfas=i e g
IR, U WART Pt Remenas= gurtsy sy fast-
qOO TaTHatd | age siRauean—
ALTSTET IIT Fed Wi =

/T ArgETaeeT AT A QA

FeAAHTATEEAT I Rt =

T v A W ¥ fasw wmwom

(Kesancita camandayoginam madhyanadyam yadd pranapanou astam gacchatah
tada tesam paramesvara Sakti patasya mandatvadeva madhyavahini prana
Saktirviparya-yenaiva prthamam bhriumadhya-sthanagatam cakram vedhayati,
yata vasata asya yoginah tata cakram prathamam sasabdam ghiirnate. Tadanu
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Kanthsthanagatam cakram tato muladharasthanam yavata akhilani cakrani sabdam
parivartante yepa tasya yoginah samsara vasnayastatravasthitatvena na kificita
anubhava go c:irﬁruameﬁ. Animadhyasta siddlinam katha ru diirapastaiva, prtyuta
sa yogi nimndnkitena pisdacavesena samavisto bhitva vighnaparamparam
evanitbhavati. Yaduktam Sri Ratanmalayam -

Adho’vastha yada uirdhvam samkramanti varanane
Saiva moksapadavastha saiva jidanasya bhajanam
urdhva cakra gatavastha yadadhah sambhavanti ca
tada paisaca avesah sa vai vighnasya karanam

i T F<A0H — Those yogis who are unfortunate, FETIS91 a7
WO 3% Te3d:— When they reach at the place of @ =T and travel
from HAMERT to the miladhara cakra, they experience the rise of prana

kundalini in the sameway as is experienced by the great yogis. T&T 8l —
at that point to those yogis, THE VfhuTaes H<caied — When it is not
the will of Lord Siva, because every - thing takes place as per Lord Siva's
will, So TeaTfE=T UOMIHfEaTHATT — the pranakundalini moves in
oppositeway WIH YHEEITTT =sh d84ATd — it pierces at first the cakra
of bhrii madhya in movement I FYITA 3% ATH: T =oh TIH HIE FUId
— because of this that cakra of yogi begins to move with sound at first, 737
SHUSEITA 9sh — then the cakra residing in ShU3¥T begins to move, aar
TR ¥I19 19— upto miladhara also this whole happens 3if&Ee
TERIOT T¥Tse gRad—d — all cakras move with sound. o9 T A:
HURAAATEAa R d@A A fehrag e = AT — when Prana kundalini
rises in this fashion, it is an'indication that this yogi is attached to worldly
pleasure. For him traces of attachment remain. Nothing is achieved by

him. STTATRIBFAEAT 91 g U — For this yogi there is no chance
of possessing the eight great powers of yoga. Wegd ¥ Ar fe=fga=
frememay= gufast g fasurgmargwafa — on the contrary, this yogi
has entered into a state of absorption which is said to be devilish
(ftremrmarsT) | It is not a correct absorption and it causes this yogi to become
the victim of an unending series of obstacles during the rest of his life. 95w
ARAATATATH — this is said in Srf Ratnamalastotra also.

I STTAT I&T Jed  HROTA I
(10)




When this state is established below and when from there it penetrates
higher and higher, that is the state of liberation. That is the state where
yogis become ﬁttimgﬁ7 qualified for the attainment of knowledge. But on
the contrary, when these states are penetrated downward form alone and

in reverse that is incorrect absorption (FI¥T=ITaTT) that is the indication that
hereafter this yogi’s life will be filled with obstacles.

3T HIHHEAT T AT Frg AT dugeaaeeh Jaisy
FuT WToTeRUSerT qn fauarayeavEEa s Hat
(Atha kamkaldm paramrsan yogi siddha yogini samghattavasaratmake carya

krame imam prana kundalirii dasam visatativapravesasamaye 'nubhavlti.)

Now we will touch the state of kamakala which we have discussed in
first kundalini also while touching this kamakala there when this B

fogfih degEguea — yogi comes in contact with Siddha and yogini,
SHT UTOT SHUSfAIgen — this Prana kundalini state is 379af~1 — experi-
enced by those yogis faedw@ a¥a™d — at the time of entering in
Visatattva.

gdaf™h WaTai HETHETT YTy 4ar
YN T da fawaraearmy aftitarta

(Piirvokta riipayam mahamelapa dasayamadou ya dasSa hyanubhiiyate saiva
visatattvariipagamesu varnitasti) \

~ In the beginning of eSS, already described, which state 1s
experienced there that very state takes place in Visatattva also.

seRegIa= Tana Judien v e fag s o= wifa
®UT et JfeTar

(Sri kulaguhvaratantre ivameva vedhadiksd mantra nada bindu Sakta bhujanga
paretiriipa sodha Varnita)

| UG FHEIAT — this vedhadiksa, 2NeRerTald— — in kulaguhvaratantra.
Hreraforar — is described to the six-fold; namely 7, A1g, fa=g, WITh, =0T
and 9|

to be continued
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KASHMIRIAN ORIGIN OF MATRKA

e Dr. B. N. Pandit

’

The Trika system of the theology of Kashmir Saivism recommends
three types of yogic practices as the means of self-realization and those are
“known as three upayas. The gﬁmbhava—Upﬁya among them is the direct
and the quickest means of the realization of the inner-most truth about the
self. It is conducted through several methods of Saiva-yoga, which have
been brought to light in some scriptural works like Sivasitra, Vijiiana-
bhairava, Malinivijayottara, Paratrimsika etc. One of such methods is
known as Matrka Yoga. Hints towards such yoga are found in Agamic
scriptures mentioned above. It is discussed in some detail in Malini-
Vijaya-Vartika of Abhinavagupta. He throws further light on some mystic
aspects of Matrka in his Vivarana on Paratfim§ika. Elements of Matrka,
arranged in aconfused order, are known as Malini. It is quicker in yielding
both bhukti and mukti, the two aims of life, and has been discussed in

detail in that work. Abhinavagupta has discussed Matrka in a philosophic.

way in his Tantraloka and has given its clear gist in his Tantrasara. Matrka
and Malini are the names given to certain such mystic doctrines of the
theology of the Trika system of Kashmir Saivism which resort to the use
of Indian alphabet in yogic practices of the highest type. Matrka takes the
letters and sounds of that alphabet in its regular order, starting with “a' and
endingin Ksa', but Malini takes them in a confused order with vowels and
consonants mixed together and the whole group starting with *na' and
ending in "pha'. Such doctrine of the use of letters and sounds is extended
to the worship of the different aspects of the Absolute with the help of
mystic syllables called bija-mantras. The present chapter is aimed at
throwing light on the Kashmirian origin of both such methods of Tantric
theology. It is to be shown that such theology started in Kashmir and used
the Kashmirian Sarada script as the basis of its practice. The use of such
Kashmirian script was prevalent even in the far South of India in such
Tantric theology. It is still in use in Indonesia and Japan. Such wide use
of Sarada script of Kashmir in theological practices proves that the system
of the use of sounds, letters and syllables in Tantric theology had its start
in Kashmir from where it spread to far away places like Bali and Japan.

(12)
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Sanskrit language is written in different scripts. Devanagari script
became its chief vehicle when it came into print. Before that it was
generally written in the different areas of India in the respective scripts that
were there in use. Most of the scripts of North India and some of the south
India developed out of Brahmi script in different forms. Brahmi grew in
the eastern states in the form of scripts like Bangla, oriya etc. In the South
it took the form of Gujarati and Marathi. It developed in the form of
Devanagari in the central states of North India. In the North western states
it took the form of a different script which is represented at present by
Gurumukhi in Pﬂl’l_] ab, Takari in some areas of Himachal Pradesh, Dogari
in Jammu and Saradain the valley of Kashmir. Since Kashmir was always
a very important centre of learning, the Sarada script attained the highest
importance among them and spread in several adjacent areas. Inscriptions
in such script are found even now at several places like Attack in West
Panjab and Baijnath in Himachal Pradesh. Sarada manuscripts are still
found in the houses of Brahmin priests at Basoli, Kangra. Chamba and
Mahat areas of Jammu and Himachal Pradesh. Sarada script excercised
sufficient influence in the development of the local scripts in the north and

east of the Valley and it appears as if the scripts of Tibhet and Gilgit had
their rise out of Sarada. -

The elaborate form of the theology of Saiva and Sakts monism
developed and attained its climex in the valley of Kashmir. Therefore it
was but natural that such theology resorted to the use of Kashmirian script
in the methods of Matrka, MalinT and Bijamantras. Since the Tantric
Saivism-cum-Saktism was the philosophy of Siddhas, the script used by
them in the above mentioned methods of sadhana came to be known as
Siddha-matrka, the alphabet used by siddhas. Tantric theology was
carried to different areas of India and to some countries abroad by Siddhas
and naturally they carried the Sarada script to such countries where
practitioners of Tantrism adhered to its use in their sidhana. Sarada is the
name of the chief presiding deity of the land of Kashmir. The valley is
therefore called Saradadesa or the land of Sarada. Since Siddha matrka
originated and developed in the land of Sarada, it came later to be known
as Sarada-script. Such Kashmirian script was used in ancient ages by all

(13)



the Tantric practitioners in the practice of Matrka, Malini and Bijamantras,
the mystic syllables, where ever they lived. The bijamantras, contem-
plated upon by such Siddhas, are the mystic syllables like Om, hrim, klim,
$fim, aim, sauh etc. Such mystic syllables in Sarada script were visualized
- and contemplated upon in the far South in the eighth century A.D. Such
fact is proved by the mystic description of Kamaraja bija, known as
Kamakala as well, found in the Saundarya-lahari, an eulogy to Mother
Goddess Sakti, by gankarﬁcﬁrya. He was definitely a practitioner of
higher Tantric sadhana-and so was his grand preceptor Gandapada, who
composed another such eulogy under the title Subhagodayastuti.

Sankaracaryas description of Kamakala mantra proves it beyond
doubt that he used to practise the visualization of that mantra in its form
as is written in Sarada, the script of Siddhas. While describing it through
a mystic expression he says: “Mukham bindum krtva Kucayugamadhas
tasya tadadho Harardham dhyayed yo Hara-mahisi te manmatha-kalam;
Sa sadyah sam ksobham nayati vanita ityati-laghu Trilokim apyasya
bhramayati ravindu-stana-yugam”. (S.L.-18)

r

He means to say that a devotee of the Universal Mother goddess,
practising contemplative meditation on her Kamakala mantra, canmake
the beautiful lady, Triloki (cunsis‘ting of three worlds), having Sun and
moon as her two breasts, revolve round him, not to speak of attracting any
worldly or heavenly beauties.

Saying so he describes Kamakala mantra in a mystic way. He says that
Kamaraja-bija consists of (1) one dot as the face of the goddess, (2) two
dots below it as her two breasts and (3) half of Hara as her remaining body.
Scholars, commentators, practitioners, preceptors and religious leaders
have been trying their best since long to explain such poetic description
of Kamakala on the basis of the figure of the bija mantra as written in
Devanagari script. They have been making fantastic imaginations and
drawing strange pictures of the concerned bija-mantra, but have not at all
succeeded in presenting satisfactory explanation of the mystic description
of Kamakala as mentioned above. Little do such scholars know that
siddhas like Sankaracarya were meditating upon such mantras as these
were written in the script of siddhas, the Kashmirian Sarada script,

(14)



because such system originated in Kashmir and spread from there to other
areas in the country. _

The syllable Klini is the Kamardja mantra of Tantric theology known
as Kamakala-bija as well. It is meditated upon in two forms known as the
Sakala and Niskala. The sakala Kamakala contains a "Ka' and a "la". It is
the bija Klim as given above. Niskala Kamakala does not have the
penetration of any of these two letters. It is free from Ka and la and 1s
therefore called Niskala. Such Niskala Kamakala has been described
poetically by Sankarcarya in the concerned verse of Saundarya-lahari -
It is just only Tm. not having either "Ka' or “la' of Klim. But its mystic
description does not at all fit in with the form in which it is written in
Devanagari. There it is written as simple (Im). What can be taken in it as
the two breasts? What is the Harardha? What is represented by the crown
written as. No satisfactory answer can be given to such questions on the
basis of such Kimakala written in Devanagari.

If we take up the form of Niskala Kamakala as written even now in
Sarada script, its mystic description, as given in the above mentioned
verse of Saundarya lahari, can be explained quite satisfactorilysand made
as clear as crystal. The Nigkala Kamakala is written in Sarada as J.
Harardha is the second half of the word Hara, having two sylables "Ha'and
“ra’. The second syllable “ra’ is the Harardha of the concerned Kamakala
and is written in Sarala as J. When two dots representing the two breasts
of the deity are put over it like .. and when one more dot to represent her
face is put over them in the position like." We get a figure like J, and that
is the syllable Im in the script of siddhas. That is the Niskala, Kamakala
eulogised by Sankardcarya in his Saundaryalahari. How could such a
great writer write some thing not standing the test of verification?

There is no need to make any fantastic imaginations and to draw any
such pictures of the Devanagari script because that is not the script of
Siddhas and has not been originated in Kashmir. The appropriateness of
- Kashmirian script to such description of Kamakala proves that the system
of the meditation with the help of bijamantras must have originated in
Kashmir and that land must have been the home of the development of
Matrika and Malini because one and the same tradition applies to both of

(15)



ol P RS e SRR - e RS =SS RSy ¢

these two methods of sadhana, on one hand, and to the method of Bija-
mantras, on the other hand. Kashmirian script was thus in use in such
theological practiges in South India in the eighth century A.D., the time
of Sankaracarya. Such tradition of the use of alphabet in Tantric sadhana
was thus carried from Kashmir to many other parts of India by siddhas
long before §ankarﬁcﬁrya and it had become popular in use in the practice
of Tantric theology. It was on such account that Alberuni, the historian
who travelled in India in the tenth century, mentioned Sarada script under
its popular name Siddha matrika the alphabet of siddhas. That was
originally the name of such script. The name Sarada must have been given
to it later to differenciate it from other sister scripts like Gurumukhi and
Tankari. Many Indians from South India migrated to far east in the early
centuries of christian era when great Hindu rulers like king Vijaya ruled
over the whole Indian ocean. They established Hinduism and Indian
culture in Vietnam, Combodia, Thailand, Malaya and Indonesia. The
majority among such Hindus who colonized the island of Bali in Indone-
sia, were Saivas from South India. They call themselves Saivas even now.
Such Saivas carried the tradition of the use of Siddhamatrika to that island
and it is still in use there in the theological practices of the people who use
it in writing all secret religious mantras. It is well known to priests and
temple worshippers there and is known as Siddham script, the syllable
“am” having crept into it through the Tamilian linguistic tradition of
adding such syllable to names like Kalpakam, Rajam etc. The Siddham
script in Bali is thus the same Siddhamatrika which had spread out of
Kashmir, had reached far South long before the 8th century, was used by
siddhas like gankarﬁcﬁrya in that century and was mentioned later under
such name by Alberuni in the tenth century. The name $arada script was
giventoitinalater period of history. It is known at presentundersuch later
name.

to be continued

CORRIGENDUM
In special Nirvan Jyanti issue of 30th Sep. 1996, the article Svami Laksman Joo Raina
appearing at page no. 43, was contributed by Shri Shiban Ji Koul of Ishwar Ashram Nishat,
Srinagar. Inadvertently in place of writer’s name “Recollections of a Foreign devotee”was

recorded. Please correct the same. The omission, which is unintentional, is deeply regretted.
(Chief Editor)
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ABHINAVAGUPTA'S BHAIRAVASTAVA

—

Dr Bettina Baumer

. (Research Director, Alice Boner Foundation
Visiting Director, Alice Boner Foundation
Visiting Professor, University of Vienna

Hon. Consultant, Indira Gandhi National Centre for the Arts)

A Personal Note : When I had the good fortune to take part in
Gurudev's yajna for the first time, every action and every word recited
became a deep and lasting experience, full of the ever new wonder of the
Consciousness of the Master. At the end, when the aratt was performed I
was thrilled by the power of the recitation by the devotees. I could
understand only a few words, and later asked Sri Nilakanth Raina what
was the actual text recited. He told me it was the Bhairava stava of
Abhinavagupta. I was overjoyed, because it was as if Abhinavagupta had
come alive in and through the living tradition.

Ever since then the recitation of this hymn has filled me with the same
power and joy. I then decided to translate all of Abhinavagupta's Stotras,
which I did first in German and later in English. The German translation
was published in my book on Abhinavagupta (Abhinavagupta: Wege ins
Lieht. Zurich 1992), and the English translation is here presented for the
first time in THE MALINI. It is planned that each following issue will
contain one of the Stotras, before they will be published in book form.
Lilian Silburn had first published a French translation of the Stotras with
a beautiful introduction and commentaries. I have followed Silburn's
edition of the text, which had been corrected and approved by Swamiji.
There are some variants which I have not marked here, since this 1s not a
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critical edition.
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Translation

1.

With my mind merged in You, Lord Bhairava, in my heart

[ worship You, who pervade all beings, whether mobile

or immobile, pure Consciousness, the One, without beginning
or end. the refuge of the lonely and lost.

2

By the power of your grace, O great Lord, this whole universe
appears to me now as filled with your presence.

You, O my Lord, are ever my own Self,

wherefore the All is one with my own Self.
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3

Since You, Lord, my very own Self, pervade the universe,
where is the need for me to fear the world,

even if innumerdble actions afflict me,

causing pain unbearable, deception and anxiety?

u3

Avert from me your gaze, O Death, life-terminator,

you who are filled with wrath most dire;

through meditation on Siva and his worship I am established,
being one with the fearsome Bhairava and His Energy.

X

Thus the dense darkness has been dispelled

by the rays of your Spirit as You, Lord, approach.
Nevermore shall I fear the life-terminator. Death.
Yama, with his throng of evil-perpetrators.

Praise be to You. O Lord!

6.

In You, who are my Self, being filled with the supreme
nector of all beings. I attain complete peace

in You the Reality of all created things

in this whole universe, contemplated as the rays

of your own Consciousness, revealed in truth.

1.

O Lord! When defilement invades the field of my mind,
creating great torment, then in that same moment

the nectar of your praise arises in me

like a shower, for I am inseparable from You.

8.

O Siva, if it's true that vows and almsgiving,
ritual bath and the practice of asceticism

remove the suffering of earthly existence,
meditation on the supreme nectar of your Words
releases in my mind a stream of peace.
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9.

When my spirit, Lord Bhairava, has found You, the Beloved,
in a vision of Sneness, the harmonious celebration

of sacrifice, so difficult to attain by others,

it dances, sings and deeply rejoices.

10.

Abhinavagupta composed this Hymn

in the dark half of Pausa, year sixty-eight

through which at once the all-pervading Lord
relieves people's suffering in the desert of existence.!

Commentary :

This extraordinary hymn touches almost all the chords of human
experience anc of the experience of a devotee: life and death, unity and
separation, joy and suffering, and that in the powerful language of which
Abhinavagupta is a master. Every verse would deserve a commentary of
its own, as well as in relation to the entire hymn.

A basic creative tension is that between bhakti and advaita, between
the already existing oneness of the author, and hence the devotee, with
Bhairava, and his need to adore the Lord, to take refuge in Him. He knows
that he can worship the Lord only being one with Him, because who else
would be worthy? This worship takes place in the depth of the heart (v.1).
The already existing oneness is entirely due to the power of grace of the
Lord (anugrahasakti), and it consists in the realisation of the all-pervad-
ing nature of the Lord which embraces the entire universe: the hymn starts
significantly with the expression vyaptacaracara... Oneness with the
Lord means therefore at the same time oneness with the entire reality (v.
2), and any thought of separation is unfit for the devotee. And it is only due
to this state of oneness that the terrors of samsara can be overcome.,

consisting of so many actions (karma) leading to suffering, deception and
fear (v. 3).

One dominant topic of the Stotra is death and its overcoming.
Bhairava himself being Mahakala, it is He who is fearful, who brings

1. T thank Mrs Mary Rogers for putting my translation into poetic English.
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death and at the same time delivers from death. Though the devotee is one
with his Lord, there issstill the realistic feeling of the fear of death, its
terrors and darkness C{s. 1-5). How 1s the devotee able to overcome this
fear? It is by meditation on Siva and by His praise, so that His light may
dispel all darkness (v. 5).

It is the revelation of true knowledge illuminating all things which
alone can give peace (v.6). In this light even the things are like rays of the
Divine, they become ‘nectar’ (amrta), medium of the experience of
oneness. The greatness of this spiritual tradition becomes more evident in
the statement that even impurity or mental defilement cannot separate the
devotee from his Lord, as Somananda had already expressed in his
Sivadrsti (7.105. sukha dubkhe vimohe pi...). Even a state of depression
or affliction can become a moment of grace and an occasion to praise the
Lord (v.7). The element of grace is also clear from the image of rain or
shower, which occurs again in verse 8.

Of all the religious practices which help the devotee to overcome the
sufferings of this world, Abhinavagupta stresses meditation on the sacred
scriptures which releases a stream of peace in the heart (v. 8). It is this
peace which leads to union with the Beloved and to the ecstatic joy of His
vision (sudarsana). It is very rare -_if not unique - to find such an
expression of bhakti in Abhinavagupta's writings, when he calls the Lord
priya. There is a strong impression of his personal feelings in this Stotra
which we find otherwise in Utpaladeva's Sivastotravali.

The hymn ends with a rare expression which is very significant:
samayajna, the sacrifice of oneness or equality (v.8). The realisation of
union with the Lord, who is the very Self of the devotee, has to lead to a
state of equality or harmony (samata), which extends also in the social
sphere. But 1t is a sacrifice, the spiritual culmination of all religious acts,
which is not accessible to all (durlabham). This state of harmony

overflows in the consciousness of the devotee who dances and sings in
ecstasy.

In his colophon Abhinavagupta makes it clear that this Stotra is an
expression “ the grace and compassion of Lord Bhairava. Its recitation
and medita " 'n can help the devotee to find peace in this troubled world,
to overcom. suffering and the fear of death.

(21)



RATNA - MALIKA

(Shri T.C. Tickoo Badshah, an experienced
disciple of Sadguru Maharay)

3

For one whose senses are mastered is known to have his stable mind

Fromangerarises infatuation, from infatuation confusion of memory,
from confusion of memory loss of reason; from loss of reason one
goes to complete ruin.

He who has not controlled his mind and senses can have no reason
nor can such an undisciplined being think of God. Unthinking being
can have no peace nor can there be happiness for one lacking peace
of mind.

Action 18 superior to inaction, by desisting from action one cannot
even maintain his body. Karma Yogi keeps his soul and mind fixed
on God and works to help needy, not minding his own benefit.
Karma Yogi is much superior and supreme and above Sannyasi.

“How dull it is to pause to make an end to rust unfurnished not to
shine in use.”

The Supreme Spirit is rooted in the knowledge of self-controlled
being whose mind is perfectly serene in the midst of opposites such
as cold, heat, joy, sorrow, honour, ignomity, whose senses are
completely mastered, to whom earth, stone, gold are all alike, is
spoken of as God realised Soul.

He who looks upon well wishers, neutrals as well as mediators,
friends and foes, relatives, objects of hatred, the virtuous and simple,
with the same eye, stands supreme. He, who is alike to friends and
foes as honour and ignomity, who remains balanced in heat and cold,
pleasure and pain and who takes praise and reproach alike, entertain-
ing no sense of ownership and attachment in respect of dwelling
place and other things, craves for no worldly pleasures, attains full
contentment and bliss and is dear to Bhagavan Siva.

Actions of sacrifice, charity and penance are not worth giving up;
they must be performed for one is purified by these actions.
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10.

11.

12.

1),

14.

Lacking self control, arrogant, deceitful, inclined to rob others of
their livalihno_gi, downhearted and slothful, is not bestowed with
contentment and bliss. To do good to those who do wrong to you and
forgive and forget and forgive those who abuse you, to such a man
God bestows power to bear miseries and misfortunes that come in
his life, with a cool mind.

Absence of pride, freedom from hypocrisy, forbearance, straightness
of body, mind and speech, extreme purity, steadfastness, internal
clarity and control of senses, absence of attachment, constant mind
in respect of both favourable and unfavourable circumstances, are
qualities of a realised Soul. |

We should extirpate all the evil and vile elements from our lower
mind and pervade the fragrance of the virtuous elements of our upper
mind over our body in order to be always acceptable to ourselves.
Once we cleanse our internal systems, the external behaviour is
bound to be noble and nice. Unless our mind is purified fully we
cannot claim to have made any progress in the achievement of our
spiritual bliss. A person who has earned internal purity can have
contact and communion with God.

In today’s world people suffer more despair, despondency, agonies
and anxieties because they don't feel contented with their lot.

Q: Why people crave for spiritualism?

A: Because people believe and worship externalism. They have no

insight to introspect, to dismantle the wall between internalism and
externalism.

Q: What should people do to spiritualise themselves?

A:They should not have any gap between what they think, what they
say and what they do.

The memory of Sri Ishwar Swaroop Swami Lakshman Joo Maharaj
shall be a guiding Light. We should keep this Light brighter and

brighter in our heart.
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SAIVISM (KASHMIR)
s Dr. B.N. KALLA

The Saiva philosophy of Kashmir is generally called "Trika Sastra',
because it is the philosophy of the triad : Siva, Sakti and Nara: or Para.
Parapara and Apara. The literature of this system falls into various
categories, viz. Agama $astra, Spanda §astra and Pratyabhi jfa Sastra etc.

Agama §astra: Agama §astra is considered to be revelation by Siva.
It lays down both the principles and the practices of the system. Among
the works belonging to this category; may be mentioned the following
Tantras: Malinivijaya, Svacchanda, Vijiana Bhirava, Mrgendra, Netra,
Rudra-yamala, etc.

Spanda Sastra: It elaborates the principles laid down in the Siva
sitras from the point of view of ‘Sakti’. The following commentaries on
Spanda siitras are famous: Pradipaby Utpala Vai$nava, Vivrti by Ramkanth-
Spandasandoha and Spandanirnaya by Ksemaraja.

Pratyabhijiia §astra: It contains the philosophy of the system,
expounded in terms of argument and discussion. The first philosophical
work was Sivadrishti by Somananda, pupil of Vasugupta. He flourished
in the 8th century AD. Somananda composed a vrtti on Sivadrsti, but it has
not yet been traced. The most important text available is the Pratyabhijfia-
siitra (or ISvara-pratyabhijiia) by Utpala, a pupil of Somananda. The siitras
acquired so much importance that the whole Saiva philosophy of Kashmir
came to be known as Pratyabhijia-dar§ana. The well-known commentar-
ies on Pratyabhijfia sTitras are the Vrtti by Utpala himself, available only
inan incomplete form, and Brhatpratyabhijfiavimar$ini by Abhinavagupta.

Besides, there is a great work known as Tantraloka by Abhinavagupta.
Itis in 12 volumes and contains the Saiva philosophy and practice in full
details. There is also a digest of the twelve volums known as Tantrasira.
Commentary by Jayadratha on Tantraloka, is called Tantralokaviveka.

The philosophical background of the Siva-siitras may be considered
under the following heads: Ultimate Reality, Manifestation, Bondage,
Liberation.

(24)



Ultimate Reality: Ultimate Reality is ‘cit’ or *parasamvit’. It is non-
relational consciousngss, the changeless principle in all changes. In it,
there is no distinction of subject and object, of ‘T" and “This’. It is the
Supreme Self surveying itself. In the words of Pratybhijna shastra, 1t 1s
‘Prakasa-vimar§amaya’. Prakasa is Eternal Light; it is Siva. Vimarga is
Sakti the ‘svabhava' of Siva. Itis, so to speak, the mirror in which Siva sees
His own grandeour, power and beauty. VimarSa is the ‘kartri Sakti’ (the
power of realising) of Siva. It is that aspect of Prakasa by which it knows
itself. As Ksemaraja says in his Parapravesika, VimarsSa is ‘akritrimaham
it visphuranam’. It is the non-relational, immediate awareness of L. ‘If
Ultimate Reality were merely Prakasa and not VimarSa also, it would be
entirely powerless and mert.’ It is this I-consciousnes of the Ultimate
Reality that 1s responsible for the manifestation, maintenance, and re-
absorption of the universe.

Since Sankara's Vedanta considers Brahman to be only Prakasa or
Jiiana (light or illumination) without any VimarSa or activity, it has to
invoke Maya for the manifestation of the universe. Brahman is devoid of
any activity; it is therefore, incapable of creating. It is only ISvara or
Mayopahita caitanya that can manifest the universe. But wherefrom does
this Maya come? If it is some power extraneous to Brahman or Ishvara,
then Sankara's Vedanta is reduced to dualism. If Maya is only an
expression of the power of Brahman, then Brahman cannot be divested of
activity. Both Sankhya and Vedanta consider the Purusa or Atman to be
inactive, because they take the word ‘activity in a very crude sense. Surely,
Brahman or Atman does not function like a potter or a watch-maker. It is
Vimar$a, the very Iccha (will) of the Divine which is spiritual energy that
can proliferate into any form from the subtlest to the grossest.

Svatantrya or unimpeded sovereignty is the characteristic pﬁr excel-
lence of Siva. It expresses itself into Iccha (will) which immediately
translates itself into jiana (knowledge) and kriya (action).

Ultimate Reality : It is not only universal consciousness but also
supreme spiritual energy or power. This all-in-clusive Universal Con-
sciousness is also called Anuttara, the Highest Reality, the Absolute. It is
both transcendental (Visvottirna) and immanent (Vi§vamaya).
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[t 1s the svabhava or nature of Ultimate Reality to manifest itself.
Creativity is of the very essence of Divinity. It Ultimate Reality did not
manifest it would not be Self or Consciousness but non-Self.

Ultimate Reality or Parama Siva, is Prakasavimar§amaya. In that state
‘I’ and “This’ are in an undivided unity. ‘I’ is the Prakasha aspect. ‘“This’,
orits consciousness of itself, is the VimarSa aspect-Svatantrya (unimpeded
sovereign power) or Sakti. Vimar$a is not contentless. It contains all that
1S to be: “As the great banyan tree lies only in the form of potency in the
seed, even so the entire universe with all the mobile and immobile beings
lies as a potency in the heart of the Supreme.' (Paratrirmsika, 34).

Bondage: The bondage of the individual is due to innate ignorance
(Anavamala). It is this primary limiting condition which reduces the
universal consciousness to an "anu' or a limited being. It is owing to this
that the Jiva considers himself a separate entirely cut off from the universal
stream of consciousness.

The Jivais further limited by Mayiya mala and Karma mala. Mayiya
mala brings about the consciousness of difference owing to the limiting
adjuncts of the body, etc. Karma mala is the limiting condition brought
about by the ‘Vasanas’ or residual traces of Karma under the influence of
desire. It is the force of these desires that carries the Jiva from one birth
to another.

Liberation: It means recognition (pratyabhijna) of one's true
nature;’ Akritrima-aham vimarsha, the oniginal, innate, pure I-conscious-
ness. When one has this I-consciousness, one knows one's real nature.
This is what is meant by liberation. As Abhinavagupta puts it “=Hvef fa=my
e wEIugHtedad’ Moksa or liberation is nothing else but the awareness
of one's _true nature.

The highest attainment, however, is that of Siva-consciousness in
which the entire universe appears as I or Siva, and this comes by gaktipﬁta-
the descent of divine Sakti or Anugraha (Divine grace).

Kashmir Saivism, like Mahayana Buddhism, has played a key role in
the assimilation of different cultures in Indian sub-continent. While
adopting the logic of the Buddhist Acaryas, it refuted the fundamental
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concept of non-being (§inyavada) and looked upon creation as real, a
manifestation of universal consciousness. While the Saivas took the
cardinal principles of social equality, individual liberty, absence of dogma
and rituals from Buddhism and held Buddha as the saviour of mankind.
Saivas regarded the absolute Sivaas the Creator. Preserver, and Absorber.
In His different aspects, He manifests His Sakti and withdraws it when His
free will (Svatantrya) demands it. The individual is a mini- Siva who,
when he recognizes his true self, becomes one with universal conscious-
ness. Somananda, father of pratyabhijiia philosophy, influenced the thought
of people far and wide. Saivism was the most ancient faith of the Indian
people. It had its roots in the pre-historic period of the Indus Valley
Civilization. Though basically pre-Aryan and pre-Vedic in its origin, it
developed by stages in the Vedic religion and became one of the most vital
elements of Hinduism in the age of the Epics and the Puranas.

From the ancient times the Brahmins of Kashmir had been performing
Vedic rituals which were predominantly Vai$navite, but the worship of
Sivaand Saktitoo were very popularin this land right from the pre-historic
ages. Kashmir Saivism is predominantly the monistic Siva philosophy of
the Tryambaka school. basically, it is said to have originated in the trans-
Himalayan areas near Kailash aboutthe 4th century AD. Tryambakaditya,
disciple of sage Durvasa, was the first teacher of this school. Sangmaditya,
the sixteenth descendant in the line of Tryambaka, settled in Kashmir in
the eighth century AD.

Somananda, the fourth descendant of Sangmaditya, churned out from
the scriptures the monistic Saiva philosophy of Kashmir in the 9th century
AD. He enunciated the principles in a logical way in his work Sivadristi,
which is the first philosophical treatise on the subject. Utpaladeva, the
chief disciple of Somiananda, developed this philosophy in his
T§varapratyabhijiia and in some other works like Sambandha siddhi.
Tévara siddhi, etc. The principles of this philosophy were later explained
and interpreted by Abhinavagupta (10th-11th c.), the great disciple of
Utpaladeva.

Sivasiitras were revealed to Vasugupta, a teacher in the system of
Tryambaka, in the 8th century, Kallata, a disciple of Vasugupta, com-
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pmed Spanda- kanka.m which he explained the principles contained in
Sivasiitras. The Saiva philosophy of Kashmir thus became a dominant
force from the 8th century AD. As Saiva monism. it has a pragmamtic
approach to philosophical issues. The universe, according to it is not a
mirage. It is real for all practical purposes. It exists in absolute reality in
an all-containing consciousness which is Absolute Siva. The universe is
an objective manifestation of His divine powers. He is the Highest Reality
and His powers are also areality. He is infinite consciousness with powers
which do not undergo any change, even though the activities of creation
are temporal. The aspect of manifestation is called Sakti. As the rays of
the moon are not different from the moon, the $akti or power of Siva is not
different from Siva, the power-holder (Saktiman). Thus $iva, the male
principle in its qulescﬂnt state, 1s whole and absolute, but in its manifest
state, it becomes Sakti which is part and parcel of its nature. Even when
Sakti, a part of the whole, is separated from it, the whole is never depleted:;

its fulness does not cease.

According to Vedanta philosophy, the manifestation of the universe
1s explained in terms of ° maya’, but in Kashmir Saiva philosophy, the
manifestation is based on Sakti. The apparent world in Saiva philosophy
is an object of enjoyment, while in the Vedanta sysStem it is illusion.

Kashmir Saivism accepts no restrictions of caste, creed, colour, sex,
etc. It embraces every person. In practice, it does not prescribe monastic
life but advises us to live the life of a house-holder and practise side by side
the Saiva yoga for self-realisation. It does not advocate sannyasa (renun-
ciation) and forbids suppression of one's emotions and instincts, though
it encourages their sublimation. It advocates thus both Bhukti (enjoy-
ment) and Mukti (liberation), both of which can be pursued side by side.

As mentioned earlier. Kashmir Saivism has been in vogue for centu-
ries, and Kashmiri literature has not remained untouched by its influence.
The first specimen of Kashmiri poetry which shows its impactis Sitikantha's
Mahanaya prakasa of the 13th century. And this influence is still prevalent
In our times.
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