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From the Editor-in-Chieff

This special issue is dedicated to the 112th Birthday of Isklmaswarupa Swami
Lakshmanjoo Maharaj, one of the greatest seers and saints of our time. On this auspiciolys
occasion we wish his liberating and compassionate sight be always with us and be @
guide towards the achieving the highest end of life. Every birthday is a reminder of our
vows which we have taken towards the betterment of the individual and universal life. In
this sense, the birthday is also an occasion for self-appraisal as to what extent we ha
proceeded towards the fulfilment of the noble goals of our lives. The journey frongdam
(this) to aham(l-consciousness- ahampratyavimarsha) opens up the doorgwétyabhjna
(re-cognition of the self). Mahamaheshwara Sri Abhinavaguptapada defines:

pratipamatmabhimukhyenajnanamprakashahpratyabhijna
(Ishvarapratyabhijna-vimarshini, 1. 1.)

With this firm determination life is transformed as festival, It is no longer a
painful journey or what Kshemarajaderms as samsaravish@world as poison or the world
full of suffering). In this firm determination and one-pointedness the duality of means
and the end gets dissolved the heat of the experiencesédhaka ) is filled up with nectar of
non-duality of the self and Paramashiva. The life and works of Swami ji is an illustration
to this fact. Great seer's life and teachings assures us of the continuity of the world and the
world beyond.

In this volume we have received research papers on the various aspects of Kashnlr
from the senior scholars and bright researchers as well. Swami ji's discourse is of couf|
the auspicious beginning of this volume. The renowned scholar on Indian art and theatre|
Prof. Radhavallabh Tripathy ji has elaborated on the theate in the time of
Abhinavagupta. Dr. Padmaja Suresh, who herself is an exenapy exponent of
Bharatanatyam, has delved deep in search of the latent relationship between Tantra ang
Rasa. The eminent scholar Prof. Bajinnath Pandit ji's paper expounds the Shakt
philosophy. Dr. Surabhi Verma discusses the ontology of the crucial conceptual tern
hridaya in the contect of Trika. Shikha Rajpurohita examines the Buddhist position on
Self in the IshvarapratyabhijnavimarshinShiladitya Haldar in his Sanskirt write up take
presents Swami Vivekanada's experience about Kashmir based on the Complete Works
Swami Vivekananda. Rajnish Mishra's paper explicates theofindational agamic
assumptions of India's art and aesthetics.

In this period Ishwar Ashram Trust and Savitri Bai Phule Poona University
jointly organised a national conference in Poona on The Influence of Kashmir Shaivism
on India’s Intellectual Tradition. Many senior and bright young scholars presented their
papersinthe seminar.

And lastly, we offer our deepest reverence and respectin the lotus-feet of Swamijj
on his auspicious birthday.

Jai Gurudev!
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eq([; laiknd dh vksj Is

AUojLo#i Lokeh y{e.k tw ds 1120sa tUefnol ds Iqvolj ij *ekfyu* dk ;g fo'

"kk3~d vKic
dj&deyksa esa vZir gSA Lokeh th dh 1|% eqfa ciktrtljugedkyipinSo cuthS

jgs] bl ikou volj ij ge ;g eaxydkeuk djrs gSaA tUeé&fnu dk ¢R;sd 0"kZ O;
ds thou ds cfr fy;s x, gekjs ladYiksa dk Lej.k gS] IkFk gh bu ladYiksa df
dh x;h ;k=k ds ewY;kadu dk volj Hkh gSA bne~ Is vge~ dh vUr;kZ=k
¢'kLr djrh gS%

bcrhiekRekfHkeq[;su Kkua celidk@sAd> Kkukfekdkj] %

bl ladYiIs ¢R;sd tUe&fnu ioZ vkSj IEiw.kZ thou mRlo esa ifj.kr gks
dh Ikékuk] Ike; vkSj Ikéku dk }Sr feVkdj mis AUojk}; dh vugHkwfr Is v
Lokeh th dk IEiw.kZ O;faR&RokSjAUojkuqHkwfre; thotktk gSA

egkig#'kksa vkSj Ikekdksa dk thou yksd Is yksdksUKj dk vugcUé
yksd dk frjLdkj ugE] vfirq yksdksUkj Hkwfe esa ¢frf"Br gksuk gSA

bl fo'ks"kk3~d esa gesa ns'k ds ewekzZU; folkuksa dk IkjLor Ig;ksX
O:k[:kuksa dh Uk alkyk ds vfrfja dk'ehj ds lUnHkZ esa dA fo"k;ksa ij
lax ghr gSaA’&Unh ds ofj"B fo}ku~ ¢ks- jkekkoYyHk f=ikBh th dk 'kk
dky esallaljaxeap dh O;k[;k djrk ¢S~k Igjs'k Lo;a HkjrukVie~ dh ¢fl)
jgh gSaA mudk fucUék rU= vkSj jl ds nk'kZfud ,oa ¢k;ksfxd i{k dk foc
JheyftUuk; iafMr th dk vkys[k 'kka&n'kZu fu'p; gh laxzg.kh; gSA Mkj- I¢
dh rUoehekalk ¢Lrgr djrh gSaA Hkkijrh; IkfgR; filkUr dh ewyHkwr vkx
ppkZ jtuh'k feJ ds 'kkséki= esa gSA f'k[kk jktigjksfgr us AUoj¢R;fHKKKk
ckS)&iwoZ i{k dks ¢Lrgr fd;k gSA f'kykfnR; gynkykystkussall okeh foosd
"'V esa dk'ehj dk 0.kZu gSA

bl voféek es AUoj vkJeVaLV vkSj Ikfo=h ckA Qwys iq.ks!follmdo
ck r Hkk"kk foHkkx ds la;qéa rUokoékku esa PHKkjrh; Kku ijEijk ij dk'e
'kh"kzd Is ,d jk"V2h; laxks"Bh dibvi&stu 2@19 ekpZ dks IEiUu gqvk
vkSj 'kksekPNk=,0a Nk=kvksa us vius vkyslk ¢cLrgr fd,A

V vkSj lef*\
iw&Er dh fn
jh ¢R;fHKKI

tkrk gSA ke

liwfjr dj nsrk

gksrk gSA

cklr ggvk g
/kys[k VkSj
eki= vfHku
Lrks=h

pu gSA fo.
fHk oekZ a
ed voekkj.k
kfjdk esa v
uUn dh

y; ds laL
| 'kSon'kZu
blesa ns'k

0ZdA

Lokeh th ds tUefnu ds ikou volj i muds ikn&in~eksa esa lknj ueui
& t; Xxg#nso!
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Revealed by Swami Lakshmanjoo
(Continued from the previous issue)

Chapter 8

SWAMIJI: Notitisthe 8 "discourse.

vtgZu mokp
arjunauvaca

Arjuna asks, in his own way, [these questions]
to Lord Kanéa.

fda r & fde/;kRea fda deZ ig#"kksUkeA
vflkHkwra p fda izks&ef/knSoa fdeqP;rsA
vi/k;K% dFkZ dks-= nsgs-fLeUe/kglwn
iz;k.kdkys p dFka Ks;ks-fl fu;rkRefHk% AA

kia tadbrahma kimadhyatmaa kia karma
purufiottama/

adhibhitaa ca kia proktamadhidaivaa
kimucyate//1//

adhiyajiatl kathaa ko'tra dehe!sminmadhusiidana/
prayaéakale ca kathaa jieyo!si niyatatmabhit/2/

He puts these questions:

Kia tat brahma, what is thatbrahma? This is
first.

Kim adhyatmaa, what is the meaning of
adhyatm&

Kim karma, what is the meaning of action?

Adhibhitaaca kia proktam, what is
adhibh(t& Thisis the fourth.

You should put these numbersBrahma is
first. Adhyatmanis second question.Karma, what
is karma, that is third. Adhibhitaa ca kia
proktam. Adhibhlta,what is adhibhltathat is
fourth. Adhidaivaa kimucyate. What is
adhidaiva, that is fifth. Adhiyajiau kathaa,
[whatis]adhiyajiau s sixth.

Ko%tra dehe, who is inside the body, who has

taken a seat inside the body? This is the seventh
question.

Asmin ka tifidhati, and who is [also] residing

inthe body ina supreme way? Thisis eighth.

And at the time of death, how are You

understood by yogés?

Sothese are nine ways of [questions].
Brahma (first), adhyatmaa (second),

A (third), adhibhita (fourth), adhidaiva
%&), adhiyajia (sixth), and who is in this body
seventh), and who is existing in this body in a
supreme way (eighth), and ho yogés remember
You atthe time of death (ninth).

Sothese are nine questions.

JhHkxokuqgokp
¢ré bhagavan uvaca.

Now Cré Bhagavan gives the answers.

v{kja cza ijea LoHkkoks:-/;kReeqP;rs A
HkwrHkkoksn~Hkodjks folxZYAAleAafKrdo 3
vflkHkwra {kjks Hkkbskf/kgB8the~ A
vflk;Kks-gesok= nsgs nsgHk'rka o] AA4AA

akfAaraa brahma paramaa
svabhéavo!dhyatmamucyate/
bhitabhéavodbhavakaro visargat karmasaajiitat/3/
adhibhitaa kfiaro bhavau purufiagcadhidaivatam/
adhiyajio'hamevatra dehe dehabhataa vara //4//

These are two ¢lokasinone.
Now the commentary of Abhinavagupta

[comm. verse 3].
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Akfiaraa, Akiiaraa meansbahatvat
bahakatvat brahmasupreme brahma
[Parabhairava], who is Himself big and who makes
others also big, broad. This ibrahma: akfaraa
braham paramam akfiaraa.”

And His nature is adhyatma&this is the
answer to the second question&His nature is
adhyatma. Svabhavaneans His nature is
adhyatma

Whatis adhyatm&

Yatau, that is svabhavaHis nature. Sval
anivattadharma caitanyakhyo bhavau,
consciousness is His own nature. That is His
nature.”

tasya ca caitanyasvabhavasyabrahmaéo!
paricchinnabahyalakfiaéataya
krooékatavicvacakteraigvarya-
lakiaéatsvatantryat bahir-bhavavabhéasanatma
bahirbhitabhévantaravabhasanatma ca yo
visargau krameéa bhitanaa"
brahmadipraméataéaa bhavanaa " jadanaa
udbhavakaré " jadajadavaicitryanirbhasakau

Bhiitabhava udbhavakaréhat visargau
(visargaumeans that flow, flow of His external
flow), in that external flow, He is bhita
udbhavakéaré( bhitaneans individuals)?®
#Individuals$ does not mean only individuals who
are like us. Brahmadi pramataéaa, right from
Brahma to all individuals. And bhéavanaa

(bhavanaameans the objective world) is also in
the same category [of #individuals$].
Jaodajaoavaicitrya nirbhdsakatso He is, in one
way creator of all [inanimate] and . . . what?

JOHN: Yes, jada (inanimate) and ajada
(animate)&all **

And it has got another meaning, internal
meaning. Bhutabhéva udbhavakaré. Bhitabhava
means realbhdva. The realbhévais the state of
Parabhairava which is found, is existing, in the
background of all of these objective worlds and
subjective worlds, everywhere. He can create that
udbhavaat any moment, whenever He likes, in
thesejada and ajada praméata-bhav&s That is his
karma; that is His activity.

vilkHkwra {kjks HkkbSkf/kg8tke~ A
vi/k;Kks-gesok= nsgs nsgHk'rka o] AA4AA

adhibhitaa kfiaro bhavau puruiagcadhidaivatam/
adhiyajiolhamevatra dehe dehabhataa vara //4//

Adhibhiitaa kifaro bhavapall objects which
are decaying (that is calledadhibhiita ), purufiacca
adhidaivatam,that purufias adhidaivatdie
witnesses everything.

And adhiyajiais actually, in the real way, #l
am adhiyajia, [I am] found everywhere. | am
residing in each and every being and [| am] called
adhiyajia; adhiyajia is Myself.$

Kharameans that which is perishable Kiarati

2504#Akfiaraa brahma paramaa. Brahmais that element which does not get destroyed, which is eternal. .Bahatvadbriahakatviacca daraa Brahma

[comm.], who is great and who makes everything grea@@ahat
qualifications are attributed to brahma$ Bhagavad Gé(a978).

251.#dhyatma means that element which resides in each and every soul, thaadhyatma,

[means] makes Himself gre@dahaka

means making otreet. These two

and thatdsahma. . Svabhava isdhyatma .Sva means

pertaining to one%s own self, whichamivatta dharma , which aspect is not disconnected at all, in no case. . . . And theaitanyékhyo bhavaldecause

it is connected with consciousness, one%s own consciousness. . . . Andddiganya
krooé kata vigva chlletdias kept in His womb, in its Self, all energies, universal energies. So this is

lakifaéataya krooé vigca caktdnat ~ brahimaa

wiwabma , who is all-consciousmeascchinna bahya

svatantryawhichis aigvarydilled with glory; glorious energy of complete independence.$ Ibid.

252.Mahir, one flow creates the outside universe, and another flow creates the nature inside, nature residing inside ra@pgds and various things, which
are perceived by your own self. Because everybody knows that. So this two-fold creation is crddtgthat brahma$ Ibid.

253#And what is karma? Third question was, what is action? Whatlihita bhava udbhavakaro visargau karma saajiitau? Bhita bhava udbhavakaro
visargauThat creative force ( visargguwhich makes various bodies in various developmentsé&for instance, your mood is something else, bisdis
something else, and her mood is something else&in the same way, moods are created variously, faeeseated variously, natures are created

variously&thatis [His] karma. Moods are created by that Brahma, and [those] moods are createdsgrga. Visarga

is areatnergy. Creative energy

which is bhiité bhava udbhavakarawhich gives rise to  bhita bhéva. Bhdwaans nature, moods, tendencies of people. My tendency is to find out
God. Your tendency is to find out God . . . yes? Somebody%s tendency is to find out a wife. In the same wesettendencies vary. And the creator of
thattendency is that creative germ of that Brahma. That is karma (activity)$. Ibid.

254#J)dbhava karoti means He gives rise to God consciousness also. Thatis Brahma. He gives rise to God consciousness.$ Ibid.
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sravati pariédméadi dharmeéfcomm. verse 4], he
is born, he is young, he is in childhood, he is Three ¢lokasn one push.
decayed, he is old, he is nearing death, and he has At the time of death, antakale'pi, mameva
died. Thatiskfiaro bhavatthatis adhibhitd hat smaranthe one who remembers Me at the time of
[pertains to] the objective world and subjective  death, muktvakalevararn,and he leaves this body
world&both. And purufia adhidaivatahe purufia and dies,yau prayati sa madbhéavaa yatihe is
who does not die inside this [perishable body], united in Me, néstyatra saacayalthere is no
who plays this drama, isadhidaivat; adhidaivat doubt about it. But you should not think that at
means He is witnessing this. the time of death he thinks [of Me] and so he is
Because,tatra sarvadevatanaa unitedinMybeing.
parinifidhitatvd{ comm. verse 4], all indriyas, all
gods and goddesses, are situated in that being of ;& ;a Okfi LejUHkkoa R;tR;Urs dysoje~A
His nature (tatra sarvadevatanaa ra resoSfr dkSUrs; Ink rn~HkkoHkkfor9%sAAGAA
parinifidhitatvat
Ata evacefayajiabhoktdtvena Yadyaavapismaranbhavaa tyasjatyante kalevaram/
yajian"avacyakaryaéi karmaéi adhikatya yau taa tamevaiti kaunteya sada tadbhavabhavitad // 6/
sthitat purufiottamadu, so'hamexad inside, who
is purufiottamatisupreme purufiaside by side He Kalevaram tyajatj when, at the time of
is existing, and He should be considered to be leaving his body, whatever first thought comes in

Myself. | am that purufiawho is always witnessing NS mind and he possesses that thought and goes
everything thatis being done. there ” Because he has practiced that thought in
Aham eva ca dehe sthitain each and every his lifetime, for his whole period of life. It is not
body, | am also existing; side by side, | am also thatatthe end. .. atthe end only does not matter.
existing and witnessing everything that is being At the end, he thinks of that thing, which he has

done. practiced for his whole life, day and night. Then
Now there is the ninth question. he [automatically] thinks of that at the end of
How yogésemember You at the time of [hislife]. But actually, the point of death is not
death? when. ..

When a man who is about to die calls his kith

vUrdkys-fi ekeso LereqUok dysoje~ amdkin atthattime to his deathbed, and says you
0% iz:kfr | en~Hkkoa :kfr ukLRk:24aA5A should . . . and tells them (i.e., his sons, his
:a ;a okfi LejUHkkoa R;tR;Urs dysojegiandsons, his father, his wife), he gives them
ra resoSfr dkSUrs; Ink rn~HkkoHkkfor%zaAsaaion that, #you should do this thing, you
rLekRlosZ"kq dkys"kq ekeuglLe] ;g/; phdild not. .. you should remain quite happy.$
enfiZreukscqf)ekZeso$k;keta AA7AA Thisis not the ending point of death. This is not
that point when he leaves his body because he is

antakale'pi méameva srnaranmuhtvakalevaram/ alertatthattime.
yau prayati sa madbhavaa yati nastyatra The death pointis not experienced by others.
saacayaul/S// He is life-full there; at that time he is life-full.

yaa yaa vapi smaranbhavaa tyajatyante kalevaram/ - Although he is weak but he is [still[ life-full. He
taa tamevaiti kaunteya sada tadbhavabhavitau //6// - knows that this is my wife, this is my child, this is
tasmatsarvefiu kdlefiu mamanusmarayudhyacal/ - everything. Butthat s not the death point,
madarpitamanobuddhirmamevaiflyasyasaacayam/7ll peqpje think that it is the death point and they

255#That state which is being remembered, anything, whatever you remember at the time of death, yauto that, you experience that, and you are
united with that object [of remembrance].8Bhagavad Gét§1978).
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tell him, #this is athali, this is rice, this is money,
you give it . . .$ and they throw water on his palm
and say that, #your are giving these alms to the
purohit,your priest,$ and he or she sprinkles water
on that money and it is given to the priest. Thatis
notthe death time.

Death time is when he is nowhere present
here. He is only with hiccups and no more
available in the world. That s the real death time.
And death time is known by him only, not by the
people who are around him at that time. They
don%t know that death time.

So, at the [actual] death time, he
[automatically] thinks of whatever he has
practiced in his whole life-period. So you should
remember God lifelong and then you will
automatically think [of God] at the time of death,
actual death.

Na kevalaa svasthavasthayapcomm. for vs. 5,
6, 7], itis not when he is quite fit. Yavat antakale!pi,
in the end also, at the time of death, when he is
leaving his body, at that time also he remembers
God.Mameva, mamevde thinks of Me.

Whois Me?

Vyavacchinna sakala upadhikamyho is the
greatest Lord Civa. He thinks of Me.

kathaa casvasthavasthayaa

hadayadapayati, tasya bhagatvayeva sakala"
karma-saaanyasinau satataa
bhagavanmayasya- avagyaa svayam'eva
bhagavattattvaa smati-vifiayataa yatéti

For him who has practiced yoga for his whole
lifetime when he was quite fit, at that period [of
death], whatever he has done [in his lifetime], for
him atthe moment of death also, he automatically
thinks the same thing and he is sentenced to that
state of Bhairavain the end.

Sada tadbhavabhavitatvaa catra hetuirhe
means [i.e., the cause] is only you should practice
that when you are fit in your lifetime. You should
notignore thinking of God when you are quite fit,
quite happy, quite in your wits; at that time you
should think [of Him]. [Then] you will think [of
Him] afterwards automatically at the time of
death.

Ata evaha"yenaiva vastuna sada bhavitantau
karaéau; tadeva maraéasamaye
smaryate"tadbhéva eva ca prapyateAnd he goes
automatically in that state of Parabhairava.

Iti sarvatha matparama eva matprepsuu syat
So the upadeca the treatment of this is, you
should always think of Lord when you are quite
happy, quite in your own wits.

Natu yadevante smaryate

vinivattasakalendriyacefidasya bhagavantattattvamevavapyate-itiyou should not keep this

smatipathamupeyat;" ityupapamapi upadicati/
[comm.]

But the question isasvastha &vasthayaahen
asvasthawhen his body is not fit, at that time,
vinivattasakalendriya-cefidasydnen all organs, all
memories, all mind, all thoughts, all intellect, fail to
function, that is the real death time.

How can he remember God?

Thisis the question.

For this, the answer is:

ityupdyamapi upadicati"sarvavasthasu

in your mind that, #whatever | think [at the time
of my death] . . .$ He may not think at all at that
time, at that period! [Even] if he has thought of
Lord Civa in each and every breath of his daily
routine of life, he may not remember God at that
time. Atwhichtime?

Atthe time of death.

Doesn't matter, he will be sentenced to
Parabhairava at once?’

Evaa hi sati jidanino!pi

yavaccharérabhavidhatudofiavi-kalita-cittavatter-
jadatda praptasya tdmasasyeva gatiu syHtit
were so, then that [person] who igiégni, who has

vyavaharikéfivapi yasya bhagavattattvaa na practiced Civabhavain his lifetime, [and when] by

256+Ata evéha, this is why he saysyenaiva vastuna sadé bhavitéantau-karaéha,attachment, the one who has attachment for something in his lifetime,
tedeva maraéasamaye smarygdte goes to that thought at the time of death also.Bhagavad Géta (1978).
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acute disease&when there is some acute disease,period&it has not meaning.

your brain has left functioning, your mind has left
functioning&at that time, how can he remember
God at that time. It doesn%t matter, [still] he will
be sentenced to God consciousness at the time
when he leaves his body.

Abhinavagupta says, #l have written one
c¢lokain Paramarthaséararegarding this.$

Lord Kaféa has [said],atitakale!pe mameva
smaran[8:5],$ if api (api means #also$), it at the
time of death #also$ he will think [of God]. It does
not mean api, apiis not forcibly . . . api means that
if he thinks [of God] at that [death] time also, that
is also possible. That will also carry him to God
consciousness in the end. But it is not necessary
that he should think, at the time of death, [that]

térthe ¢vapacagahe va nafidasmatiraphe should think [of God]. Sometimes there are

parityajanadeham jianasamakalamuktau
kaivalyaa [ihdadeha] yéati hatacokau
[Paramarthasarad3]

Térthejn Varanasi, inagreat. . . térthameans
that shrine. For instance, Haridwar or in Kashi, if
he leaves his body in Kashi, in Benares, at the
time of death, if he leaves [his body at a sacred
location]. ..

Kashkak was one Vedantist, he went to
Benaresto leave his body. He was particular about
leaving his body at Benares. He wanted to get
mokfigliberation). Butthatis not reality.

. if he leaves his body in Benares, what
then?

Cvapacagahe vil,he leaves his body in the
house of cvapacagahdg cvapacagaheans that
butcher who eats the flesh of dogs) octidra (low
caste), in [their] house, if he leaves his body what
then?Nafida smatir apif he has not memory, if he
has lost his memory at the time of death and he
cannot remember God, what then?Jidna
samakala muktauas soon as he has realized his
nature of Parabhairava in his lifetime, from that
period he is calledmukta (liberated). It does not
matter to him the tamagacommotion) of death

such diseases in which you are not allowed to
think atall atthattime.

DENISE: Likeinacome.

SWAMIJI: In coma, in sleep,bas! Still you
will go there; you will fly to that Being. Thatis api
(also); #also$ meansitis not essentfal.

The main point is, sadad ca matparamo eva
janau sarvatha syafcomm. verse 5, 6, 7], you
should think of My being in each and every
breath in your lifetime. That is the essential
thing, which you have to do.

Iti tAtparyad munireva prakatayati.And
Vyasa clears this point in this verse:
$asmatsarvefiu mamanusméaraSo, O Arjuna, go
on thinking in each and every moment, go on
thinking of Me in each and every moment of your
life, yudhya ca,and you can fight with them.
Nothing will happen to you, nothing bad will
come toyou.

Itis said inthe Yoga Siitrasiso:

jatidecakalavyavahitanamapi anantaryyam
smatisaaskarayorekartipatvdd Yoga Suiue6]

This chain is going on the saaskara

257#But this is not the main point that, #whatever you think at the time of death, you will achige that.$ This is not the main point. The main pointis to
think of God in your lifetime, then you will think of Him. You may not think of Him, you may not  be able to think of God at the time of death, [stilll He
will think of you, He will remember you, God will remember you at that time. If you are not capable ofttinking of Him, but He will (think of you) He

has toremember.$ Ibid.
258+#InVedas, there are two ways of ordering, speaking. Onevigihi

and on@isuvada. Anuvada is not predominantidhi

is predomin&nedominant

is herevidhi. Whatis vidhi? To remember God in each and every act of your lifanuvad is, if by chance he remembers God atiime of death, he will
also getentry in God; itis if by chance. This thing is meant for those who have no grace of God lifetime, and at the time of death God showers grace
on him and he remembers God [and] he gets entry in God consciousness. . . always it does not work. Remembering Gaatimand every act of life is
predominant&itis vidhi.So thisis to be done. Don%t rely on that last happening.$ Ibid.

259#Soitis final decision that you should remember God in each and every act of your life.$ Ibid.
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(impression); the impression of thoughts he
carries with him. The chain of impressions are
carried from one life to another life, from that life
to another life, from that life to another life.
These impression, he carries with him.

SWAMIJI: Yes,itischanged.

JONATHAN: So there is constantly the
same amount of souls?

SWAMIJI: Yes.

JONATHAN: There are no new souls born,

For instance, there is a cat, one is born as a nosoulsdie?

cat. At that time when it sees arat, it jumps upon
itand eats it. When, [in the next lifetime], this cat

SWAMIJI: Yes. [Souls] ar@ananta (infinite),
you can't imagine how many there are. In water

becomes a do, at that time the dog%s memory also, in the water of this ocean you will see how

comes in him of the past when he was a dog.

When he was in the life of a dog, that dog memory
[becomes] visible to him. [In the same way], at the
time of birth of this billy (cat), billy memory is
carried by him, it appears to him. At the time of
[being born as a] saint, this memory of being
saintly, that memory is with him. In the sae way,
he carries all of these impressions with him from
life to life.

JONATHAN: But there must be a first time
thatatisacat...isn%tthere?

SWAMIJI: 1t is numberless, numberless
timesyou have been acat.

JONATHAN: Butthere mustbe afirsttime.

SWAMIJI: Firs? There is not first! There is
no beginning!

JONATHAN: Soyou%ve always beenacat?

SWAMIJI: [laughing]

many souls are there, in fish, inmagarmach
(crocodile), in everybody, in bugs, in those shells,
and everything. There are so many souls and they
are passing from one birth to another birth.

JOHN: Do plants have souls?

SWAMUJI: Huh?

JOHN: Plants? Do plants have souls?

JONATHAN: Treesand plants?

SWAMIJI: Trees are not born, trees are
stuck. These are also souls, but they are stuck for a
very long period.

For instance, there ispahad, there is
mountain; mountain will remain for centuries
and centuries. It has a very long life, until it is
dashed down by someoralaya (destruction).
Then, in that [destroyed mountain], there are
some souls, they open their eyes and are created
again. One who is stuck always in dreaming state,

Yes, always [laughs], always a cat, always a rat,and dreaming state, and dreaming state, he

always everything. You have been always th&t.
There is no first, there is no beginning of this

becomes a rock. He becomes a rock for a million
years and again he becomes a man. Time comes

world. You can%t understand that there is a whenhebecomesahuman being.

beginning. If there would have been a beginning,
[then] there would have been an end. It is never
ending!

End is only when ayugd™ changes to another
yugaButimpressions are still there.

DENISE: That%s notthe real end then.

SWAMUJI: Huh?

Itis not [laughing] . . . one Mohammedan in
Ishber was telling me,"no, [0, this human being
cannever become an egg [laughing].

DENISE: Neverbecome what?

SWAMUJI: [laughing] Egg. [He said], "It is
bogus!"

He would tell me, "it is bogus, you will never

DENISE: When the yugachanges, that%s not become an egg, how can a human being become

anend.
SWAMIJI: No.
DENISE: That%s atransition, it%s a change.

anegg?"
But everything is possible. It is infinite.
Infinite into infinite, itissomuch $

260 DENISE#Then we were all everything once3
SWAMIJI: #Yess Ibid.
261 Anage or era Hditor!s note ]
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JONATHAN: But what happens to a soul
when he becomes a saint?

SWAMUJI: Huh?

JONATHAN: What happens to that soul
when he becomes a saint and becomes one with
Parabhairava. Then there is no more evolution?
He doesn'tgo through all that?

SWAMIJI: No, he does it, he becomes
Parabhairava. He will never return from that
Being.

JONATHAN: So eventually there will only
be Parabhairava.

SWAMIJI: [laughing]

JOHN: But there is already only
Parabhairava!

JONATHAN: Yeah, well that%right.

SWAMIJI: It is already only Parabhairava.
But Parabhairava is always Parabhairava. It is His
manifestion that shell is created. That shell has
gotthe position of Parabhairava.

JONATHAN: Soit%justforfun.

SWAMIJI: Yes[laughing].

From his point of view it is fun. From the
point of view of the shell, it is a disgusting thing.
From the point of view of that shell how has been
created, for his itis terrible. But at the same time,
this terrible state is tasted by Parabhairav&’

DENISE: And He enjoysiit.

SWAMIJI: He enjoys.

Lord Kafiéa was enjoying freedom with all
ladies, sixteen thousand and eight hundred and
eighteen. But besides that He had many more

mistresses, and He was always present [with each

one ofthem], everywhere present.

Rukmani would think, #Lord Kafiéa is always
with me, day and night$ Radha would think,
#ord Kafiéa is . .$ She would experience that
Lord Kafiéa was always with her, day and night.

SWAMIJI: That is it. This is a mystery. And
this mystery is unbelievable, unbelievably
believable. You cannot believe it, but when you
believe, you believe totally. Then you believe that
everything is possible.

JOHN: So,inSatya Yuga..

SWAMIJI: Huh?

JOHN: Everybody gets enlightenment in
Satya Yug& Everybody goes to the state of
Parabhairava?

SWAMIJI: [laughing] No. How can
everybody goto Parabhairava [state]?

JOHN: Allhuman beings?

SWAMIJI: Human beings become human
beings. It is only [due to]caktipata that [the state
of] Parabhairava takes place, to whom He likes.

JOHN: So Satya Yugadoesn't mean that
everyone gets that state of Parabhairava?

SWAMIJI: Yes, Satya Yuga. Satya Yuga
means, yes. WhersatyaYuga will come, all won't
become Parabhairava, but all will become saintly;
everybody will become saintly. Without
prejudice, without hatred, without jealousy,
without any false tricks&this all will be vanished.
This hypocrisy will be vanished.

That is Satya Yuga. Satya Yugies not mean
everybody will become Parabhairava.
Parabhairava is only one, and all others are
millions.

DENISE: Swamiji, in Satya Yugaisn't it
easier to evolve, to progress iyoga ? Doesn't it
become easierto progress?

SWAMIJI: Yes, Yes.

DENISE: Because everything, your whole
environmentis supporting you.

SWAMIJI: Yes! Yes! Itbecomes easier.

vH;kl;ksx;qgasu psrikuU;xkfeukA

jjea ig#"ka fnO;a ;kfr ikFkkZuqgfpUr;u~AABAA
dfoa igjk.kelkflrkj e.kksj.kh;kaleugLejs|%A
loZL; /kkrkjefpUR;:iekinR;0.kZa rel% ijL.rkr~A9A

How was He [present] day and night with
everybody?
DENISE: Heisomnipresent.

262 Meister Echhart once described howGod tastes Himself and how, in this tasting, he tastes all creatures, not as creatures, but
rather as God$ Elizabeth Hense and Frans Maa#Current Perspective on Spirituality in Northwestern Europe$in Spiritus 11.1
(2011): 69.Editor!s Note ]

263 Age oreraof truth. Editor!s note]
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iz;k.kdkys eulkpysu Hkk ;_qélgs ;ksxc_ysu POMANt, bhruvor madhye praéam-avecya samyak
HkzgokseZ/;s! izKkatkdm ija ig#'keqiSfr  bhruvor madhyé®between good and bad, between

fnO;e~A10A one step and another step, between one breath and
) ) o another breath, who establishes his breath at that
abhyasayogayuktena cetasananyagamina/ moment at the time of death, sa taa paraa

paramaa purufiaa divyaa yati parthanucintayan/ 684/ purufiamupaiti divyamhe is at once sentenced to

s DTS [not recited or translated]” 4t state of Bhairava, at once at the time of death,
aV_',a pq.rﬁge‘\manuc;asnara . and he leaves his body.

maéoraééjaasamanusmaredyau/

sarvasya dhataramacintyariipam-adityavaréaa ‘n{kja osnfonks onfUkEr :|r:ks ohrjkxk%A

tamasau parastav/o/f _ -fNPNUrks cz&p:Za pjfur rUks ina laxzgs.kkfHK/KKL;sAL11A
[note: sound missing on the last tine]

prayacakale _manasacalena bhaktya yukto yadakfiaraa vedavido vadanti vicanti yadyatayo
yogabalena caiva/ vétaragai/

bhruyormaij hye pracamavecya samyak sa taa yadicchanto brahmacaryaa caranti tatte padaa
paraa purufiamupaiti divyam//10// saagraheéabhidhisye // 11//

Atthe time of death, what should you think?
Kavia purdéam [verse 9].Kavia, who is all-
knowing, purééam,who is ancient, anucgasitaram,

who is governing the whole k'i'ngdo"n) Of or]e unperishable), vicanti yadyatayo vétaragavand
hundred and eighteen worlds,aéor-aééyaasaa, those who are filled with the greatest effort™

anq who ishsut;]t.leli th?nh.the gubtleitapusmared- thoseyogésvho get entry in that Being, vétaragau,
3?9’[,@8]\'\/ zt Ihn .Soht |hsll3c;e|ng£w msﬂ)sz;rvaslza leaving aside all attachments of the worldly life,
ataram and whois the holder of everybody, w oyadicchanto brahmacaryaa carantiwith whose

Is the protector of everybody,acmtyarupam, Who desire to achieve [His presencejogés who develop
cannot be concentrated upon, who is beyond being brahmacaryg brahmacaryaeans. .. brahmacarya
concentrated on, who is the concentrator and is does not mean absence of sexualigrahmacarya
not being concentrated on,adityauaréaa , whose means realizing in each and every action the
color is glittering just like suns that [shine with] existence fo Parabhairava. That ibrahmacaraya),
blue sparkling-you know that? That colortamasad brahma, Parabhairava is observed in each and
parastdt who is beyond darknessprayaéakale, atevery Cé)rner of your daily routine of life. Tatte
the time of death, somebody who is lucky, he thinks padaa saagraheéabhidhisyin brief words, | wil

of such a Being.Bhaktyd yukto yogabalena caivay ;.o [j e. explain] that state of Being before you, O
with devotion, with great devotion, and with the Arjuna

effort of yoga, who thinks [of that Being] at that

Veda vidau,those who are elevated in [the
knowledge of the] castras, those people who are
nominated as akfiaraa (akfiaraa means

264 #Partha,O Arjun, a yogi who ananyagamind cetésaffer concentrating his mind, establishing his mind in one-pointedness, by
abhyéasa yoga yuktenhy attaching himself in meditation, he definitely attains the divine being of God consciousness and gets entry

in that, anucintayanpy meditating on it. But this meditation, this practice is done at the time of death. When he leaves his bdy, this
physical frame, and gets rid of the pain of body (the last pain that is the pain which one feels at the timef death, at the last
movement), and he puts his mind, concentrates on God consciousness, he definitely gets entry in Him. How he has to do it? He
explainsitinthe next ¢cloka$ Bhagavad Gé{a978).

265. Though the literal meaning ofbhruvor madhyeisthetween two eyebrowd Swamiji saystit is not between two eyebrows . . . we
have already explained that between two eyebrows means in between knowledge and actjiama latiyd, ingoing breathautd
coming breath,'this-nes®and'l-ness%Between these two, he has to focus his breath. So breath will remain one-pointed. Andeh it

will rushinthat God consciousness at the time of leaving this physical fram&lbid.

266.#in whom those who have conducted all-round detachment get entry, after being detached from all sides, they become detached
from all pleasures, pains, worldly matters .$lbid.
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Now 12" cloka. yattattvaa caivadhamakhyaa tadomityabhidhéyate//

loZ}kjkf.k la;E; euk afn fu#/; p A Antardléna tattvaughaa,where all of these
ew/kkZ;kReu% izk.kekfLFkrks ,kSX/kkJ@lﬁ%réﬂ{%ed thirty-six elements and one
hundred and eighteen worlds are consumed
sarvadvaragi saayamyamano hadinirudhyaca/  jnside (antaraléna tattvaugha® And that state
murdhnyadhayatmanau praéamasthito hich is cid-ananda-ghanoa, filled with all
yogadharagam//12// consciousness and all blissYat-tattvaa
caivadhaméakhyaawhich is the reality, the abode
and residence of Lord Civa. Tad-om-
ityabhidhéyate, thatis [the meaning ofpa .

And that oa you should recite inside’”
#Recite$means you should live inthaba .

And mamanusmaranat the same time, you
should live in that oa and see thatoa is
Parabhairava; the body of Parabhairava s >

Yau prayati tyajandehaalverse 13], at that
time [one] who shatters this physical body at the
time of death, sayati paramaa gattim, he is
sentenced to that supreme state of
Parabhairava’”

Sarvadvaraéi saayamyaall organs, the
openings of organs you should close at oné&é.
Sarvadvaraéi saayamya mano hadi nirudhya ca,
you should sentence [i.e., focus] your mind in the
heart. Heart means the center of the whole
universe’ The center of the whole universe is
the heart, the real heart. In that heart you should
dilute your mind so there is no other thought
living in your mind afterwards.
Mirdhnyadhayatmanau praéamand your
breath®™ you should take insidesufiumna and
make it reside in the state ofbrahrnarandhra,
trdhuakapa’® Asthito yogadharaéanand you

should conductthis yogalharaéa . vuU;psrk% Irra ;ks eka Lejfr hER; A

_ . _ _ rL;kga IgyHk% ikFkZ fuR;;qal; ;ksfxu%Al4A
feR;sdk{kja cza O;kgjUekeuqLeju~ A

% izkfr RitUnsga | ki ileka xfre~ AAL3AA jnanyacetad satataa maa smarati nityacat/
tasydhaa sulabhau parthanityayuktasya

omityekékfiaraa brahma vyaharanmamanusmaran/  yoginaty//14//

yau prayati tyajandehaa sa yati paramaa gatim//13//

Partha, He Arjuna, O Arjuna, who in this
way, ananyacetay being one-pointed and one-
pointedly remember Me who is Parabhairava, and
remembers Me always, in each and every activity

Oa.0a means:

antardlénatattvaughaa cidanandaghanaa mahat/

268 #Heartis the center of God consciousnes$lbid.

269 #That is atmasarathimthis is the chariot, the chariot of your Self. Because [the breath] will carry you to God comsousness,
Breathis the only ride to God consciousnes$lbid.

270#ccha gaktyatmanijust desire for God consciousness, that is, breath should be focused for God consciousness, toward God
consciousness. Your breath should recite God consciousness, your breath should desire for, long for God consciousness. That is
focusing your breath inbrahmarandhra not this skull ( urdhva kapéalaDesire for God consciousness, thatisbrahmarandhgdbid.

271 Verse fronAmriteshvara puja. [Editor's note]

272 #vak niyamau( vanniyama)j that is word, internal word. And that internal word must be, you must speak internal word through
mind ... thatis paravak $lbid.

See footnote 228 for an explanation of the four levels ofék .

273 #Mamanusmarammeans you must remember Me repeatedly. Remember Me and then remember Me again, afresh%atonly

one push of memory of God, thatwofido . . . it will fade. . . . Refresh this push again and again . .. That@usmarana; repeatedly you
have to remember Him$Bhagavad GétglL978)

274 Oronetwho leaves this attachment for body [during their lifetime] . . . This igyajan dehaa, he must not be attached to this bodil
existence through mind. Thatis a real deattlbid.
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of his daily routine of life in his lifetime, tasyahaa

sulabhau parthdpr him, | am at his disposal, nitya nimefamapi yadyekaa kiiééadorie karifyasi

yuktasya yoginaubecause that yogi is always a padaa citte tadad caabho kia na

yogi. He has not accepted any other activity saapédayifiyast

besidesthis yoga. [StavaCintamaéi, ¢loka 115]
It is said somewhere [in a Shaivite text], he

givesreference: If, in the period of one twinkling of the eye,

You make somebody, some fortunate soul blissful
vyapinyaa givasattayamutkrantirnamanifiphald/ by fixing him in the state of Parabhairava,kim na
avyapini cive nama notkrantiu civadayiné // saapadayifiyasithen what more could You do?

You have done everything for him?" So whatever

If Parabhairava is all-pervading, what is the s being done in one twinkling of an eye, that is all
meaning of throwing ones own body and entering  [that is needed]”® there is no effort, there is no
into God consciousness? Itis useless. Whathas he [need] to insert effort. There, tévra tévra
tothrow and where has he to go? caktipatd”is found and that is under your control,

Wherefrom he has to go, thatis Parabhairava!  not under the control of Parabhairava. Thattévra
To which point he has to go, that is Parabhairava!  téyra ¢aktipatés under your own control!

That utkréntitmeans to jump. How will he jump? Thisis the Shaivite Philosophy.
From which point will he jump? And to which JOHN: Howisitunderyour control? How?
pointwill he enter? SWAMIJI: How?

It is just a joke, it is baseless. It makes ones JOHN: You saidtévra tévra caktipatis under
own self laugh. Uthranti has no meaning”  your own control.
Avyapini cive tattve,[even] if Civa is not all- SWAMIJI: Because you are Parabhairava. You
pervading, stillthen utkréantit has no meaning* have to producecaktipata for yourself. When you

And BhadOanarayaéa, in his [Stava] don%ike, then don¥produce it, still you are great.
Cintamaéi (he was a Shaivite master, one of the  \When you don%ike, as somebody does not like to
ancient Shaivite masters), his reference also havecaktipata whatthen? He is always there.
Abhinavagupta puts in his commentary: Thisisthe 15thclokanow.

275 #Utkranti [means] coming out from this physical body -and getting entry in God consciousness-that is
ekadecena; ekadecamaans God consciousness is situated somewhere [else].

#This kind of teaching that is founding in Bhagauad Géta is absolutely incorrect. Séara castras does not
recongize this kind of dhdraéa. Sara castras séyhy to go? Where to go? What is up and what is down? Down
belowis Lord Civa, upis Lord Civa.

"Yadi sarvagato devo vadotkramya kva yasyati. Athasarvagatas tarhi ghata-tulyastada bhavet. If Lord Civa is
everywhere, then this body is also Lord Civa! Why should you leave this body and go in higher level-what is
there? If Lord Civais not everywhere, athdsarvata, if He is only in seventh [heaven], notin other worldgiaua'
then He is[like] a pot, then He is just like [an inanimate object]$

Swami Lakshmanjoo, Tantraloka, 14.33-34 (1980).

276 #Avyapini cive tattve, if God consciousness is not pervading, even then the leaving of one thing [i.e., one's
body] and holding another thing [i.e., God consciousness] has no charm. What will you leave and what will
you hold if God consciousness is not there? If God consciousness is there, what is the fun in leaving and
holding? If God consciousness is not there, what is the fun in leaving and holdingBhagavad Géta (1978).
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(The essential nature of Spanjla

rkekfJR;ks/oZekxsZ.k pUnzlw;kZoqtkhkksadiAf sufiuptiYou willbecomejust ...

IkS"kgEus-/oU;Lrferks fgRok czak.Mxkspje~AZ4AN: Asleep.

rnk rfLeUegkO;ksfEu IkyRHkkLdjsA SWAMIJI: ... just asleep. It you dofihave

IkS"kqglrinoUew<% izcq)% L;knuko'r% tAZbAvActer and strength of maintaining that
[awareness] there, you will just fall on the ground

tamacrityordhvamargeéa unconscious, and doctors will be attending you

candrasuryavubhavapi/ when you wake up [and they will wonder]#Vhat
saufiumnédhvanyastamito hitva has happened to the mar?But prabuddhat syad,
brahmé&éoagocaram//24/1 that [yogi]who is fully elevated, fully alert, [has the

tada tasminmahavyomni pralénacagibhaskare/  character and strength of maintaining awareness
saufiuptapadavanmiohat prabuddhau there]. Because, this point of God consciousness is

syadanavatau //25// sorefinedthatyou...
[not recited] JOACHIM: It requires the prabuddhastate
[inaudible] ...
Then, his breath stops altogether. At once SWAMIJI: It requires full attention. It you

his breath stops and it rushes irsufiumna, in the are [unaware] just for half a second, one
central vein & at once, at that movement. When hundredth part of a second, it you dofmaintain
he just thinks of that intensity of joy, anger, etc., attentiveness, you will fall down.

his breath stops altogether and his breath entersin ERNIE: Yougo backtothe angeroryou...?
the central vein of sufiumnd Candra slryau SWAMIJI: No, notanger. Bas you are just as
ubhavapj both these breaths, inhaling and ... you remain in an unconscious state, and

exhaling, both these breathssaufiumne adhvani everybody will think, #He is dying, he is on [his]
astamitay they vanish in the path of sufiumna deathbeds and you will come out and you will see
naoé Hitva branmaéoa gocararand it, [the force  doctors around you.

of breath], rises from muladharéd, then up to ERNIE: But you remember that experience
sahagrardhacakra”®, What happens? This wrath before you fainted?
has been transformed in that supreme God- SWAMIJI: Yes, after that. After that you
consciousness. remember what had happened.

At that moment also, there is another ERNIE: Howclose.
problem, there is another problem there. Where? SWAMIJI: Yes.#How close | had reached
When your breath has stopped, it has rushed in and how | was kicked out$
suiiumna nagénd from mduladhaiBhas risen to JOHN: Isn% this state, though, very

the state of sahagrardha cakra At that very  [difficult to achieve]? It seems to me the key of this
moment also, it you are not fully attentive inthat  is that God%grace, that you think that thought at
God consciousness, [then] you are kicked down on the moment of anger.

75. Thethousand petallotusis located above the crown of the head.
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SWAMIJI: Itis why in Vedéanta also, in the
Vedas, [itis said]:
utifidhata jagrata prapya varan nibodhafad

#O soul, be attentive! Be awake! Hear this
message of Lord CivaKfurasya dhara, this is
treading on the path, on the edge of a sword.
Durgampathathis is a very difficult path to tread
on.$’ Just for one secon@ mistake you will be
kicked down. It is so precious. So you must
maintain It, you must have It, you must devotedly
have It.

ERNIE: But, if you maintain It, then you
have Itforever?

SWAMIJI: Forever! Devotion and effort.

JOACHIM: How canitbe maintained?

SWAMUJI: With devotion and effort,
devotion and effort-devotional effort. It must not
be routine-like effort. It must be devotional effort,
with enthusiasm.

JOHN: So the key of this one, though, is
that you have to be, when you have this anger,
somehow the thought has to come to you-when
you have this anger or these other states-first you
have to get the thought that you should ...

ERNIE: Lookinside.

JOHN: ...look inside.

SWAMUJI: Lookinside, yes.

JOHN: Many times, the thought will come
afterwards,#Oh, if | % have looked inside during
thattime ...$

SWAMIJI: Afterwards, it comes afterwards
(laughter).

DEVOTEES: (laughter)

SWAMUJI: That is the mistake. It comes
afterwards.

JOHN: But you don%have any choice on
this, though.

SWAMIJI: Huh?

John: This is all God%grace. You dofihave
...whenyou are just centered in wrath, you do%o..
somebody has to come and throw this idea in your
mindto look inside. That®%Godsgrace, isfit?

SWAMIJI: It needs God% grace, it needs
your own effort, it needs the grace of your master.
Allthree are neededbas.

Second Flow
Niufiyanda Sahaja Vidyodaya
(Rise of the Innate Knowledge of

Consciousness)

SWAMIJI: It is niufiyanda. Niufiyanda does
not mean#chapter$ nitfiyanda meangflow$.

JOHN: Flow. Thisis the second flow?

SWAMIJI: The second flow of spanda, yes.

JOHN: Just like unmefia meangsecond
awakeningbor ...

SWAMIJI: Yes.

rnk@E; cya eU=k% loZKdyu%A
izorZUrs-f/lkdkjk; dj.kkuho nsfguke~~AlA
r=So IEizyh;Urs ‘'kkUr:ik fujUtuk%A
lgkjk/kdfpUksu rsuSks/kfeZ.k% AA2AA

tadakramya balaa mantrau
sarvajiabalacalinau/

pravartantédhikaraya karaéanéva dehinam//1//
tatraiva saapraléyante cantartipa niraijanau/
saharadhakacittenatenaite civadharmiéau//2//

All mantras pure or impure (all mantrag

JOHN: Whatwould be animpuremantra ?

SWAMIJI: An impure mantrais just black
magic,mantras for black magic,mantras for ...

DENISE: Destroying.

SWAMIJI: ... destroying some person.
Those deadeningnantras ; you die at once by those
mantras (black magic, all those mantras). And
pure mantras also. Pure manstras are those
mantras which, if you are weak, it will give you
strength. If you have some problem, you will get its
solution by that japa’®.

*... but all those mantras, sarvajia bala
calinau, get that strength of functioning,

76. Uttifidhata jagrata prapya varan nibodhata: kiiurasya dhara nicita duratyayé; durgam pathas tat kavayo Vé@emaUpanifiad,

1.3.14.
77. SeealsBelf Realization in Kashmir Shaivism 2.49.
78. Recitation.
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functioning strength, only when they are located
in that supreme mantra of God consciousnes&

ANDY: So, allmantrashave potential ...
SWAMUJI: Power, yes, only when they

[samanyd spandaOn the basis of [ sdmanya reside in [sdméanyd spandaWhen they are

spanda they work. If [ samanja spanda not
there™, you carfio[succeed]. It workowork, that
black magic [or pure magic] wowork, it will fail.

DENISE: But isn% [saméanyg spanda
existing everywhere?

SWAMIJI: No, it* must be based on
[sdmanyd spanddhen itwillwork, yes.

JOHN: What is the spanda mantraqls it
the] #ahaa $nantra?

SWAMIJI: No, the spanda mantrais God

introduced in the cycle of [saméanyd spandahen
they will become powerful, otherwise they will be
useless. [Whemantras reside irsdaméanya spanda,
they becomesarvajia bala ¢élinau, the strength of
all-action and all-doing comes int hem.
Pravartante adhikaraya and they function
properly, accordingly, just like karaéanéva
dehindm the organs (the sensual organs-the
organs of action and the organs of cognition) work
because they reside in God consciousness.

consciousness, I-consciousness, universabDtherwise, the eyes wofiltbe able to see it [they

consciousness. Thatisimanya kpanda.

ANDY: How does a mantra acquire that
spand®@

SWAMIJI: Mantra? No. Mantras actually
reside in that [sdmanyd spandabut you must
know that, thatitisin[ saméanyla spanda

JOHN: Soit%themantra-userthathas...

DENISE: So theyogi must have that power
of awareness while reciting.

SWAMIJI: Yes,yes, yes, and that works, that
will work. And so, this mantra of black magic
won%work ...

DENISE: Unlesstheyogiis powerful.

SWAMIJI: ... unless theyogi is powerful.
And a [realized] yogi woroproduce this black
magic because [he is] one with God, [so he] w&n
destroy anybody.

JOHN: So, who were thoseyogis in those
days?

SWAMIJI: Intense, when there is the
intensity of ... for instance, some person acts
unlawfully. When you are fed up with that person,
then you produce that black magic to destroy him.
Otherwise never. Who?

DENISE: The yogi

ERNIE: Therascal.

SWAMIJI: The yogi,the real yogi The
unreal yogis if they produce [mantrag, they
won%owork, so there is not worry.

are] not residing in God consciousness. The ear
won%hear, the nose worismell, the skin worfrget
the sensation of touch, unless it resides in God
consciousness. In the same way, all thosentras
they function only when they reside in God
consciousness.

DENISE: So what does that mean, like
when someone is blind or they cafilcssmell, some
people cartsmell, they carfidaste, you know, they
can¥hear? What does that mean?

SWAMIJI: No,thatis...

DENISE: That has nothing to do with that.

SWAMUJI: No, thatis adefectinthe body.

tatraiva saapraléyante ¢cantartpa niraijandu
saharadhakacittena tenaite ¢ivadharmi@&al/
[repeated]

And those mantras pure and impure (all
mantras), tatraiva saapraléyantethey get
dissolution in that supreme God consciousness.
When they work, after their functioning, they rest
in God consciousnessSaharadhaka-cittena, and
that mantrg the person who has produced that
mantra, he also rests in that God consciousness
after the functioning of this mantra

Tenaite civa dharmiéagso, in brief words, all
mantras have aspects of God consciousness.
[When] they possess aspects of God consciousness

79. Thatis, ifsamanya spands not held in awareness while reciting anantra .

80. Therecitation of mantra.

81. Eventhoughmantras, like the organs, reside in God consciousness-everything resides in God consciousnessdnitas,

unlike

the organs, do not function without maintaining awareness of God consciousness.
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and nothing else, then they work. Otherwise, [if

the] aspects of God consciousness are not present

inthose mantras that mantras useless.

‘LekRloZe:ks tho%

of this God consciousness?

Tasméat ¢cabdéarthacintdsu na séavastha na ya
¢ivay all words, all activities of worldly things,
they reside in Civa bhéva in the state of Civa

loZHkkolegn~Hketakidiva bhogyabhavenall these, the cycle of

rRlaosnu:is.k rknkRE:izfrifUkr%AA3ARe objective worlds (bhogya bhavenathe

rLekPNCnkFkZfpUrklg u IkoLFkk3%bAK f

objective world), also resides in the cycle of

HkksaSo HkksX;Hkkosu Ink loZ= lafL FuBedidéconsciousness. There is only one God

yasmatsarvamayo jévau
sarvabhavasamudbhavat/
tatsadvedanarlpeéa tadatmyapratipattitau /3/
tasmacchabdarthacintdsu na savastha na ya
civau/

bhoktaiva bhogyabhavena sada sarvatra
saasthitau //4//

[Although] it is quite true that sarvamayo
jévay( jévamneans, the individual), the individual
isuniversal, ...

In reality, the individual is universal.
Always the individual is universal. In the cycle of
individuality, universality is not absent.

... becausesarvabhdva samud bhavét all
aspects, all things, are produced from that
universal God consciousnesssarvabhava samud
bhavét all flow out from that God consciousness),
tat saavedana ripeéa tadatmya pratipattitafput]
when they act, when they work, in the daily
routine of life, those individuals, they work only
when tadatmya when they are attached to that

consciousness, which pervades everywhere. This
is the reality of [samanyd spand&gAn It pervades
everywhere, at the time of knowing [It] and at the
time of not knowing [It]. If you know [It], still It
pervades. If you dofdknow [It], still It pervades.

Somanand& has produces this ¢loka,
written this clokainthe Civadarioi

artha sthite sarvadikke civatattddunocyate/
tasmiijiate thavéjiate civatvamanivaritamf/
[not recited in full]

# am explaining now the reality of Civa the
element of Civa. Tasmin jiate, if you know It,
tasmin jiatelthavéajiate, or, if you don¥know lt, It
is still there. If you know It or if you don %know I,
Itis still there &the state ofCiva bhavas not gone$

ERNIE: Affected.

SWAMLUJI: No, It has not gone anywhere. It
isthere.

JOHN: It doesn¥depend on your knowing
or notknowing.

SWAMIJI: And this kind of treatment will

God consciousnesg. When they are detached act only at the time of the realization of God

from God consciousness, it wokwork.
For instance, you desire for something. It

consciousness insamadhi. When you enter in
samadhithen you feel that, #it was already there. |

won%come true because itis not attached to God had nothing to achieve$ When you realize the
consciousness. If it is attached to God state of God consciousness isamadhi , at that
consciousness, your desire will come true, your time, this memory comes in your mind, in the

dream will come true; your everything, whatever
you think, whatever you do, it will be fruitful.
Otherwise, itis fruitless.

So, in conclusion, what s in the background

background of your mind#twas already with me.
Itisnotnew.$

DENISE: #And lignored It $?

SWAMIJI: #ignored It. | didn %want It. $

82.
83.

Whenthey perceive and feel§aavedana) the sameness or identity of nature or characteiddatmya ) with God consciousness.
Somananda(875-925 CE) wrote the first philosophical treaty on non-duakashmir Shaivism called the CivadaiéHis illustrious

disciple Utpaladeva, commented upon this text and in doing so, laid the framework for th€ratyabhijia System of Kashmir

Shaivism.

84. Civadafior.1.
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bfr ok ;L; lafofUk% @hMkRosukf[kya txr~A
l'i !;UIrra ;gaks thoUegaks! ki9%6A5A ayamevodayastasya dhyeyasya dhyayicetasi/
tadatmatasamapattiricchatat sadhakasya/Ag/
iti va yasya saavittiu kréoatvenakhilaa jagat/

sa pacyansatataa yukto jévanmukto na ... when thesédhaka-yogsits for meditation
saacayau//5// and becomes one with God consciousness, that
[not recited] means, the rise of God consciousness has taken

place in his thought (ayamevaudayas-tasya
Iti v& yasya saavittiy if you know, if you dhyeyasyp
know in this way, that God consciousness is there, Dhyeya means, that which is to be
if Itis known, Itis there; if Itis not known, [still] It meditated. What is to be meditated? The state of
is there; [even] if It is ignored, It is there ... god God consciousness. That is to be meditated upon.
consciousness will never be separated from your And the rise of the state of God consciousness is
consciousness, from your individual that[determination]. In other words, it is the rise

consciousness. ofthe state of God consciousness.

God consciousness is still there because What?
God consciousness is the life of individuality. Tad atmata samapattir icchatatiwhen one
Individual consciousness will not live withoutthe  person with this determination sits for meditation
background of God consciousness. that, # will have It §, [then] he has got It, he has got

And in this way, if you know, if you It on the very first start of that meditation. But
understand, this kind of philosophy (ti va yasya that [kind of] meditation must be done, not this
saavittiu, anybody who knows this way), distracted meditation.

kréoatvenakhilaa jagat this whole universal ERNIE: Ten minutes here, twenty
activity is, for him, just a play; krédatvenakhilaa minutes...

jagat he feels everythingk good, bad, whatever he SWAMIJI: Keep your watch here and
feels in the daily routine of life&he feels thatitis meditate and see....

only the play of God consciousness, it is just a DEVOTEES: Whatisthe time (laughter).
drama Sa pacyan satataa yuktohe feels that SWAMIJI: (laughter) Yes, for how much

because he is always alert, always alert andtime | have meditated on. This is not the thing.
adjusted to God consciousnes3évanmukto na , he You should mediate with this determination

isjévan mukt&, there s no doubt aboutit. [that], # will never leave it until | realize the
reality of God consciousnes$. [Your very
v;esoksn;LrL; /;s;L; /;kf;psrflA determination] means, It has risen in the

rnkRerklekifUkfjPNr% Ik/kdL; ;KAABAA background of your consciousness that reality of
God consciousness.
ayamevodayastasya dhyeyasya dhyayicetasi/
tadatmatasamapattiricchatatl sidhakasya ya/6/ b;esoke rizkflrj;esokReuks xzg% A
b;a fuokZ.knh{kk@fi~Hkkonkf;uhAA7AA
When a yogi with this determination sits for

meditation that, # will not leave this meditation iyamevamatpréptirayamavatmano grahat/
until | realize the real truth. | won %come out of iyaa nirvaéadékna ca civasadbhavadayijé //7//
this meditative functioning. | won %leave this [not recited]
function. | won %leave this meditation until |

realize God consciousne$s.. lyameva this is the attainment of amata

85. Lit., liberated while living. #Whatever you do, you remain in that universal state. This is the state gévan mukti , liberated in life.
This state is experienced, not by ordinaryogis , but only by great yog# Kashmir Sahivisi&The Secret Supreme, 17.120.
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(nectar, supreme nectar). The supreme nectar he
has attained. Ayam eva atmangq this is the
controlling of your mind, this is one-pointedness
of your mind. lyaa nirvaéa dékfia caand this is the
real initiation, which sentences you to liberation,
ultimate liberation, c¢iva sadbhavadayinghich
will give you ¢iva sat bhavahe state of Civabhava

Third Flow
Vibhiti Spanda
(The Glory of Spanda)

Tatéyo niufiyandathe third flowof  spanda

In the third flow of spandas [the
explanation of] the yogic power which [theyogi]
derives in wakefulness and the yogic power which
he derives in, attains in, the dreaming state.
[Vasuguptdexplains this.

he% attached to the body, this desire is there.
Which desire?

ERNIE: Fame, recognition.

SWAMIJI: Fame and showingogic powers,
flying and everything, whateveritis.-

Yathecchabhyarthito dhat§ dhat@keans,
ParamecvaralLord Civa), when [the yodisits for
meditation with this determination that, "l want
such and such thing to come true, such and such
thing must happen in reality”, and with this desire,
he sits and meditates on God consciousness, .. .

yathecchabhyarthita dhata jagrato'rthan hadi
sthitan/
[repeated]

. . . jagrato'rthan hadi sthitanthose objects
that he wants to achieve in wakefulness, with this
determination that he will achieve them in

:FksPNKH;fFkZrks /kkrk tkxzrks-FkkZu~ afvélkekrkaes#\ he goes on meditating on God, Lord
lkselw;ksZn;a d'Rok IEikn;fr nsfgu%AAQid# and at that time of samadhj when he

yathecchabhyarthito dhata jagratthan hadi
sthitan/
somastiryodayaa katva saapadayati dehinati /1/

Dehinay but that yogigower is [attained
by] that person, that yogi, who has not yet been
liberated from the attachment of bodily
attachment; bodily attachment, who has bodily
attachment, who has still . . .

JOHN: That means, he wantdbhokta ? That
means, he wants also enjoymentsor. .. ?

SWAMIJI: No, there is some gap in the state

achieves the reality of God consciousness-he
enters in that state of saméadhiand afterwards,
when he comes out fromsamadhi, as the thought
for attainment of power was there in the
beginning, but notin the course of meditation, ...*

[Not] in the course of meditation because
meditation won't work if there is any other
thought. Only you have to put that thought in the
beginning of meditation, that such and such thing
must happen.

ERNIE: Iwantto accomplishthis.

SWAMIJI: Yes, and then you meditate.

*. .. when you come out fromsaméadhi, this

of his God consciousness [because of the fact] that thought comes to you, [and] when this thought

he wants to get power.
ERNIE: Inthis yog?
SWAMUJI: Theyogi yes.
ERNIE: He hasthisdesirefor. ..
SWAMUJI: For showing people theyogic

powers. It means, he wants some money, or hefrom samadhj

wants some fame, or he wants some...

DENISE: Recognition.

ERNIE: Praise.

SWAMIJI: Praiseand...

So, he has put thatyogi as tiehinau" (dehinau
means, he who is attached to his body). As long as
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comes to you-then what you lave to do? soma
sliryodayaa katvathen you have to breathe in and
out several times (for instance, ten times breathe
in and out with giving it length) with this thought
that, #This must happer$&just after coming out
soma-siuryodayaa katva
saapadayati dehinad[then] that will come true.*

JOHN: The thought that one carries while
he maintains this breathing in and out with length
is that he wants some power, or he wants this or
that, what [ever] he wants.

SWAMIJI: Yes, and this is the way how he
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achieves that power. He has to breathe in and out
very slowly with giving it force, just as we do in
cakroday&?, like that. Saapadayati dehinatihat
power comes to that yogi who is attached to his
body.

DENISE: Power or desire?

SWAMUJI: Any desire, any desire. For
instance, Viresh is not well, Viresh is always weak.
You want him to get strong, and with this desire
you meditate, go insamadhi and then come out,
breathe in and out several times and he will get his
health as he ought to [have].

This is the power that is achieved in the
state of wakefulness. And now he explains the
power thatis achieved in the state of dreaming.

dream. He doesignore thiskind of . ..

JOHN: So he has awareness in the
dreaming state.

SWAMIJI: He has awareness in the
dreaming state. Awareness must be. Itis a must. It
isthefirst...

ERNIE: Criterion.

SWAMIJI: ...thefirstpoint.

Svapne'pi in that svapna abhéfidharthan
praéayasyanatikramgthe goes on meditating in
svapnaalso; in the dreaming state also, he
meditates. He meditates [while dreaming] because
of the intensity of his meditation during
wakefulness. He meditates in the dreaming state
also and perceives all experiences of this, the
world of dream-he goes to see Denise, he goes to

rFkk Lolus:I;Hkh"VkFkkZUiz k;L;kufrdeksee Kamala and Bruce and Marion.

fuR;a LQqVrja e/;s fLFlaksdksr~A2A

tathd svapnépyabhénodarthan
praéayasyanatikramat/

nityaa sphudataraa madhye sthiteacyaa
prakacayet/2/

Now, the adec& of our masters. Adeca
means. the masters have...

DEVOTED: Ordered.

SWAMIJI: Not ordered. The masters have
taught us that in svapna when this kind of yogi
enters in the dreaming state and he begins to
dream, at the time of beginning the dream, he feels
that he is dreaming. [He knows that] he is not in
wakefulness. This is the power he gets by the
strength of his meditation.

JOHN: That he knows he isinthe dreaming
state.

SWAMIJI: He knows that. He knows in the
dreaming state that he is dreaming. [He knows
that] he is notin wakefulness. He dreams and talks
to you in the dreaming state and [knows] thatitis a

ERNIE: Indreaming?

SWAMIJI: In the dreaming state. And, at
the same time, he thinks that he is dreaming.

But what has he to do for getting power in
the dreaming state?

Tath& svapne'pyabhéfidharthéwnatever he
wants to dream, praéayasyénatikramart-
praéayasyameans, the power of meditation is
anatikramat, has not gone anywhere there in the
dreaming state also, to hinpraéayasya anati
kramét, as he does not [lose] that power of
meditation in that dreaming state also, nityaa
spubataraa madhyeand in that state of
meditation, he meditates andsphufataraa
(vividly) sthitd-vacyaa prakacayethe dreams
those kind of dreams”

If he wants to go into samadhj that is well
and good. In the dreaming state, it is very easy to
go into samadh& most easy. When you are alertin
the dreaming state and you feel that your are
dreaming, if you just breathe in and out with great
awareness, just afterten or twenty ...

ERNIE: Breaths.

86. #A 'day¥ts when you breathe outAntarnica , when you breathe in, that is a 'nightEnendu , so this is functioned bjé¢ sun and the
moon. The functioning of the moon (soma will be the night and the functioning of the sun ( stryawill be th e day$ Tantraloka(LJA

archives), 6.64-65.

87. For a description of the practice ofcakrodaya, please refer to Self Realization irKashmir Shaivism, 2.42-43. See also Vijiana
Bhairaua, 156, and the seventBhnika (chapter)ofantrélaka (LJA archives), which is entirely devoted to the descriptiori the practice

sfcakrodaya
88. Advice, instruction.
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SWAMIJI: . . . breaths, you will enter in
samadhiln the dreaming state, itis very easy to go
in samadhbecause kdrmamalais not there; there
is only &éavamalaand mayéyamala In which
state?

DEVOTEE: Inthe dreaming state.

SWAMIJI: In wakefulness, there are all the
three malas existing; in wakefulness, there is
karmamala there is mayéyamalathere is
aéavamala In the dreaming state, there is only
mayéyamalaand &aéavamala Karmamales
finished, though the traces okarmamala are there
as long as he has not entered fully in the state of

God consciousness. So, itis very easy to go inside
body (in sékam™), with the trigiila® with the
candrik&®, and you try that. If it comes true, then it

is perfect svapna svatantry& It is called svapna
svatantryd’. That is svapna svatantryahat is
svapna svatantryal tried many times to see Lord
Civa in His body, but | couldri% [My master] said,
#No, this is not perfect svapna svatantryaPerfect
svapna svatantryas when you see Lord Civa
existing before you$

[while in the dreaming state]. And, for instance,
there is sadyojatabalaka Sadyojatabéalaka [one
who is] just born. He has only onemala-
aéavamalawho?

GANJOO: Anewborn child.

SWAMIJI: The newborn child. There is no
karmamala there is no mayéyamalan a child. So
it is very easy for him to go insamadhij enter in
samadhivhen | was three years old, four years old.
Itis very easy there because there are not the two
malas only one malais there- aéavamala

BRUCE H: When does that disappear?
When do those malas become stronger?

SWAMIJI: As you grow, as you grow, they
become stronger, they grow also.

ERNIE: Theimpressions.

SWAMUJI: Yes, the impressions, thoughts,
distinction, e.qg.,#This is good"#This is bad #This
is..$

ERNIE: #Thisis atreeh #Thisis a caib

GANJOQO: #Thisis mine, this is yours$

DENISE: # am pretty$ #l am ugly$.

SWAMIJI: yes.

DENISE: A small child never thinks these
kind of things.

SWAMIJI: No, no (affirmative). If you give
[a child] one piece of goldthis is the absence of

mayéamala& you give him one cookie, he will
throw that piece of gold and get the cookie. He will
like the cookie because he has not [the sense of]
distinction that comes in the surface or
mayéyamala

Svapna api abhéfndarthan praéayasya anti

kramét | told this to my master that, # have
achieved this power in the dreaming state by this
practice$. He said,# will only believe that you
have achieved this power when you go in the
dreaming state and you wish that# want to see
Lord CivainHis..$

ERNIE: Fullglory?
SWAMIJI: # . . in His-full glory in [His]

ERNIE: Thatis veryrare though, isritit?
SWAMIJI: Thatis very . .. Lord Civa does

notappearto everybody. Itisvery. ..

ERNIE: Rare.

SWAMIJI: Anddear also. What istdeai$?
ERNIE: To see [Him] physically.

SWAMIJI: Whatis #dear$?

ERNIE: Lord Civa.

JOHN: Dear meansPrecioush

SWAMIJI: Precious, precious, dear, costly,

costly.

VU;Fkk rg LorU=k L;kRI'f'VLreZdRor% A
Irra ykSfddL;so tkxzRLoluin};SAA3AA

anyatha tu svatantra
syatsanoistaddharmakatvatat/
satataa laukikasyeva jagratsvapnapadadvaye/3/

89. Thatis, whatever he wantsto dream.

90. See Appendix 7 fro an explanation of the threenalas .

91. Havingform, having any shape or definite figure.

92. Lord Civa'strident.

93. Thecrescentmoonin Lord Civébhair.

94. Completeindependencegvatantrya ) while dreaming évapna).
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Anyatha tu, if your meditation, the power of
meditation, becomesloose, becomeslessened, . ..

JOHN: When? In daily activity?

SWAMUJI: In daily activities, when the
power of meditation is less, thensvatantrd syat
safodis tat dharmakatyvahe natural creation
overpowers him, overpowers thatadhaka .

What do you mean by#overpowering by
natural creation$?

JOHN: Takes his mind away fromhis. ..

SWAMIJI: That nature®does not allow him
to go in the dreaming state with consciousness.
Nature does not allow him to go in wakefulness

yatha hyarthdsphudo dafnoau savadhpne
cetasi/

bhiyau sphubataro madhye bhati
svabalodyogabhavitau //4//

tath& yatparméarthenayenayatra yatha sthitam/
tattathd balamakramya na
ciratsaapravartate/5/

No matter, there is no worry still, if you are
governed by nature (universal nature), if you
don't govern universal nature and you are
governed by universal nature, if this prakati
governs you, rules on you, if the kingdom grakati

with awareness. That, he, snatches the state of prevails, [and if] the kingdom of your

awareness from him. When you are meditating,
not with that zeal, not with that continuity-when
you don't meditate in wakefulness in that
continuity which you ought to have done&then
svatantrd syatthen the kingdom of nature will
rule onyou. So, there is no hope of gettingdvapna |
svatantrya the power oi that, #A will dream like
this, | will dream this, | will. . . #That won't come
true.

Satataa, lakikasyevayou are just. . . you are
not a yogi! Vasugupta says#He is not a yogi.
Satataa laukikasyevahe is just like an ordinary
man. | won't call him a yogi, who has not that
capacity, who has not attained that capacity and
that power ofgoinginadreamwith .. $

ERNIE: Fullawareness.

SWAMIJI: #... awareness, with full
awarenes& Jagrat svapna pada dvayso he is

tossed here and there in these two states by nature,

according to the will of nature, not according to
his will. He will go into the dreaming state and
won%understand if he is dreaming or if he is in

consciousness does not prevail, it does not work, it
doesnotact.

Doyouunderstand?

DENISE: Yes, | understand.

SWAMIJI: 1 think you all understood this,
no?

STEPHANIE: Abit.

SWAMIJI: Abit? (laughter)

Yatha hyarthgthere is no worry; you should
not worry if you go in the dreaming state and don't
know that you are dreaming, if you know that
[dreaming state] as if you are in wakefulness, as...

ERNIE: No difference.

SWAMIJI: . as before.Yatha
hyartho'sphudo dafnodte gives an example. For
instance, there is a thing which | cannot perceive
properly [as tri] what it is. There is something in
front of me, and from a distance, | can't perceive
what kind of thing itis. Isita pot? Isiit . . . what?
Whatis that?

ERNIE: Thisisinthe dream state?

SWAMIJI: No, in wakefulness. In

wakefulness. He feels that he is in wakefulness wakefulness, you don't perceive property whatitis.

[and he] goes on [dreaming]. This s his state.

JOHN: [It's] something.
SWAMIJI: Yath& hyartho asphuto dafidau

;Fkk &FkksZ-LQqgVks n™"V% Iko/kkuks-figasnfMvidly seen; any object which is not vividly

Hkw;% LQQqVrjks Hkkfr Locyks|ksxHkkfeeeRRsdAdhane when you put all the force of your
rFkk ;RijekFksZu ;su ;= ;Fkk fLFkreat#ention towards it, then you come to see it [and
rUkFkk cyek@E; u fpjkRIEizorZrsAAS£RAlize] that,#Oh, this is this thing $ Savadhane'pi

95. The kingdom ofapara prakati# Prakatis explained in the ¢astragscriptures) in two ways. Apara prakati, which is said to be
eightfold, is the combination of the five great elements, along with mind, intellect, and egdPara prakati is that energy of beinghich
governs and contain all the activities and conceptions of this universg Kashmir Shaivisr&The Secret Supreme, 95.
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cetasi bhiilyau sphudataro bhdtis your own power
of will that you make it vividly perceived. This is
the example.

In the same way, no matter if you are caught
in the dreaming state, or if you are caught in
wakefulness by the government, by the kingdom,
of prakati&the kingdom of prakatirules on you, so
you have nothing, you have no power; all power is
gone from you-don'tworry.

tath& yatparmarthena yena yatra yatha sthitam/
tattathd balamakramya na ciratsaapravartatés//
[repeated]

So, whatyou have to do in this position?

You havetndotat -...

Whatever [happens], this reality of your
God consciousness, the reality of God
consciousness, is still there. The reality of God

is Janmafnioanié. Qanmaridamé, people go to that
peak of this mountain.

DENISE: Here?

SWAMIJI: Yes, here. That is called
Sarvegvara, Sarvegvara mountaif. This is
Sarvegvara mountain, and people go there. At
least, each year, twenty or thirty people go there
onthis day, on Janméafdamé.

... forinstance, ayogi is there, ayagi wants to
go there, and he is weak, he is feeble, there is some
physical trouble in his body, he can't walk,
durbaldpi, because he is very we&ke can't walk,
so there is no hope for him to ascend that
peak&durbalo%i, although he is so weak,
tadakramya, if he holds that power of God
consciousness, if he just breathes in and out as we
already explained-how you should breath in and
out after getting out from samadhibreathe in and
out, in and out, in and out, for several

consciousness has not gone away from your cycle [breathsktada karye pravartatgdthen] he gets that

only you don't attend to It. And you are caught by,
you are overpowered by, the kingdom ofrrakati ,
the kingdom of nature.

... tattatha balamwhat you have to do
there?tattathd, balam, get fully strengthened,
strengthen yourself with will-power, and go on
meditating in continuity, na cirat saa-pravartate
it will come again, that power will come again in
you. Ithas notgone anywhere.

Durbalo'pitada.. . itis not only in this way.

nqczZyks-fi rnk@E; ;1% dk;sZ

strength that he can climb the hill.

Acchadayedbubhukiigaa, [or if] he has too
much appetite and there is nothing to give him, if
he has poverty and he can't afford food and he has
an appetite (@cchadya-bubhukfiam gghe should]
just go in meditation. If he is a yogi, he will go in
meditation, enter in samadhiand come out from
samadhi breathe ten times in and out, in and out
with great awareness, [then] he will be full; he will
feelthat he is full, he has no appetite.

DENISE: And full of strength.

SWAMIJI: And with strength. Tath§ [in

izorZndl same manner]yo'tibubhukfitatl. For instance,

vkPNkn;sn~HkgHkag{kka p rFkk ;ks-fircqlikgf{kcltA&Aitarthen if some of his disciples get

durbaldpitadakramya yatau karye pravartate /
dcchadayedbudhukida ca tatha
yoltibubhukfiitat /6/

Durbalo'pi, for instance, there is a feeble

person, a feebleyogi . If a feeble yogi is there and

you want himto ascend a mountain,...
For instance, tomorrow, on Saturday, there

a big dish, a rich dish for him, [but] he has no
appetite, .. .

The first was [the yogi] who had an appetite
and there was nothing for him to eat, so he has
subsided that appetite by the power of God
consciousness. Now, [thgogi Jwhohas...

ERNIE: No appetite.

SWAMIJI: ...who has no appetite and some
of his disciples come with a very rich dish and

96. Lord Kanegbbirthday.

97. Sarvegvara mountain is directly to the east of Swanfiiashram at Ishber, Gupta Ganga, Srinagar. Ancient history has it that Lord
Shiva once performed the Tandava dance on a stone platform near the peak of that mountain. Kal#Rajatararigani also mentions this

as a sacred shrine to goddess Durga Suregraré.
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place that dish before him to eat-and he has no
appetite. What he has to do? He has to meditate on
that [desire for an appetite] and enter insamadhi
give rise to iris breathing for ten times with
awareness, [then]he willbefully. ..

ERNIE: Hungry.

SWAMUJI: . .. he'll he so hungry that he
would like to get more dishes to eat tatha
yo'tibubhuk#itad. But this is only meant for those
yogis who have attachment for this body, notthose
yogiswho have gone above the cycle of bodily
attachment.

ERNIE: So, there are different kinds of
samadhi

SWAMIJI: No, samadhiis the same.
Samadhis the same, [but] the way how to produce
itis different.

DENISE: Not everybody can just go into
samadhi

SWAMIJI: No, itis for yogisbut [for those]
with bodily attachment. Those yogis who have not
bodily attachment won%do these things! They
will never think of doing these things.

ERNIE: Butis it possible to go intosamadhi
with bodily attachment.

SWAMIJI: There is some bodily
attachment for yogis

ERNIE: It's possible.

SWAMIJI: Yes, itis possible. [But] whenyou
have got completesamé&dhi, then these thing wofio
happen.

ERNIE: So then there are different
samadhi®

SWAMIJI: Then there is different
[samadhi} yes. That is complete samadhiwhen
you are detached from bodily love, bodily
[attachment].”

ERNIE: Sothisreally avery lowsamadhi.

SWAMIJI: yes, alowesamadhi.

JOHN: But not as low as Vedanté&ghigher
than [Vedanta].

SWAMIJI: No, itis higherthan[Vedanta].

JOHN: Itis Shaivite saméadhi

SWAMIJI: Yes.

ANDY: Ifayogiis above bodily attachment,
will he notbe in a position of hunger?

SWAMIJI: No, for him, Lord Civa [provide]
his dish! There is no worry for him. If he has not
attachment for his body, Lord Civa will serve him
all-round. He will look after him. Just a pretty girl
will look after him, lipsticks and everything
(laughter). He is the prettiest man in this world.
Who?

DENISE: Lord Civa.

SWAMIJI: No, that yogi who has not
attachment for his body. [Lord Civa] has to do it
[i.e. provide for him]. It is said in the Bhagavad
Géta also: #Ananyaccintd . . $, those who are
attached to Me only in this world, not anything
else, tefida nityabhiyuktanda yogakfiemaa
vahamyaham | protect his, | take care of his,
position of his household things$

ERNIE: Dalily life.

SWAMIJI: No, for instance, # take care
that a thief doesn't come in his premises. | do that
job far him.$Who says that? Lord Kariéad do that
job for him because he is meditating on Me. And |
arrange forhis..$

ERNIE: Daily food.

SWAMIJI: # .. daily food and everything. |
have to arrange that. | will do that. He has nothing
toworry.$

vusukf/kf"Brs nsgs ;Fkk loZKrkn;%A
rFkk LokReU;f/k"BkukRloZ=Soa Hkfo";frAA7AA

anenadhifidhite dehe yatha sarvajiatadayau/
tatha svatmanyadhifidhanatsarvatraivaa
bhavifyati//7//

There are two beings: one is the individual
being and one is the universal Being.
Anenadhifithite dehshen in individuality, in your
body, the pervasion of God consciousness takes

98. #Thisis the realsamadhiwhen you getentry in jagadanandf Tantrélok@JA archives), 5.62 commentary. See Appendix 3 for an
explanation of samadhjand Appendix 8 for an explanation of the Seven States cinanda (bliss).
99. ananyaccintayanto maaye janau paryupasate, tefida nityabhi-yuktanaa yagakfiemaa, vahamyaham BhagavaiZzéta
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place in the body&anena adhifidhite dehia the The only obstacle isglanit®™ .Glaniu is the
body, when the pervasion of God consciousness absence of God consciousness. When the absence
exists and It is induced in the body& of God consciousness is there, that igiluéthika
sarvajiatadayaythenin allthe organsyoufeelall- dehe that loots, that absence of God
pervadingness. You become capable of seeingconsciousness loots, everything, all the good
touching, tasting, smelling, everything. Your treasury in your body. All treasure is lost by the
consciousness pervades in the whole body. This isabsence of God consciousness. And that absence
the strength of [samanyd spanda. That strength of God consciousness takes pladgianatau , by
of [samanyd spandpervades the whole body in ignoring the state of God consciousnessTat
the cycle of individuality. In the same way,tatha unmefia viluptaa cetand that ignoring of God
svatmany adhifithan@ivhen you insert this God consciousness must beluptam , must be dashed
consciousness in the universe, then you can down, must be killed, must be crushed, must be
handle everything in this universe [just] as you just...
handle each and every part of your body by your ERNIE: Eliminated.
sweet will SWAMLUJI: . . . eliminated, tad unmefiaby
For instance, if you want to move your unmefi&’, by the rise of [ saméanyla spands&/hen
finger, you can move your finger without any the rise of [samanyd spandsakes place in your
others help. Bas, you can move it like this just [by nature, then this absence of God consciousness is
your] will, just will. In the same way, if you keptaway. Sokutau sa syadahetukéathat absence
pervade, if the pervasion of God consciousness of God consciousness will never take place after
takes place in the whole universe (you see that that. You willbecome one with Lord Civa.
through meditation), then you can move

everything by [your] will. You become one with Now, how to give rise to faményg spandas
God. Thisiswhat he saysin thigloka . explainedin the next cloka:
Anenadhifibhite dehe yatha sarvajiatadayau
(this is an example for individuality), as in the ,dfpUrkizlaL; ;r% L;knijksn;% A
individual body, you feel the pervasion [of mUes"k% | rq foKs;% Lo;a reqiy{k;sr~AA9AA
consciousness] throughout the whole body
without any other additional effort (e.g., you call ekacintaprasaktasya yatau syadaparodayau/

move your eyes just by will, or you can move your unmefia satu vijieyau svayaa tamupalakiayet/9/
nose)Xthe pervasion of God consciousness is fully
existing in the body&in the same way, if you You just watch your movement of your
pervade this God consciousness everywhere in the mind. You just be attentive to the movement of the
universe, you can move the whole universe. You mind. When, in the mind, one vikalpa (one
can take this mountain and dash it down by will.  thought) rises, remain in that thought! Don't let
You can [do this]justas you doin your body. that thought go away from your mind. Be attentive
to that thought only, that one thought only. And,
Xykfufozyqf.Bdk nsg$pkKkurd% [1'fr%A if you remain attentive in continuity to that one
rngUes"kfoyqglra psRdqr% Ik L;kngsrqdidAvfigiitAyvatad syat aparaudayathen after some
time another thing will take place, udayau thing
glanirviluéohika dehe tasyaccajianatau sati/  willrise, and thatis [samanyd spanda
tadunmenfiaviluptaa cetkutat sa syadahetuka /8/ JOHN: Whatis that other thing?
ERNIE: Thought? Anotherthought?

100.#Svacaktipracaysya vigvam, for him, this universe is the embodiment of his collective energi@sCiva Siitra-The Supreme
Awakening 3.30, 3.37.

101.Glani literally means, exhaustion, fatigue of the body, lassitude, languor, depression of mind, debility.

102. #Unmefigthere means thetise$ #hlossoming; or Happearanc&of spanda. It does not here refer to its first meaning afopening the eyesh
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SWAMUJI: No, another thing. Another
thing will take place, that is [sdmanyd spanda
Spanda, that is faméanya] spanda[which arises]
when you remain attentive to one thought only.
Don% let your mind be scattered to various
thoughts, variegated thoughts, e.g#This is a
[microphonel$, #This is a boold #This is that",
#This is that$-not this way. #This is a mike$, #This
is a mike®, #This is a mike'$, "This is a mikel,
"This is a mike$, don't let it go from [the thought
ofa] mike. If there is one thought of a mike, remain
inthat one thought.

ERNIE: Concentrate.

SWAMIJI: Concentrate on thatone point!

JOHN: It can come again and again-the
thought.

SWAMIJI:  Again, again, put your mind
towards one thought only. And, after a few
minutes or seconds or half an hour, if you remain
like that on one thought only, what will happen?
This thought will give rise to [sdmanyd spanda
Yatau syat aparodayatsomething else will take
place, andunmefia sa tu vijieyay that is unmefa
that is the rise of [samanyd spanda Svayaa tam
you have to observe it yourselfisvayaa tam
upalakfiayetyou have to observe it yourself, and
that will be [saméanyh spandand you will be one
with God.

This is the way how to give rise to $§amanya]
spanda

And when you give rise to gdményd spanda
with less effort, when you put one-pointedness on
one thought, not in full attentiveness, then what
will happen after this thought getsits end?

vrks foUngjrks uknks :ieLeknrks jl%

consciousness you will find the internal world of
powers.Ato bindur , you will find, you will feel, the
rise of light in your mind ** you will feel the rise of
nada ( nadais sound, divine sound), divine riipa
(divine forms), divine taste on your tongue, and
this you will find just after being attentive to that
one thought.

JOHN: Now, are there two things we are
talking about here? one thing is when you are
really attentive to it, that's one unmefiaand if you
are not so attentive to it, then at the end of that
thought, you slip into God consciousness, butit's a
lower God consciousness.

SWAMIJI: This is lower God
consciousness.

JOHN: He'stalking about two kinds here.

SWAMLIJI: Yes.

JOHN: One where you enter through the
thoughtitself, one where you. . .

SWAMIJI: Wholeheartedly, with great
effort, then you just rush in God consciousness
directly.

JOHN: Andthe secondone. ..

SWAMIJI: If you- don% keep that
attentiveness firmly established there, then, after
it is over, [after] that one thought is over, you will
enter in turya, that inferior state of turyg and in
the inferior state of turya, you will experience...

JOHN: Divine tanmétra®

SWAMUJI: . . . divine light, divine sound,
divine form, and divine taste. These are obstacles.

JOHN: These are the obstacles you talk
about® in your lectures, these divinetanmétras
here.

SWAMLIJI: Yes.

A JOHN: Sothis isgaktopayd® here, entering

izorZUrs-fpjs.kSo {kksHkdRosu nsfgu#bhad&fetween two thoughts? This second one,

ato vindurato nado riipamasmadato rasau/
pravartante'cireéaiva kilobhakatvena dehir&Q/

Ata bindurato nado riparnasmadato rasau
you will enter in God consciousness, but in God

yourthoughtends. ..

SWAMIJI: No, the first one is ¢caktopaya
The first one is cdktopayaand if that c¢éktopaya
not adopted with full effort, full attentiveness,
then you slip in that inferior state of God
consciousness. There, it has nothing to do with

103. Swamiji recitedbindu$in place of'vindu$ Both words convey the same meaning#irop$or a#point of light $
104. The five rudimentary or subtle elements from which thenah&b hiitesare produced.

105. Self Realization irKashmir Shaivism, 2.49

106. See Appendix g for an explanation of the threepayas: aéavapaya, ¢caktopayand cambhavopaya
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caktopayalt is just when your effort is lessened,
when your effort to ¢caktopaydike this is lessened-
itis less, it is not so strong, it is not so filled with
will power&then you slip in the cycle of God
consciousness, which is inferior. And yet that
inferior God consciousness will give rise to divine
thing, divine sounds, divine forms, divine tastes.
And there is an apprehension of being stuck in
thatworld.

DENISE: Becauseitis sotasty.

SWAMIJI: Itisverytasty! you can'timagine
how tasty [it is]. So you will get stuck and you will
lose that divine element of God consciousness.
And these take place very rapidly pravartante
acireéaivarapidly), kiiobhaka .*

JOHN: Rapidly, whattakes place? These...?

ERNIE: These fourtanmaétras.

SWAMIJI: These divine ways.

JOHN: Divine taste and so forth.

SWAMIJI: Yes.

*, .. kfiobhakavengustto kick this  yaofgom
God consciousness. Itisjust. ..

JOHN: ... toirritate him, to cause agitation
so0 he fails from That.

SWAMIJI: Yes, hefalls from That reality.

ERNIE: Swamiji, if you have [the thought],
#The mike$, and then you have th-e thought#Oh
no, | have to keep my attention onthe mike . . $

SWAMIJI: But there is the interruption of
another thought: #No, no$.

ERNIE: #No, No.$

SWAMIJI: #No, no$ also must not take
place.

JOHN: No thought!

ERNIE: Notpossible.

SWAMIJI: Itis not possible? Itis possible. It

is possible when you have got strength, courage. It
requires courage! If you have the courage to play

badminton wholeheartedly, why notthis?

ERNIE: (laughter) Sothen there can be not
even the thought, you can't even another thought
of, #oh,  am off, | have to go back.

SWAMIJI: No, no.

ERNIE: Noteventhat?

SWAMIJI: Then, if there are such leakages,

then you slip in this other world of God
consciousness.

ERNIE: No, butthenithastobe...thereis
really nothing thatyou can do.

SWAMIJI: No, just be attentive to only this
awareness on thatone Point.

ERNIE: And then when you slip? Then
whenthereis aieakage?

SWAMIJI: Why? Leakage is only possible
when you are not attentive fully.

ERNIE: No, but what if you are not strong?
[It's] not just attentive, you have lo have the
strength. Ifthe strength is not there?

SWAMIJI: [ think you should fully nourish
your system withgheg with butter, and everything,
soyou have gotgood strength.

DEVOTEES: (laughter)

DENISE: Thathelps?

SWAMIJI: It may help. It means, strength
of mind. You need strength of mind, thought
power.

ERNIE: Which comes from meditation.

SWAMIJI: Yes.

JOHN: Well, &éavopayais supposed to
prepare us for this.

SWAMIJI: It is not &éavopayalt is only
caktopaya”

JOHN: No, thisis caktopayabut aéavopaya
strengthens your awareness.

SWAMUJI: Yes,aéavopaya yes, aéavopaya
makes you strong.

fnn'{k;so

didakfiayeva sarvarthanyada vyapyavatifiohate/
tadé kia bahunoktena svayamevavabhotsyéig//

Didakfayeva sarvarthawhen, on the other
side, if | have slipped from that one-pointednesso
if you have slipped [from] one-pointedness, and
that [point of having] slipped, where you have
slippeddown, ...

ERNIE: Slippedto.

SWAMIJI: ... if you feel that point is also

107. See Appendix 9 for an explanation of thepayas.
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one with that God consciousnessarvarthan ,
wherever you go, wherever your mind travels,
think that it is filled with God consciousness-that
way too is also helpful in this process.

Yada vyéapyavatifichatevhen you pervade
everything, itis said there yatra yatra mano yatf®,
let you keep your mind loose, let it go anywhere,
butbe attentive. ..

JOHN: Whereitgoes.

SWAMIJI: . .. where it goes, be attentive,
and feel that, #This is also God consciousne$s
#This also is Godb, #This is also God
consciousnes$. Bas, divert it to God

consciousness. First you have to imagine that,
#This is God consciousnesk #This is God
consciousnes®inthe beginning. It'snota. ..

SWAMIJI: Yes, yes. God consciousness is,
just remain attentive between two breaths, in the
center of two breaths. If you don't move your
consciousness from the center of two breaths in
any case, noworry. Thatworks”

So, whatyou have to do? Nextloka :

izcq)% loZnk fr'BsTKkusukyksD;k xkspje~ A
,d=kjksi;sRloZa rrks-U;su u ihM;rsAA12AA

consciousness, then there is no worry. That way prabuddhau sarvada tifichetjianenalokya

too is also helpful. Svayameva avabhotsyatéhis
you can feel by your own self. You will feel that
yourself, how itworks. Thattoo works.

ERNIE: Thisisinferiorthough.

SWAMIJI: No, this is not inferior. That too
is not inferior. If you feel God consciousness, the

gocaran
ekatraropayetsarvaa tato'nyenana péoyate//

Prabuddau sarvada tifidhedlways remain
prabuddhau(alert), alert in your own nature.
Jianenalokya gocaram: gocarameans, the whole

existence of, the presence of, God consciousnesscycle of the objective world, you should perceive

everywhere, then letit be loose, let your mind take
place according to its own nature. Thattoo works.

ERNIE: And justhaving the ideathatthisis
God consciousnessis enough?

SWAMIJI: Bas yes. Only remain in God
consciousness [and feel that]#This is divine,
divine, everything divine $.

ERNIE: Yes, butdoesn'tthathavetobe. ..l
mean, itcan't be afantasy, it can't be imagination.

SWAMIJI: No, you can't remain away from

God consciousness. If you don't remain away from

110

with jiana ™. For instance, [when] you play with
Viresh, think that you are playing with God. If you
think that you are playing with Viresh. ..

DENISE: And you are not playing with
God.

SWAMIJI: ...[and lament, that],#He teases
me, he does everything naughtf then you are
down. If you see that he is also divine, then there is
Nno worry.

DENISE: [Viresh] said #No$(laughter).

SWAMIJI: Ekatréro. . . (laughter) you have

God consciousness anywhere, in any step, then no notto ask him. You have to fuel in your own self.

worry. Thattoo also works.
JOHN: This is imagination? | mean,
infusing all your thoughts with God

ERNIE: Butthat's very ... what|am trying
to say is that people who walk around the world
thinking, #i am God, | am God, everything | see is

108. #yatra yatra mano yati bahye vébhyantare'pi vé/tatra tatra givavastha vyapakatvatkva y&d¢eep your mind absolutely loose; don't
put any effort to control it. Keep your mind loose [in the] outside objective world and [in the] inside objective world. . . . and sedat this

is only the expansion of God, the expansion of your own consciousness, and that your consciousness is pervading outside, in the outside
objective world and the inside objective world, [then], where [will] that state ofiva bhavawill go? Itis thered Vijiana Bhairava, dharaéa

90, verse 116.

109.#0nly by maintaining an unbroken chain of awareness will he be able to discover the reality between any tvthoughts or actions.
The practice of centering is meant to function between any two actions or any two thoughts. He can center betweamy two thoughts or
any two movements, between one thought and another thought, between waking and dreaming, between step and the next step,
between one breath and the next breath. All actions and all thoughts are the proper framework for theractice of caktopaya The
caktopaya yoginust simply insert continuous awareness in the center of any two actions or though$Kashmir Shaivism, The Secret

Supreme36.
110. Knowledgej(ana )of God consciousness.
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God$, but they are nothing, they are ... you one with God consciousness

understand what I mean? svatmapakfiaparipurite jagatn this world, he sees
SWAMIJI: That imagination is that everything resides in God consciousnegs

transformed into reality afterwards, if you do it, if ~ tasya nitya sukhinapihe is always filled with that

you practice it like that. supreme blissful stateKuto bhayam , there is no
DENISE: You don't go around telling fearfor him from anything, any other substance in
everybody, doyou? this world.
SWAMUJI: If you feel One couple, one Now, on the other side, if you don't do like

couple you feel that,#This is Gauré and Caikara, this, whatwill happen?

[they are] Civa and Parvaté, Civa and Parvaté, Civa

and Parvat§ [then] there is no worry-you are with 'kCnjkkleqRFKL; 'kfaoxZL; HkksX;rke~ A

Civa and Parvaté. This is the diversion of your dykfoyqglrfoHkoks xr% IlKg% Le r%A13A

thought, sir. You have to divert your thought from

individuality to universality. cabdaracisamutthasya caktivargasya bhogyatam
ERNIE: Right, but it's a secret and it's a  kalaviluptavibhavo gatat sansat pagumatat/13/

private thing. Youdon%a . .

SWAMIJI: No, you have not to show. Itis to Sabdaraci samutthasythere are the biggest
be doneinside. cycle of energies of God consciousness; God

ERNIE: Secretly. consciousness has produced the biggest cycle of Its

DEVOTEE: Withinyourself. energiegthat is ¢cabdaraci Cabdaraig, the cycle

SWAMIJI: Withinyourself. of sounds, the cycle of words, the cycle of

JOHN: Butwith imagination. sentences. Ithas got great power.

SWAMIJI: Yes, imagination! Imagination For instance, somebody will tell you#fSome
works! Imagination is transformed into reality kith and kin of yours is dead$ #ome-kith-and-
afterwards, after some time of this practice. kin-of-yours-is-dead, these words, this is the

Prabuddhau, sarvada tifichatways remain combination of words, and it will carry you to
attentive, alert! Jianenalokya gocaramfeel torture. These words, the hearing of these words,
everything as one with divine consciousness. will carry you to torture and kick you in that pit of
Ekatraropayet sarvamjust focus each and every sadness if you think that such and such kith and
activity of your world towards God consciousness. kin of yours is dead#Such-andsuch- .$ you will
Tatolnyena na so there is no worry afterwards concentrate on [the meaning of] these words. If
[because] you are one with God consciousness, yowou concentrate on these words, not on the

are living in God consciousness. meaning of these words, just concentrate on these
[Khiemarajd gives a reference of the words themselves, then there is no worry, it is all

Utpalastotraval&'here: divine. #Such and such a person is deai#uch
yo'vikalpamidamarthamaéoalaa and suchapersonis dea#iD-e-a-d, whatis that?
pacyatéca nikhilaa bhavadvapuu/ DENISE: Nothing, without meaning.
svatmapakfaparipdrite jagat- SWAMIJI: It is without meaning. That is
yasya nityasukhinal kuto bhayaffi* the power of cabdaraci Cabdaragineans, these

sounds, letters, and sentences. They produce such
That person who perceives this whole power thatthey will kick you in the pit of sadness.
universe, the whole cycle of the universe, as just But if you remain attentive to those words

111. Utpalastotravalé is another name for theCivastotréavaléa collection of devotional hymns composed by Utpaladeva. See Swami
Lakshmanjoo, trans., Hymns toShiva& Shivastotravalgy Utpaladeva, ed. John Hughes (Lakshmanjoo Academy Book Series, Los
Angeles, 2015).

112.Civastotravalé 13.16.
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themselves, not go to the background of those dependentinthisworld, dependentto everything.
words. . . . The#backgroundb is in the inserted He becomes the slave of those who are already
meaning, itis the inserted meaning#D-e-a-d} itis  slaves in this world.So ca tanmatragocarapand
#d-e-a-db, itis not #deadh #Deads itis dead, butit  that will make you travel only on the pathway of
does not mean thatitis lifeless. Itis only#d-e-ad$ the tanmatras ( cabda, sparga, ripa, rasand
Remain in #d-e-a-db, not in that #death$. gandha), you are only traveling on that [path],
Cabdaraci samutthasyao this is the cakti vargaand That, path is absolutely neglected, that
this is the power that is produced from these supreme pathof Godconsciousness.

sounds, letters, and words.

Cakti vargasya bhogyatanane who has Lo:ikoj.ks pkL; 'k&;% IrrksfRFkrk% A
become the object of thesgabdar&gi (an object is ;1% 'kCnkuqos/ksu u foukizR;;ksn~Hko%AA15AA
[like a] football, when you become a football of
thesecabdaragc), they will kick you from one side svarlipavaraée casya ¢aktayau satatotthitau
to another side, and you will be nowhere existing.  yatau cabdanuvedhena na bina pratyayodbhatal
You will be sometimes blissful, sometimes happy,
sometimes sad, sometimes tortured, sometimes Now, you must find, you must observe, that
crying, sometimes screamir&pll this will happen.  there are energies of God consciousness,
Kala vilupta vibhavaand by these energie§ , your numberless energies of God consciousness, who
glamour of God consciousness will be destroyed are bent upon destroying your field of the rise of
altogether. Wheniitis destroyed, you are just like a God consciousness. They just destroy that, destroy
pacu, just like a beast then, and you have to that cycle of God consciousnessSatatotthitau,
undergo this, the repeated cycle of repeated births they are always attentive to destroy that.
and deaths. So you should notdo that. It is His will, it is the will of God that His

energies, [His] numberless-energies, are bent upon
ijkerjlkik;LrL; ;% izR;;ksn~Hko% Adestroying, taking you away from, God
rsukLorU=rkesfr | p rUek=xkspj%AAl4Rdnsciousness.
Vighnayuto sahasraa. . Abhinavagupta has

117

calledvivatti Vimarginéofthe Pratyabhijia:
The apaya you should see that there is not  vighnayuto sahasraa tu parotsaha samanvitam
apaya there is not the supreme nectar of God praharatyani¢aa jantou sadvastvabhimukhasya ca/
consciousness is not destroyedapaya is vicefato bhavambodhi samuttaraéakariéau//

#destruction$)." The destruction of the supreme [not recited in full]
[divinity] of God consciousness should not take
place at anytime.Paramata, the supreme nectar, Vighna ayuta sahasram Vighnanean&

the supreme nectar of God consciousness, when It what isvighna?' obstacles, Not one obstacle, not
is apava when It is destroyed, tasya yau two, not there, not a hundred, not one thousand,

pratyayodbhavau after Its destruction, tena ayuta sahasram 10,000 into 10,000, so many
asvatantratam eti he''* becomes absolutely obstacles willtake place. So many obstacles. ..

113. Here, Swamiji is referring to the class of energies (¢akti vargas), which function the various classes of lettéavargadifiu
mahecgvaryadyau pagumataranithe world of letters, words and sentences, the eight energies of the Lord, who are the mothefbeasts
[pacy limited individuals] (take control and hold him). $Civa Siitra% The Supreme Awakening.19, page 175.

114.#Destroyedbin the sense of appearing to be absent on account of being neglected.

115. The one whéneglectsbthe supreme nectar of God consciousness.

116. Sound,touch, form, taste and smell, respectively.
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GANJOQO: Exist.

SWAMIJI: No, take place. Work, they work
(vighnayuto sahasraaty parotsahaithgreat...

ERNIE: Vigor.

SWAMLUJI: . .. with great vigor, they work
like this. Praharati and they attack, anicam day
and night. Jantoy they work on that person? sat
vastvabhimukhasyavho wants to do something

good. He who wants to do something good, they

don't, they won't, lethim to do thatgood.

DENISE: Why?

SWAMUJI: This is His will. This is the
world. If you want to do something good in this
world, for that, those.. ..

ERNIE: 10,000 times 10,000.

everything, every blunder will take place during
that period of meditation. So, this meditation is
not a joke. If you meditate, you must [just]
meditate. As soon as you get a moment, meditate,
meditate! Dont waste your time. Go on
meditating, because something absurd will
happengitwill, it hasto, itis sure!

ERNIE: Guaranteed.

SWAMIJI: Guaranteed. Sosvarlipavaraée
casya caktayau satatothita[Lord Civa's energies]
are attentive to destroy your one-pointedness,
yatau ¢cabdanu vedhena na vina pratyayodbhavau
because thispratyayd™ [will distract you]. For
instance, if you meditate wholeheartedly,#0a
namadu civaya oa namau ¢ivdya oa nhamau givgya

SWAMIJI: ...10,000times 10,000 obstaclesoa namau civay& wholeheartedly, if you are

will take place. They will Prepare themselves. ..
ERNIE: Distract.
SWAMIJI: . . . to distract you from that
intention. Vicefiatoand [the obstacles work] in

greater effort to that person,vigefiato bhavam bodhi

samuttaraéa who wants to rise from individuality
of God consciousness.

JOHN: They try harder.

SWAMIJI: [For one] who wants to rise, they
try hard, they push him down, they try ta push him
down and down and down so that this thought
does notexistin his mind.

DENISE: Well then, how does be have a
chance with so many obstacles?

SWAMIJI: No, there is courage, you must
develop courage, strength [when)igefato
bhavambhadi samuttaragakariéadt is why he

says,svarlipavaraée casya catkyau satatotthjtau

always they are attentive, they are bent upon

doing this with great strength, those energies of
God consciousness, which are bent upon
destroying this state of your . ..

ERNIE: Disturbing you.

SWAMIJI: Disturbing you, they will disturb
you in your own way. For instance, you will say,
#oa namau civdya, oa namau c¢ivayd, must do
always'oa namau civay&s Another thought has
come# must always déoa namau ¢ivay&oOh, itis
very fine to do 'od namau c¢ivaya$ So, it is a
distraction, a distraction takes place. Don't attend
to that thought also. Be only,#0a namau civaya,
0a namau civaydpbas not this, #0a namau civaya
is fine$ because he will destroy you in a friendly
state. He will become your friend and destroy you.
This happens. So, this is a very difficult way you
aretreadingon.

ERNIE: So, you could do,#oa namau
civaya, oa namadu cgivaya. . gosh, | am a good boy

destroying your God consciousness as soon as yotor doing this.$

begin to meditate. When you dort begin to
meditate, [when] you don't meditate, [when] you
work, you are fine, your mind is one-pointed.
When you make your mind one-pointed [in
meditation], all distractions take place, e.g#Oh,
that thing I have to do $&hey will take place.
ERNIE: Somebody knocks atthe door.
SWAMIJI: Yes, everything will . . .

SWAMIJI: No, notthis.

ERNIE: No, no, butthis is the #riend $$Oh,
lamsuchagoodbo$.

SWAMIJI: Yes, yes (laughter), this is what
happens.

DEVOTEES: (laughter)

SWAMIJI:

117. Igvarapratyabhijia Vivatti Vimarginé, Vol. 1, page 18. See also Special Verses on Practive. (LJA archive), 38, 39.

118. Anotionoridea, whichis produced by Lord Civa's energies.
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Is;a f@kfRedk ‘kfa%kot; i'kgofrZuh A ERNIE: And if a person does it on the
cu/kf,=h LoekxZLFkk Kkrk f|//inikfndkAl%iritual [path], they try towork . . .

SWAMIJI: They try him more, mostly.
ERNIE: That's even more strong.
SWAMIJI: More strong, Yes.

seyaa kriyatmika caktiu civasya paguvartiné
bandhayitré svamargastha jiata siddhyupapadilé

This is the active energy of God
consciousness. This is the active energy of God
consciousness that plays, that functions, in this

rUek=Kksn;:is.k euks-gEcqf)ofrZuk A
ig;Z"Vdsu la#)LrngRFka izR;;ksn~Hkoe~Al17A
HkgM~Drskk® Hkksxa rn~HkkokRlaljsnr%A

world, in this cycle of the worldly cycle and the

spiritual cycle, both. In the worldly cycle, it works,

and in the spiritual cycle also, it works. And, in the

spiritual cycle, it works just to make Civa
transform into the individual pagu bhévgustinto

lal*frizy;L;kL; dkj.ka IEizp{egs A18A

tanmatrodayartipeéa mano'haa buddhivartia
puryafiakena saariddhastadutthaa
pratyayodbhavarfil7//

the state of a beast, becoming a beast. He wants phuikte paravago bhogaa tadbhéavatsaasaredatad

that Civa should become a beast.

DENISE: Who wants?

SWAMIJI: The energies. The energies of
God try to make Civa as a beast by their own power.
This is ¢gakti, this is the powerful active energy of
Lord Civa.Bandhayitré so it gives bondage to that
person, to that Civa, [but]svaméargasthdwhen you
are fully attentive [to one point], when you are fully
attentive and you don't listen to those energies,
[when] you turn a deaf ear to those energies [that
manifest in the form of thoughts such as]#No, do
this meditation this way, this way it will work, this
way itwillwork § . .*

Thisis afriendly...

ERNIE: Deception.

GANJOQO: Distraction.

SWAMIJI: . . . distraction. This also you
should not allow. Go on with your own point.

*. .. and when you aresvaméargasthayou are
attentive to one point only &don't listen, keep a
deaf ear, to all those outside activities of the
energiegjiata siddhyupapadikéathen you will rise
in God consciousness, there is no fear.

ERNIE: So, inthe worldly everyday life, if a

saasatipralayasyasya karaéaa saapracakiméte?

The thing is, tanmatrodaya ripeéathe rise
of the tanmaétrasis the point, is the distraction&
the rise of the tanmaétras( ¢cabda, sparca, ripa, rasa,
and gandhg. Don't be attentive to these: any
sound (¢abdg, any sparcgtouch), ripdform),
rasa (taste), and gandha(smell)-these
tanméatraskand the mind, and the ego, andbuddhi
(intellect). So they are eight: gcabda, sparca, riipa,
rasa, gandhdthe five tanmatrasthe mind, the
intellect, and the ego. And this ispuryafidaké, this
is the body of the subtle body. Thisis the substance
of the subtle body"™

Whichis the substance?

Eight-fold.

JOHN: The five tanmétrasand the three
inner organs’

SWAMUJI: Five tanmatras and the three
internal organs.Saaruddhau, basyou are stuck by
this. This is the only cycle which makes you travel
in unlimited repeated births and deaths of this
world."?[But] if you hold thesetanmétras [and the
inner organs] in your own nature, if you fix them,

person tries to do good, these energies work focus them, in your own God consciousness, then

againsthim.
SWAMIJI: Yes.

there is no fear. Otherwise, there is fear from all
sides.

119. Lit., the city of eight.

120. The limited subject is comprised of anti limited to four states otbodiess of objective experience:deha, puryafidaka, praéand

clnya#Dehaneans, the body existing in wakefulnessp{iryafidaka is the] body existing in dreaming stafdéa

is the] body existing in

the dreamless state, and the body existing in thglinya  state, nothingness. In these four bodies, you thinkth# am this$. Although this
is not &tma, but, he perceives#This is &tma ParamarthasaraEssence of the Supreme Realihakshmanjoo Academy Book Series, Los

Angeles. 2015), verse 31.
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Tadutthaa pratyayodbhavam bhuikte so then he become®hokta ,thenhe becomes...
[the individual] has to face and he has to enjoy the JOHN: Real enjoyer.
cycle of this universe. He enjoys the cycle of SWAMIJI: ... the enjoyer. Tatau
universe through these eight cycles, eight cycles of cakregvarajihe becomes, he governs, the cycle of
puryafidak&® the numberless energies of Lord Civa. So the
Tadbhavat by this puryafidakaby the numberless energies, those [very energies] who
functioning of this eight [-fold] cycle of had done so much mischief before, they become
puryafibaka saasarehe goes in saasd&ahe [his]slaves.
comes, goes, he dies, he gets birth. So this happens ERNIE: Notrise?
withoutany stoppage. SWAMIJI: Don't give it to rise. Rise will
Saasati pralayasyasyahow it will be also make you disturbed, make your one-
stopped? | will tell you how to stop it, how to stop pointedness disturbed. Don't give it rise. Be
the cycle of travelling in the cycle of repeated attentive, bos!
births and deaths. JOHN: So#attentive $means?
SWAMIJI: Hastam hastena saariddhya
;nk Rosd= la:i<Lmk rL; yksn;kS A just squeeze your hands, squeeze your fingers,
fu;PNUHkksa rkespdiojks Hkosr~AA19Agyueeze your body, and. . .
JOHN:.. .. clench Yourteeth.

yadéa tvekatra saariiohastada tasya layodayau SWAMLIJI: Yes, that | have told you'™
niyacchanbhoktatamedi tatagccakregvaro bhavet/19/ JOHN: Butgetthatatall costs.

SWAMIJI : Bas, put your mind in one-
Just be attentive to one-pointedness, thatis pointedness.

all (yada ekatra saarioha Tada tasya JOHN: So, this verse refers to that other
pralayodayau niyacchan, basee that it is not earlier verse where it gave those two kinds of
destroye&don't give rise toit, don'tletitfall. meditation-one where you hold the thought and

JOHN: In other words, don't pay attention  you don'tlose it, and one where you lose itand you
toitatall, don'tcare forittocomeupor... go to those divine tanmatras. So, he is talking

SWAMIJI: No, no. For instance, there is about here [that] #holding this without rise and
one-pointedness, develop one-pointedness. Youfall$means, justhavingitin one point.
have not to develop it again and again. Just see SWAMIJI: One point. This is the first . . .
thatitdoes notfall[and that] it does notrise. thisisthefirst. .. thisis the first.

ERNIE: Notrise?

SWAMIJI: It must remain in one level one
level without any flickering state. Bhoktatam eti

121.#When the five tanméatrasgive rise to the three intellectual organs (intellect, mind, and ego). then collectively there are eight
organs. These eight organs are said to paryafidaka and they function in our dreaming state. Thigyafidaka prevents you from getting
through to the reality of your Self. When the reality of your nature is ignored, then you are dependeion enjoyment which cannot be
refused. Because of this you are played and entangled by the wheel of repeated birth and de&ffsis is Swamiji%translation of verses
17 and 18, which appear in hi€iva Sitra-The Supreme Awakening3.2.

122.#Puryafdakaarries the impressions again and again, [stores] impressions. Otherwispuifyafidaka is not existing, at the time of
death youlbbe united with God automatically, without doing anything. Puryafidaka the trouble maker$ Paratrécka VivaradalA
archive).

123.Niyatyaiva yada caifia whenever efiaLord Civa, svarupacchadan kramdtides His nature [by] taking hold of your past actions,
taking hold of the past actions of individuals, and that individual, bhu6kte dutikha vimohadthen he enjoys pleasure, pain, and
negligence, and all these things. And then you should know thattada karma phala kramau, this is the action due to your ownkarmés.
Swami Lakshmanjoo, transTantréloka (LJA archives), 14.5.

124.Hastaa hastena saapéoya dantairdantaacca péoayan / aigéanyaigairsamakramya jayedadau svakaa niaivagavasifiohaséra.
#Ball your fists, clench your teeth, and tense all the muscles of your body, but conquer your mind. This is the advice of Vasifio liéima.

He tells him that he must first conquer his mind$ Self Realization in Kashmir Shaivisr2.44. See Appendix 10 for Swamiji's complete
exposition of this verse from theYoga Vasifioha

MALINI January 2019 - June 2019 33




Of Continuities and Changes:

Abhinavagupta

in His Times

rit Theatre

I Radhavallabh Tripathi !

Abhinabagupta is known as a great thinker,
mystic and aesthetician. He was also a
connoisseur and must have remained attuned and
alive to the theatrical activities of his times. He
had learned music from his father, and used to
perform himself’ He must have therefore
remained involved in various activities related to
music, dance and drama in his own times. In the
backdrop of this, it was natural that an inbuilt
awareness of the contemporary theater and
performative circumstances got reflected in his
theoretizations and conceptual frameworks.

Abhinavagupta views the theoretical and
practical aspects of the text of Bharata's
Néaga catrain the context of prav &anityatd.e.
the continuity of the traditions as reflected in his
own times. To him the text itself is pravd hanitya
in the sense that it documents the first
performance and then takes into account the
changes, innovations and new practices
introduced in the line of disciples
(d fyaprampard. This pravahanityar continuous
flux of tradition materialized as the ¢astra itself is
rooted in the other castrag Thus the wisdom
acquired through continuous practice is utilized
to create the framework for a condensed
discourse for the future practitioners>

Since the text of he Naga céatra itself is
basically meant as a manual for the actots, it
naturally reflects the theatre practices
continuing since the ages. Abhinavagupta
envisages their continuity in his own present,
examining them in view of the actual
performances as seen by him. He is very much
rooted in the tradition and yet takes into account
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the contemporaneous - the living traditions of

theatre. In this paper | propose to explore
Abhinava's exegesis of Bharata' text in view of the
living traditions of theatre in his own times.

Commenting in the episode of Cai kara's
instruction to Bharata for incorporating the
Kaigk év i, Abhianvagupta says that even the
performance of Raudra Rasa, requires the grace
and beauty of Kat iki otherwise it will not convey
the aesthetic experienc€. This observation by
Abhinava is definitely based on his knowledge of
contemporary theatre practice. Bharatamuni has
explicitly said that his sons or disciples are unable
to render Kaigk é . Therefore assimilation of
the graceful style in the performance of terror
does not simply fit in the theatre which Bharata
had been doing till he went to present his
performance before LordC iva. The idea of
incorporating Kaigk ér graceful style eveninthe
performance of Raudra Rasa must have developed
at a later stage and Abhinavagupta was aware of
or might have seen the performances of the plays
abounding in Raudra Rasa (like Véé sa & ra,
which he cites quite often) in which the grace of
Kaigk @lso percolates along with the dominance
of forceful and vigorous style.

In a number of places inAbhinavabla rag,
Abhinavagupta drops subtle hints about the
actual theatre practices of his times. For example,
when it is said that one of the gods handed over
the fan to Bharata's troupe, Abhinava suggests
that the fan is useful in the season of summar. He
must have seen some actor or actress using the fan
as a device to suggest the experience of heat
during the course of a performance. In the same
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way he shows the practical utility of the chatra
(umbrella), Staff, Jug and other apparatus handed
over by different gods to Bharata. These items in
fact become theatre properties in actual
performances. Thekudlaka (twisted rod) will be
handled by theVidifaka. The staffis to be used as
the weapon of Brahna (by the actor performing
Branhmad), it is also to be used for arousing fear.
The péripériva holds the jug (in Purvarai g
The umbrella will be used to denote the
appearance of the clouds. Theia & sana will be
used as the seat for the king.

Abhinavagupta might have seen the stage
performance ofQr Bar &'s Ratn &al .&4His analysis
of quadruplets in the propitiatory verseNandé of
Ratndvakwhere the siutradharawould pause and
his assistants would chat the words 'evaén rya' (so
be it sir!) - suggests an experience of some actual
performance. Abhinavagupta gives an alternate
explanation for the adjective ndndépadantarefu
(in between the padasof the @ nd as occurring
in NS V.155. Pada here would also mean the
avantaravdkya& a sub-sentence occurring in a
discourse and antara would denote a pause; so that
the erm nadndépadantara would mean
avantaravakyavicchedgpause after each sub-
sentence). He adjusts th@andé verse dRatn é&val é
ascatufipadd , and it is to be accompanied with the
chanting evam astyso be it) at the end of each of
the padasThe rendering of the @ ndwill become
enchanting if the it is performed as per the this
interpretation, and accordingly the nandéverse in
Ratnavalkéwill have four pada the following way

1. Jitam Uoupatind

2. Namau surebha

3. Dvijavarabhénirupadravau bhavantu

4. Avatu ca prathivm samdddhasasym
praticcandravapur narendrau

Atthe end of each of these, the assistants
would respond by their chantingevama rya. This
will enhance the beauty of the renderingnandé
verse. Hencenandé is calledicitr & .

This explanation of the nandéberse in
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Ratndvakappears to be based on the knowledge of
its actual rendering onthe stage, andit obviously
goes against the injunction of Bharata that the
nandé verse should have either twelve or eight
padas Abhinavagupta goes to the extent of
interpreting eight as four here?

In this way, owing to his practical knowledge
of contemporary practices on theatre,
Abhinavagupta would expand the horizons of the
NS, or he would even make subtle departures
from the postulations of his mentor& Bharata. He
gives an alternative explanation of bali as a
drawing made by grains, whereas in the text of
the Naa c&rait means an offering.

Abhinavagupta's novel interpretation of
Bharata's dictum on the measurement of the
theatre-houses, i.e., pra@g@ amf@&m nirdiidam
hastada&0 asa@¢ raym (these theatre-houses are
to be measured throughhastas and dé&o as.)
enhances the number of the types of theatres.
Normally, the classification of triple shapes and
triples sizes would tiled into nine varieties of
theatre- houses only. Abhinavagupta multiplies
them to make eighteen. According to him, the
Castra does prescribe these eighteen types. He is
aware that all the eighteen varieties are notin use
during his times. But then he says that they were
in use during the earlier times, and even if they
are not utilized during his times, they may be
purposeful for the coming times?’ This brings out
Abhinavagupta's vision of continuity and
contemporarinessintheatre.

In fact Abhinavagupta picks ups subtle hints
with reference to performance circumstances in
Bharata's general remarks. When Bharata just
says that Narada, S ti and others were deployed
for rendering music on the occasion of the
performance he was to givé, Abhinavagupta
interprets the word niyutkta as suggestive of the
supremacy of thenad & &ya in the repertoire as
the deployment of the nad & aya for a
performance would mean that the
instrumentalists as well as the singers etc.

35




|12

functioned under his contro

Abhinava raises this question here, and then says

These passages are suggestive ofthat it is not necessary that the dhéroddhata is

Abhinavagupta's acumen as a commentator of NS
and as a connoisseur interested in the theatre of
hisowntimes. He is aware of the tradition, and at
the same time remains as much concerned to the
contemporary practices on the theatre during his
days.

Abhinavagupta also describes performances
which he might have seen. He presents a vivid
picture of Domké in the discussion on the
theoretical difference betweennada andn dta .
He also cites the Prakrit stanzas being chanted
and then goes on to discuss the question of the
nature experience --laukika andalaukila and
describes how the dancer would present the two
meanings through her gesticulations. At the end
of his very detailed analysis of the performance by
the dombé Abhinavagupta says#nhow-a-days the
dancers do not show the double me® ings, they
justexhibit the intention to please the gods$®

Abhinavagupta refers to a number of plays
which must have been popular on the stage of his
days. He cites dialogues after dialogues from the
plays like T&pasavatsaé jato elucidate the
treatment of love by Anaégaharia

His very pertinent comments on some of the

always shown full of wrath and avenge. He does
have his tender moments and suffers from the loss
of his near and dear one$’ Abhinava also cites a
passage from this play comprising an outburst of
Ravaéa's grief’ Clearly he has a performative
circumstance in view, the delineation of tender
feelings and expression of suffering by a wrathful
hero, which is a challenge to an actor performing
Ravaéa's role as well. Abhinava perhaps has seen
an actor in the role of R&vaéain a performance of
the play Raméabhyudaya. In his commentary on
the IX chapter of the NS, he also locates the
gestures which some of the actors would adopt
during the performance of this play. This
confirms that Abhinavagupta is referring to an
actual performance of this play as seen by him.
Similar is his analysis of the play
Pufpadifitakaby Brahmayazassd mirHe is in
fact enamored by the whole conception of the plot
of this play which of prakaraé atype. Kuntaka also
gives a long discussion on this play.
Samdudradatta, the protagonist is a trader by
profession. His wife has gone to her parent's house.
Unable to bear the pangs of separation,
Samudradatta reaches her house one night. The

plays by some of his close predecessors suggesguard does not recognize him. Then

that Abhinava is perhaps giving a critique of
these plays after viewing their theatre
performances. For Example the play
Ramabhyudayaby King Y& ovarmaa
contemporary of Bhavablil ti is vehemently
criticized for its impropriety of converting the
character of Rama into a dhéralalita, whereas
Rama aught to have been treated as @hérod &ta
type. But at the same time Abhinava is all praise
for this play for the portrayal of Ravaéds
chatacter. Raveé a is adhéroddhata type of hero.
But in the play he is shown lamenting on the
death of his brother and son in the war with
Réama. How far is it proper to show the sentiment
of pathos in the dhéroddhtatype of nayak&&
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Samdudradatta gives his ring to the guard and
persuades him to allow him to enter. He meets his
wife. They are together that night. Retuning,

Samudradatta goes for voyage. Nandayanti his
wife is sent to her father-in-laws house. She is
suspected of bad character when it is discovered
that she is pregnant. & garadatta, the father of
Samudradatta expels her from the house.
Nandayanté reaches the dwelling of ¢abaras.
Meanwhile the guard who received the ring from

Samudradatta tells about the secret meeting of
Samudradatta and Nandayardé . S garadatta,
bitten by remorse goes on a pilgfrimage and
Samudradatta, when he returns and comes to
know desperately searches for his wife.

ekfyuh



Abhinavagupta has given graphic descriptions of
several scenes from this play, he not only cites
verses from this play, he also gives dialogues in
prose which are delivered at the crucial moment of
Samudradatta's meeting with his son. This can
happen only if he remembers the stage
performance of the play® In the same way
Abhinavagupta also makes analysis of another
play Méy&puipaka He praises the devise of
making entry of the curse in human form.’
Abhinava describes the entry of Brahmaa pa as a
character also cites dialogues spoken by this
character from this play. Also the dialogue of
Sugréva fromM &y gpufpaka is elucidated with the
gesticulations that will follow during its delivery.*
Abhinavagupta describes how the character
performing this dialogue will point out to different
things like the first, the soil, the ministers,
servants etc. revealing their proximity or distance.

Abhinavagupta also uses many terms which

were prevalent in the practice of theatre during
his times, and such terms do not occur in the NS.
Commenting on On V.110 also he saygk&ial
nadyapravartakasya tatprekia patal
aradhyadevad$ This simple sentence brings out
three terms related to the theatre practice during
the days of Abhinavagupta prekid (for a show),
prekiigpatifor the king or patron who sponsored
this prekid and nagapravartaka& a person who
promotes theatre activities.

Abhinavagupta's knowledge of the actualities

of the theatre as practices in his times has
enriched his insights in the theory; it has also
made fruitful interferences in the conceptual
frameworks as given to him through the tradition.

Madhur ga Yogin in his Dhyanaglokas describes him holding th&® a in one hand
and playing its strings. Cf. Pandey K.C.: 1963:20fn 2
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1

I Rajnish Mishra !

Unmesha (Introduction)

AGAMA (TANTRA) AND NIGAMA
(veda are the two major currents of India's
intellectual tradition. The tradition believes that
these two streams have always existed together.
Ontologically and epistemologically, they deserve
equal status and prestige. However, there are
distinctions between the two, not in their
ultimate goals, but in the means they recommend,
in their points of departure, and in their differing
emphases on important aspects of life and reality.
Setting aside the social, ritualistic and religious
implications, we may broadly state here thateda
and its associated streams advocataivritti
(abstinence from the modes of mind), whereas a
gamaadvocatespravritti (inclination towards the
mental modes). The former teaches the use of the
discriminating cognitive faculties for the
discernment of what is real from what are the
evolutes ofmaya (i.e. merely a construct or what
takes forms otherwise), while the latter expounds
that there is nothing to accept and nothing to
renounce, as the apparent world is
indistinguishable from its Creator, who has
projected it on the canvas of His/Her own Self.
The picture bides the canvas in much the same

the agamas are upadishta (stated or interpreted).
The distinction between these two streams is
crucial and needs to be understood carefully, as it
provides space to the "modern" educated mind,
which, trained in modern/(Western?) institutions
and paradigms, is often tempted into importing
dichotomous/ conflicting theoretical categories
or models from the West without realising how
disastrous their effects may be on the thought-
content under discussion’. In the near past, we
have been (and may well be, in the near future)
obsessed with these "theories," often at the
expense of the existing data. Since the theories
are manufactured by the "first world," their claims
of universal applicability are unquestioningly
taken for granted whenever staked: the "data," in
such a situation, must be appropriated for the
survival and the benefit of the "theory.” However,
the distinction between vedaand agamaloes not
involve any hierarchy or dichotomy. If agama
comes under the category of upadishta ("stated"),
we must note at the same time that it is articulated
by none other than Shiva' Himself, to His beloved
wife Parvati, or by Parvati to Shiva. The setting of
this dialogue is remarkable for the calm, serene
and extremely intimate environments it is set in.

way as form veils the substance. The canvas goesWe do not notice the "presence” of any third

into deep oblivion and the picture it holds
becomes the object of experience and intellectual
enquiry. Another significant distinction between
these two modes of thought and exposition that
must be highlighted here is that the Veda(s) are
drishta(seen or visualised; self-evident), whereas
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person here - in fact there is no space for the
"other" at all. There is no space even for the two:
this is a dialogue between wife and husband, and
the ardhanarishvard (image of Shiva as half-male
and half-female, shiva and shakti) principle
establishes the perennial unity of the two in a
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single substratum. In this intimate dialogue, the
"inter-space" demands a complete dissolution of a
second or third being. In short, there is space for
"absence," but not for "a marked presence" at all.
The "duality" inherent in the etymology of the
term "dialogue" in the present context is only
morphemic and does not hold any ontological
content. By altering or conditioning its signified
(though this may be an act of a violence in away),
we may use it in the sense ofamvada, or, more
appropriately, hridaya samvada(lit. perfect
expression and communication), i.e., one that
does not involve any second or third person. To
become a part of this "dialogue” (henceforth
substituted for samvadg, we need to not only rid
ourselves of our identity or identities, which
create/s "duality," but we must also "become of the
same heart or sensibility" ¢éahridaya), by
harmonising our "self,” because "harmony" is a
prerequisite in such an intimate dialogue. This
perpetual dialogue here constitutes a “"closed
text," to use Umberto Eco's formulation (The Role
of the Reader 49). An ontological readership for
such a "text" (the dialogue) must qualify on two
necessary interrelated counts:

1. nairmalyapurity of mind and heart, akin
to a mirror's clean shining surface, which is
essential for receiving the reflection ofimage; and

2. tanmayibhavanathe ability to become
one with the object or goal ofinquiry.

The goal is to know and to experience the
content of the "text." There does not exist any
"author" or "authority," and hence, no question of
authorial intention or meaning arises: there need
be no apprehensions about falling easy prey to
what Wimsatt and Beardsley call "intentional or
affective fallacies" (see The Verbal Icon). This
dialogue involves a code system in which a
consistent and insightful mind can read one or
more than one meaning. Meaning is not a product
but a process of becoming that comes into being
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through the devices of signification.

This, then, is the setting and form of dialogue
in which Bhairavi puts her queries to Bhairava,
and to which he responds with deep love and
reverence.6 The content of this dialogue is
intense and deep and to some extent "obscure."
Also, the mode in which this content has been
uttered or articulated is of great significance. The
verb in samvada(sam + vad) is intransitive. It
does not have space to accommodate any "object"
in its thematic grid. The verb/vad requires only a
self-contained, self-affected and self-reflective
agent. This is asamvadawith the self and does not
necessarily communicate any explicit message as
such in the first place, but is of course, by
implication, concerned with many aspects of the
human condition, and with forms of discourse.
But this is the all-pervasive Self, and its dialogue
constitutes "a self-contained text" in a sense. We
may write a "biography" of this "closed text" by
depending on its inner conceptual structures and
evidences.

Indian theoreticians discuss another
interesting parameter in order to classify Indian
verbal discourses: the nature of statements and
their relationship with the audience. Three
modes of upadesha (expression/dialogue) have
beenrecorded:

1. prabhu sammitaharacterised by shabda
and authoritariveness (e.g. the Veda).

2. subrid sammita:characterised by the
authority of the friend/well-wisher where
artha/intended meaning is more important
(smrti/purang than the verbal choice.

3. kanta sammita:characterised by rasa
(charm), like the words of a beloved/wife.

The agama, like the words of a beloved/wife,
comes under the third category, to which also
belongs kavya (literature) (Kavyaprakashd.?2).
Here neither authoritative words, (parusha/harsh
words) as in prabhu sammita, nor the arthéor
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intended meaning, as insubrid sammita, are of
much importance. As kanta samuddesha,
literature offers every purushartha (the four-fold
goals of life, as also offered by the otheshastras:
dharma, artha, kantaand mokshabut in a more
intimate, aesthé icand suggestive fashion as
opposed to other discourses.

Agama to tantra also involves a "vision"
(darshana of reality. Just as the Vedas remained
the major sources of all the "theistic" and
"atheistic" (strictly in the Indian context, where
the acceptability of the Veda as the most
prominent source of knowledge is understood)
principles and philosophical systems, in the same
way, agama is the source of all the Shaiva and the
Shakta philosophical systems, likePratyabhijna
(Recognition), Kula, Krama, Vira-Shaiva,
Siddhanta Shaiva, Lakulisha Pashupassd many
other cults, like Tripura, Tara, etc. Agama also
pertains to the Vaishnava Pancharatra) Shakta,
Bauddha, Jaina tantticystems. In the Kularnava
Tantra, Shivadeclares, "For the fouryugas (ages)
there are four corresponding literatures." For the
Satyugait is the Vedas (from apaurusheya/non-
contingenttexts), for the Treta,it is the Smritis
(recollected texts); for the Dvapara, it is the
Puranas (mythical accounts), and for the
Kaliyuga, it is the Agamas (Baladev Upadhyawp,
Bharatiya Darshana435). The Shaiva-Shakta
schools, especially the one that flourished in
Kashmir and adjacent areas in the seventh and
eighth centuries, excelled in the cultivation of
disciplines like philosophy, poetics, aesthetics, art
and tantra.

Shaivism, especially Kashmir Shaivism, is
perhaps the least studied chapter of Indian
philosophy. Scholars have often sounded its
richness, intellectual input and relevance (cf. the
extensive work done by Professor K.C. Pandey,
Thakur Jaideva Singh, Navajivan Rastogi,
Baljinnath Pandit, Dr. Parmahans Mishra, Dr.

20

January 2019 - June 2019

R.S. Dviwedi, Dr. Vraj Vallabha Dviwedi). But as
mentioned above,agamic works are governed by
different assumptions, and these works can be
maintained only within a living tradition, as they
are both "system" as well as "application," and in
the absence of this tradition, many commonplace
instructions and topics have fallen into oblivion
already.

Further, one agama relates to another for its
meaning and constitution. Abhinava himself
names and quotes froml 82 agamic texts in his
Tantraloka (TL), but most of them are no more
available; Rajanaka Jayaratha, in his celebrated
commentary on the Tantraloka, the Viveka,
records 275 tantic texts. In addition to this vast
literature, a large number of statements, whose
sources have been left unstated, have been
marshalled, either to support or to refute
arguments throughout both theTantraloka and its
commentary the Viveka. The amount of
scholarship that may be required even for a partial
understanding of such a tradition is daunting.
Thousands of invaluable agamic manuscripts are
as yet lying in dark corners in various libraries,
and it is questionable whether they will ever see
the light of day. Some texts, such as those that
were published under the auspices of the
government of Jammu and Kashmir or under royal
patronage, have been out of print for long. The
surviving texts need rigorous editorial and textual
scholarship, and need to be translated into
modern Indian and world languages for wider
readership and dissemination. Here, | would like
to record my sincerest gratitude to the Siddh Guru
Peetha of Ganeshpuri (Thane, Maharashtra),
which has made available online some eighty
texts. It goes without saying that many more such
dedicated academic efforts are a primary
necessity. Without the able guidance of a
competent teacher coming from the tradition of
the agama itself, agamic works are extremely
difficult to study. It is again sad to note that the
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field has literally become void after the most
outstanding scholar and yogi of the Shaiva
traditions of Kashmir, Shri Lakshman Joo
Maharaj, left the world of adhvan/impure

principles Twenty eight years ago. Though the
late Maharaj -ji initiated a number of scholars into

work in Kashmir Shaiva philosophy, his presence
cannot butbe missed.

One may want to speculate as to why the
major theoreticians of Indian poetics and
aesthetics belonged to Kashmir and are
associated, either professedly or in some other
way, with the Shaiva philosophical systems. For
centuries Kashmir remained one of the most
illustrious seats of learning for the Buddhists
(Fourth Buddhist council, Kashmir
Abbidharnika) and the Shaivites up to the end of
the twelfth century. Bhamaha, Vamana, Udbhata,
Anandavardhana, Kuntaka, Bhatta Tauta,
Vamanagupta, Mahimabhatta, Rudrabhatta,
Mammata, Mankhaka (Ruyyaka), Jayanthand
many more belong to KashmirMahamaheshvara
Sri Abhinavaguptapadacharya is, of course, the
most celebrated and authoritative exponent of
the tantra, the poetics, the aesthetics and the
philosophy of Kashmir. Questions about the
relevance of studying his works do not even arise
because it is an unquestionable fact that no
substantive discussion of poetics, aesthetics,
Tantra, music and philosophy can exclude his
contributions inthese domains of knowledge.

Philosophy, in the sense of "vision"
(darshang, is also a way of experiencing reality: in
this it comes close to the basic assumptions of
literature and literary theories. There is no
obvious gap or opposition between these two
disciplines, particularly in the Indian context. In
fact, Indian intellectual discourses are
chatacterised by the inter-disciplinariness and
integrity of their thought-systems.’ The
distinction between literature and philosophy

two disciplines with reference to the Trika system
of Kashmir. Not only do they share common
theoretical assumptions, but also, to a great
extent, even the methods, devices and modes of
exposition are also similar if notidentical. A poet,
like a philosopher, also relies on the same valid
means of knowledge. It is the epistemology of
mental modes or experiential contents in the
receptive self that matters more in the domain of
literary creativi ty. "The great traditions of tantra,
philosophy and poetics culminate in Acharya
Abhinavagupta and his magnum opus,the
Tantraloka, which is not only an encyclopedic
work of Tantra philosophy but also the most
authoritative and authentic exposition of this
system. The theoretical assumptions of
pratyabhijna(theory/philosophy of recognition) ,
abhasa(Realistic Idealism or theory of
appearance),svatantrya (theory of absolute
freedom of will), bimba-pratibimbavadéheory of
image and counter-image) and the concept of
pratibha (intuitive experience or knowledge)
provide an extensive background for his
philosophical and literary expositions (see
Pandey 319), which are further strengthened by
reference to concepts likeananda, ullasa, rasa,
dhvani, vak, anubbavandaesthetic reception),
anukirtana, sadrishya, sajatiya, upa akshana,
nairmalya, upayaand many more, so frequently
used in philosophy and literary theory.
Throughout the last millennium, Abhinavagupta
with his two exceptionally rich literary
commentaries, theDhvanyalokalochanaand the
Abhinavabharati (ABh), has always been
conspicuously presentin the domains of literature
and aesthetics. In fact, no discussion in Indian
philosophy, poetics and aesthetics can be
considered complete and conclusive without
taking into account the contribution of Acharya
Abhinavagupta.

The existing literature in this area is mainly of

becomes more superficial when we examine these historical and philosophical nature. For example,
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Professor K.C. Pandey's pioneering works (1959,

1963, 1986) take into account a number of the

Dyczkowski'sThe Canon of Shaivagama and the
Kubjika Tantra of the Western Kaula Tradition

issues involved, such as the problems in the way of (1988), and his exceptionally productive study of

accurately dating these texts, acribing authorship
and origin/evolution of the Shaiva philosophical
system along with their major premises. Professor

the Spandakarikg1994).
But even so, there is no work that examines in
detail the interface of Shaiva philosophy and

V. Raghavan (1940, 1973 and 1980) has, in his|iterary theory. As stated above, agamic traditions

works, explored the question of the number of
rasas and the concepts of alamkara shastra.
Professor Gnoli's work (1968) offers an insightful
exposition of Abhinavagupra's concept of
aesthetic experience. The works of Professor G.T.

are enriched with philosophic and literary
thought; no research project undertaken or
completed so far examines them with from the
perspective of current debates in literature,
philosophy of language, and aesthetics. Shiva is

Deshpande (1989; mainly based on K.C. Pandey's the abode of all fine arts (alita kala, which are

Abbinavagupta {1963}) B. N. Pandit (1993), M.M
Gopinath Kaviraj (1966), R.K. Kaw (1967), and
Dr. Navajivan Rastogi (1987) have generated
immense interest among modern scholars and
general readers through their rich expositions of
Abhinavagupta's aesthetic theory, mainly against
the background of Pratyabhijna philosophy. Some
modern learned commentaries and translations
of the major philosophical and literary

commentaries by Thakur Jaideva Singh (1979,

sixty-four in number), including grammar:
Panini's Ashtadhyayiis considered an important
work in the aganic traditions as well. Unlike
modern grammars, théshtadhyayi contains valid
perspectives on history, culture, philosophy and
aesthetics. The Shiva-sutra (SS, classification of
speech sounds in Sanskrit), the division of the
work into eight chapters, the number of sutras,
all consolidate the roots and place oAshtach yayi
in the agamic traditions, but these aspects of the

1980, 1982, 1988), Dr. Paramhansa MishraAshtadhyayistill await a long-overdue scholarly

"Hansa's" brilliant Hindi commentary on the
Tantraloka along with Rajanaka Jayaratha's
commentary, Viveka, on the Tantraloka and the
minor works of Abhinavagupta (1992-99),
Acharya Vishveshvara (1973), Jagannath Pathak
(1997), Vraj Vallabha Dwivedi (1984, 1988) are
also of great value, especially for their
philosophical expositions and for making these
texts available to a larger readership. Amarjit
Kaur (1979) has studied the influence of ndian
philosophical systems on Sanskrit poetics.
Scholarly interestin Kashmir Shaivism, especially
with regard to Abhinavagupta oeuvre, has shown
a sustained growth over the last few years, and
among the most noteworthy works that have come
out in the last decade or so must be mentioned
Andre Padoux’s Vac: The Conception of Word in
Selected Hindu Tantras (1992) and Mark S.G.
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inspection.

Abhinavagupta has been mainly studied as a
literary and philosophical commentator. It is
strange that no study has yet focussed upon the
unity and integrity that characterises his poetics
and aesthetics. Even among philosophers, he is
best known as a philosopher of the Pratyabhijna
school. His deep interest in theKaula system, of
which the Tantralokais remarkable evidence, has
been by and large ignored, as has been the
indebtedness of his literary expositions to these
other sources of the Trika system. As
Abhinavagupta is a representative of all the
branches of Kashmir Shaivism, and hi$antraloka
the most comprehensive, authoritative and
representative text of this system of thought. He
himself remarks on the complex and intensive
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nature of this work in this gloss:

vitatas Tantraloka vigahitua naiva cakyate
sarvaill djuvacanaviracitamidaa tu Tantrasarau

tatau créuta. (TS 1.2)
That not all are capable of diving deep into

the depth of the Tantraloka, hence hear this

Tantratara (an abridgement of the Tantraloka)
composed as a lucid statement.

The Tantraloka and its compendium
Tantrasara constitute the multifaceted
foundation for Abhinavagupta's literary and
aesthetic expositions. TheTantraloka, which
expounds with crystalline clarity the rich agamic
traditions of the Kashmir Shaiva philosophy,
provides a brilliant background for Abhinava's
exposition of dhvani and rasa, and his literary
commentaries theDhvanyalokalochanaand the
Abhinavabharati also are enriched by the
technical terminology of Trika philosophy, which

Tantraloka is also composed in the form of
dialogue. The identity of the listener of this
agamic discourse remains a secret until one
arrives at the final verse (TL 37.85). Paramashiva,
in His/Her all-pervasive form, is the sole listener
to this tantra vanmayaThe identities of the two,
the exponent and the listener, get dissolved and
the two merge into each other and become one.
Indian rational discourses are organised
horizontally and not vertically.

In the Indian tradition, there seems always to
have been a quest for a comparatively universal
basis upon which to lay the foundation of theory
amidst apparent differences, conflict and flux: the
existence of differences and flux has, no doubt,
been recognised, but only at the surface level.
Philosophers and theoreticians in India, as also
elsewhere, have always striven for "universals" or
"underlying representations,” where all the
contesting views submerge in and emerge from

he uses freely, assuming his readers have an equalthe same substratum. It seems to be human destiny

familiarity with the categories he uses.

to quest for a set of "universals," because only this

Conceptual terms are discussed and commented €an bring integrity and sublimity to our efforts,

upon at length in his philosophical and tantric
treatises, most specifically, in the Tantraloka.
This richly intertexual understanding entails that
this encyclopedic and upanishadic text be studied
to understand the interface of Shaiva philosophy
and literary theory with specific reference to its
major exponent. Philosophy, tantra and literature
are minutely interwoven in Abhinavagupta's
exceptionally voluminous corpus of writings; a
rare blend, perhaps singular, in India and in the
world, a union very much like the confluence of
the Ganga, the Yamuna and the Sarasvati. The
classical debate on the hierarchy of or the rank
due to the different human discourses (see Plato's
Repablic, ch. 10. and Aristotle's Poetics) and
"contest of faculties" does not appear to be very
relevantin this context. In keeping with the mode
of composition of all the agamicvanmaya, the
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and bind different individuals (murt)) "each to
each by natural piety" (to borrow from William
Wordsworth). A theory expounded with this
insight survives the constraints and tests of rime
and space. No Indian theory in philosophy,
literature or any other discipline has ever suffered
extinction. The tradition has been characterised
as "a perennial flow of the Ganges," taking on as
many hues and forms as the seasons - winter,
summer and the rains. Sometimes several
tributaries merge to constitute a major current,
and, sometimes, the main current splits and flows
in many directions. Continuity was a "norm," not
onlyinlanguage butalsointhoughtand culturein
India.

Section 2 of this essay foregrounds the issues
and assumptions common to both philosophy and
literary theory. It examines and collates the
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recurrent issues, which Section 3 below will place
in the context of the Trika philosophy, outline the
nature of the philosophical system necessary for
the emergence of a coherent and comprehensive
theory of literature or aesthetics, and examine
and evaluate the agama-influenced Trika Shaivite
school's answers to these all important questions.
In addition to these, an extensive bibliography of
primary sources has also been appended in the
hope that it may be of use to scholars, old and new,
inthe area.

Philosophy and Literary Theory: The Shaiva
Perspective

In these last three or four decades, the phrase
"turn to theory" describes the path academia has
taken. A host of post/modern theories ranging
from Russian Formalism toP ost structuralism
have brought about a sea change in the study of
literary discourses. These theories place a simple
but inescapable condition: approach the work of
art with the category of difference. Seen from this
world-view, the work of art presents multi-layered
experiential content intricately interwoven with
"binaries" and "differences;" "defamiliarisation” is
its constitutive principle. In other words, a work
of art and literature is not simply a matter of
"enjoyment" but of serious intellectual concern
for the artists and the audience/reader. Issues
relating to literary creativity, its reception, its
status and validity as a discourse of knowledge, the
nature of literary experience, etc., have always
been a matter of serious debate and discussion fin
both the Indian and the Western intellectual
traditions. In contemporary intellectual

"no man's land," as Bertrand Russell would put it,
offers more room, as well as competent analytical
tools, for "synthetic interpretation” (shastra
paddhat) for a wide range of intellectual
disciplines (see Kapoor 1990).

Literary theory, both in India and the West,
has maintained a close affinity with philosophical
investigation and speculation right from its
creation as a distinct discipline. There is a set of
theoretical issues discussed widely in literature
and art vis-a-vis philosophy. A literary theory
assumes a philosophical context in which it is
firmly rooted and in conformity with which it
develops its concerns and critiques of reality and
the human condition. Literary theory, thus,
contextualises and also liberates a work of art
from the context. It addresses a set of existential
and aesthetic issues and provides a perspective so
that the work of art can be foregrounded,
examined, interpreted and deconstructed for its
multi-foliated conceptual structures. Literary
theory thus involves both an internal and a
general theory of literary discourses. In the
hierarchy of rational discourses, literature figures
below philosophy and history (Plato, The
Republi¢ ch. 10). While the issues and
assumptions the two masters of the Western
tradition, Plato and Aristotle, engaged with and
formulated have been extensively responded to by
critics and theoreticians down the centuries,
these issues are still relevant. The gap between
literature and philosophy has narrowed
considerably in modern times, and this became
possible when literary and aesthetic theories
acquired greater autonomy as disciplines.

discourse, these issues have secured an even moreesthetics liberated itself from philosophy and

prominent space.

A theory involves a perspective, a point of
view, and "an intellectual quest"” (in other words, a
philosophy). Philosophy, being a vast domain of
integrated intellectual activities and also being a
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established itself as an independent domain of
enquiry. Similarly, in the twentieth century
literary theory (poetics) came into its own,
overstepping the boundaries of literature as such,
establishing, instead, free interactions with a
number of discourses. Jeremy Hawthorn rightly
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observes that: "Literary and critical theory today
takes its concepts, methods and terms from such a
wide range of disciplines and areas of study that to
keep abreast of all new developments would
involve the sort of study that would probably make
it hard to read any literature at all" (vii). While
scholars have also remarked upon the growing
indifference of contemporary theory to what it is
supposed to be a theory of, there is no doubt that
the advent of theory has reduced considerably the
gap that was thought to exist between philosophy
and literature.

We will return to this issue subsequently, but
first, in the interests of technical precision and
sophistication, we need to distinguish between
the three associated terms, poetics, literary
criticism and literary theory, which we use
synonymously in general discussion on literature
and aesthetics. Rene Wellek, for instance,
distinguishes "literary theory" the study of the
principles of literature, its categories, criteria and
the like, from studies of concrete works of art,
which, he says, are either "literary criticism"
(primarily ' static in approach) or "literary history"
(). Rejecting terms like "literary scholarship,"
"poetics,"” and so on, he attempts to defend the
English term "literary theory" a possible
alternative to the German litaateurwissenschatt,
as the "science of literature,” which does not
exclude criticism, evaluation and speculation in
the way "literary scholarship” seems to. Nor does it
leave out the theory of other genres (such as the
novel) as "poetics" does, because, in English,
"poetry" is still largely restricted to verse and has
not assumed the boarder sense of the German
dichtung or the Sanskit kavya, besides seeming to
have "the handicap of suggesting prescriptive
poetics: a set of principles obligatory for
practicing poets"” (2).

Though literary criticism implies a theory of
literature, it is possible to maintain a distinction
between the two categories. Literary theory takes
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into consideration larger, common issues like
literature as ontology and epistemology, the
relationships of author, reader and text to one
another, literary meaning, the nature of verbal
discourse, creativity and creative process,
reception, validity of literary statements and
several other principles and criteria of literature.
Literary criticism is concerned with the merit of
literary composition, its craft and style, the form
and content of the individual work; its distinctive
features, its language, rhetoric, etc. Kapil Kapoor
observes that literary criticism may take up any or
all of the criteria of literary theory with reference
to concrete works of art: literary criticism can,
and often does, include reference to literary
theory, in such collocations as "theoretical
literary criticism," as against "applied literary
criticism" (1995: 27).

As poetics also involves an internal theory of
literature, we may use this term to mean literary
theory also, but the term needs to be further
contextualised in the Indian kavya traditions,
where we do not encounter the difficulties that
led to Wellek's rejection of the term "poetics" as an
equivalent for "literary theory." In Sanskrit, kavya
shastra, kavya vidyar sahitya shastra/vidyat
only discuss the general crafts and rhetoric of
poetry but also the theoretical and philosophical
issues pertinent to this domain of enquiry.

In India, philosophy and literary theory seem
to have been always intertwined, right from the
formation of the discipline as Bhamaha suggests
(seeKavyalamkara, ch. 5 and 6). All the major
literary theories and their exponents are related,
directly or otherwise, to one or the other of the
important Indian philosophical systems:rasa,
alamkara, riti, auchitya, vakrokti, dhvani, gurend
doshaall originate from or anticipate some
philosophical context. The "contests of facultiesh
the "hierarchies" of the human discourses - a
prime preoccupation in Western thought& do not
hold much relevance in the poetic traditions of
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India. A statement in literature is as valid as a
statement in, say, philosophy, and was often
quoted by philosophers and thinkers to expound
and support their own theoretical positions.
Similarly, philosophy runs through all the major
literary works like the undercurrents of Sarasvati -
one cannot think of a better example than the
Srimadbhagavad-gitaa profound philosophical
treatise (upanishad), which is also the very heart
of the unparalled encyclopedic epic, the
Mahabharata Acharya Abhinavagupta and
Rajanaka Jayaratha are two outstanding examples
of the interhatching of the concerns and insights
of these two disciplines. We will provide a Shaiva
perspective to this distinction subsequently, once
we have examined some of the preoccupations
literary theory and philosophy share in both the
Indian and the Western traditions:

1. Nature of reality and its linguistic
representation,

2. Nature and status of representation/
representability of reality in art,

3. Nature and source of artistic creativity,

4. Status of literature as a discourse of
knowledge

5. Literature aslinguistic/verbal discourse,

6. Literary meaning, and

7. Pratibhain philosophy, language and poetics.

We will now proceed to examine these from
the perspective of Indian philosophy, and more
specifically, from the purview of the Shaiva
philosophy of Kashmir.

Nature of Reality and its Linguistic
Representation

The Western perception of language is
essentially representational. Representation pre-
supposes some present entity that is to be
presented or imitated (mimesis). It also entails
that any work of art or literature has to capture
this ideal object, and since the idea and its
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representation (image) can never be replicated in
all their ontological and epistemological aspects,
no representation can be said to be perfect.
Moreover, the essential nature of an object can
never be represented. Just as a tree in a painted
picture cannot be the same as a real tre& a tree
grows and provides shade, as it is an ontological
entity, whereas the picture of the tree is devoid of
such essential attributes - a representation is
always partial, and the moment it is equal to the
actual object in all aspects, the
representation/image will cease to exist. This
further implies that the validity of knowledge
acquired through representation will always
remain secondary; and since all literary and
artistic creativity involves imitation, these are
denied status as valid discourses of knowledge.

Representation through the medium of
language makes the problem more complex. To
what extent is language a competent means of
representing reality? Does language represent
reality or does it alter it, in the sense that the
reality represented in language is of different
nature and possesses different characteristics?
The issue relates to literature too, as literature is a
linguistic construct or enterprise in the first
place. It is in this regard that Plato makes his
famous objections about art and literature. In
Plato's ontology, the ideal is real, universal and
unique, and is the source of all creativity, the
world being but a projection of this ideal. The
prototypical artist in Plato's philosophy is the
carpenter, who deals in spatiotemporal reality he
guantifies, cuts, and rearranges the parts out of
the integral whole of the log of wood. The couch
that he makes is the first deviation (bhaga) from
the ideal image of it. Next, a painter depicts this
couch in the form of a picture, this being the
second deviation. Third comes the poet, who
describes the object in words, and hence,
literature is thrice removed or displaced from
reality (The Republicch. 10).
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The involvement of language makes the
depiction of reality somehow more complex.

Language always involves a space, an absence, and

difference. It hides as well as reconstitutes reality.
Differences among individuals are quite explicit
even though they belong to the same conceptual
category: no two cows are the same, but the same
term is applied to all individual cows. The
difference existing between the two individuals is
lost through this process of "languaging.”
Similarly, language creates differences and
discreteness in the single cognition or event. For
instance, "Hari cooks rice" is a single event, and all
the components are integrated into each other
but in language, it appears as if three discrete
objects have been sequentially arranged.
Moreover, language foregrounds form rather than
substance: the moment we make a pitcher, its
substance, the lump of clay, gets hidden. The same
substance may, however, be given another form,
and language will bestow upon that particular
form a particular name: for example, "elephant.”

A number of questions arise here about the
representation or imaging principle in language.
What is the nature of these images? Animage is a
conceptual construct of the ontological entity,
and a sense of meaning and alternative is always
implicit in it - it always re-presents the object.
Western scholarship and the various Indian
philosophical systems all place different
constructions upon the relationship between the
image/sign, its meaning, and the objectitself.

In arealist system, the relationship between a
sign and the object, between the word and the
world, is direct because such a system expounds
that the world of our experience is real and it is
namadheya (nameable) and abhidheya
(knowable). A sign or image is ascribed greater
epistemological strength in a realist system. In the
taxonomy of Indian philosophical systems, the
Mimamsa and Nyaya-Vaisesika systems represent
this school of thought. The direct relationship

MALINI January 2019

that holds between word and the object here can
beillustrated as follows:

vikalpa (word) ! padartha (object/image)

Such systems posit that the image aikalpa is
positive, real, ontological, universal and
individual and direct. Naturally, shabdas a valid
means of knowledge in this system. We do not
know of any Western counterpart of this
philosophical system.

In an idealist system like Vedanta and
Vyakarana, it is a mental image, indirect, both
individual as well as universal, and of form and
substance identical with the object, given fitya )
and ontological (padartha rupg. This involves a
three-fold relationship between the image/word,

mental image and the object, which can be
illustrated thus:

Though belonging to the same idealist fold,
the Buddhist school of thought offers a rather

. Manasa Chitra/
% mental image/
% cogmitive
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more complex picture of this relationship, which
canbeillustrated as follows:

In the Buddhist system, as expounded by
Dinaga and Dharmakirti, following upon a long
tradition of thought, a sign is only vika/patamaka
(conceptual or imaginative), apohatmaka
(differential), unreal, universal and pragmatic. It
has no ontological validity and even in
epistemology, its domain is strictly defined as
samvritti (phenomenal), which cannot even
touch the ontological entity (Stcherbatsky,
Buddhist Logic D 3).

Finally, the Shaiva philosophy of Kashmir,
which posits the theory ofabhasaand svantantrya
(appearance and absolute freedom of creative
will), evolves a position that is unique amongst
Indian theories of meaning. Though the Shaiva
Philosophers , nowhere discuss any theory of
meaning explicitly, drawing upon their

Shabda/

image/Sign Vastu/object

theoretical accounts, we may present the
following diagram:
In this system, shabda, in all its three

every appearance is real, as these are partial or

complete manifestations of the ultimate reality,

Paramashiva.Also, the relation that holds

between different objects or appearances is very

much real, as nothing is isolated from its sole
substratum. Naturally, the relationship that holds

between world/image/sign, mental image and
object, is real: all three elements are ascribed
ontological status in the Shaiva or Trika system of

Kashmir, which holds that the manifest world is

vangmayand blissful projection of the Universal

Self.

Thus, we can say that:

1. As compared to the multi-participant
discussion on the nature of sign, its epistemic
and ontological concerns and the
relationship between the three components
of signification in the Indian traditions, the
West presents a singular picture that can be
broadly represented by what we know as
Ogden-Richard's Triangle.

2. In all these philosophical systems, Indian or
Western, there is no denial of the cognitive
nature of sign. In the Indian tradition,
Bhartrihari, the foremost of all the
philosophers of language, categorically
declares that our knowledge is simply a
linguistic construct.

Nature and Status of Representation of Reality in
Art

Representation is an important issue in both

meanings as speech sound, word and language, isart and aesthetics. Here, what is of concernto usis

ontological and real. The system acquires a
unique, synthetic position, at the median between
the two extremes of theNyaya and the Buddhist
systems, and tries to fill the theoretical lacunae
left by the other systems of thought. Between the
extremes of "everything exists" and "nothing
exists," typified by the Nyaya and Buddhist
systems of thought, the Shaiva system holds that
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the relationship of a depiction to that which itis a
depiction of. Representation as a term is
commonly used to refer to pictorial
representation, i.e., to say that a portrait or
picture of Shakespeare represents Shakespeare.
There may be many representations in the same
relation with the original object, here
ShakespearePlato's Republic again remains the
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primary text in this regard. Socrates says that a convention. If here or there, a relief or painting

painter is a craftsman in the same way as anyone exhibits some features drawn from life, it is only
would be just such a "craftsman" if he/she were to accidentally that the artist has, in spite of himself,
carry around with him/her a mirror capable of transcribed from something in Nature; and this is
reflecting objects. Like other artistic activities,  certainly, from the indigenous point of view, the

painting also involves a process of mimesis. least material part of his work" (qtd. in
Modern scholars, like Hans Georg Gadamer Coomaraswamy,1994:117).

among several others, find the translation of The Indian and the Western traditions, thus,

mimesis as "imitation" too narrow. Mimesis also differ significantly with regard to the nature of

involves a process, and-a sense of making the representation in art. Mimesis remains the
absent present, which once allows the relevance central principle, but where it is the close
of sheer imitation and makes more sense of the imitation of Nature that brings aesthetic merit

ontological upshot of Plato's treatment. Indian

and excellence to a work of art in the Western

aesthetics discusses this issue at great length: seecontext, the Indian view attaches more

for instance, texts like Shukranitisara,

importance to creativity. Just as language is a

Panchavimsa Brahmana, Divyavadana, Aitareya creative or constitutive principle in Indian

Brahamanaand several others. There is, however,
a significant difference between representation
through symbol and representation through
picture, as the former is always indirect and
involves mental processing, while the latter
facilitates direct, visual perception.

All art is imagination or the presentation of a
series of images that relates to what was originally
in the mind of the artist. The Aitareya Brahmana
states, "it isanukriti (imitation) of the deva
(angelic) work of shilpa (art) that is adhigama
(arrived) here. A true work of art is accomplished
in him who comprehends this" (6.27). Imaging in
the Indian system is a form of yoga, and only with
this power of concentration can an artist visualise
aform like the cosmic dancer, Shiva (Nataraja), in
his mind and externalise it later on. Image-
making is so crucial to pagan cultures like India
and ancient Greece that all the primary cultural
facets of these peoples manifest through it.
Masson-Oursel rightly observes that "Indian art is
aiming at something quite other than coping with
nature. What we assume, quite superficially, to be
the inspiration of art for art's sake really proceeds
from a religious scholasticism that implies a
traditional classification into types established by

MALINI

January 2019 - June 2019

thought, similarly, image-making also involves
great creativity on the part of the artist or creator,
who thus enjoys great liberty. Representation in
the Indian context can only be studied at
differenttimes as involving a greater or less degree
of consciousness, a greater or lesser energy, and
the like, the criteria are degrees of vitality, unity,
grace, and so on, but never that of illusion (ibid
117). The creative process and objective of
representation in the Indian tradition differs
significantly from that in the Western, for, here,
the creative process involves a deep meditation in
which the object is clearly visualised, and then
there remains the secondary stage of manifesting
it through the medium the artist is working in.
The Shaiva system, in its theory ofabhasa,
expounds that for an artist or a poet, even
appearance is sufficient for his purpose inthatitis
as real as the object itself. A perspective of this
kind can emerge only if a philosophical system is
most comprehensive, enabling it thus to make
itself consistent with all the forms of reality.
Hence, we may conclusively submit that Western
notions of the nature of artistic representation do
not ascribe as much validity to representation as

do Indian thoughts thereon.




Nature and Source of Artistic Creativity

What about the nature of creativity, its
sources and the status of artist? Is creativity a
deliberate or conscious effort or it is the outcome
of some inspiration, of some unpremeditated
spontaneous overflow? And what is the artist? Is
he a creator or a craftsman? If he is a creator, then
he is a divinely inspired being, and the work itself
is a product of this divine inspiration - this,
broadly, is the view upheld by the Romantic
traditions of the West, as manifested in the
poetical and critical writings of the British
Romantics, like Blake, Wordsworth, Shelley, etc.
Here, the imagination is the chief source of
creativity, which is defined as "divine inspiration
or intuition." Of all the British Romantic poets,
Blake's conception of imagination seems to be the
most revolutionary and f visionary: "One power
alone makes a poet: Imagination, the Divine
Vision," he declares (qtd. in Bowra 14). In this
conception of creativity, the imagination creates
a reality, and this reality, which has been called
divine, is possible through "unimpeded energy."
This is also an activity of turning objects into
symbols of greater realities. Blake, in his
exceptionally prophetic style, expounds that "this
world of imagination is the world of eternity; it is
the divine bosom into which we shall go after the
vegetated body" (ibid 3). Coleridge says of this
creative process: "it was the union of deep feeling
with profound thought, a fine balance of truth in
observing, with divine imaginative faculty in
modifying the object of obscured" (Biographia
Literaria 7). In the same tradition of creativity
and its source (i.e., divine inspiration), Shelley
wishes to become "thy lyre" or the divine lyre.
Here, the artist is not free to choose or decide the
subject matter of his work: a divine wish manifests
through him and he has only to be its competent
instrument, and therein lies his greatness or
originality.

Contrary to this notion is the concept of the
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artist as a craftsman, who is free to choose the
object of representation. Reason, and not
imagination, is his guiding principle, and through

it he enjoys more freedom of activity in relation to
his work. His creativity is, thus, a rational process,
and art is a deliberate and well-thought-out
product of reason.

The Classical and Romantic approaches also
differ significantly with respect to their views on
language as a medium of expression and also as the
content of thought. As a craftsman, an artistis the
master of his medium, which he manipulates, and
through this process, creates meaning. As a
creator, the medium exists outside the domain of
his will and a reality autonomous of the creator
manifests through it (see Kapoor, 1995: 3233).
Indian thinkers advance a more coherent and
comprehensive exposition of the nature and
sources of artistic creativity. Here, the artist or
poet, before getting involved in the actual
creation, goes into deep meditation, and
concentrating thus, he perceives the object of his
creation or his art. He is a yogi who creates the
object through mental vision; he is not dependent
on any upadana(material) or nimitta(efficient)
causes. The form he creates is imminent in the
medium; his creativity lies in the manifestation of
this form. When the wheel of the potter (unlike
the carpenter, the prototypical Western artist) is
set in motion, a transformation, or creation, takes
place:

1. dravya (substance) becomesipa (form),

2. amurta (non-manifest) becomesmurta
(manifest), and

3. thereal becomesthe actual.

When in deep meditation the object is
perceived, the artist's task can be taken as having
been fully performed rightaway, because what
remains is merely a matte of externalisation
through an adequate medium. There is a unity of
“craft" and “"creation" in the Indian view of art.
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Shukranitisara lays equal importance on
craftsmanship as well: "only an image made in
accordance with the canon can be called
beautiful; some may think that beautiful which
corresponds to their own fancy, but not in
accordance with the canon is unlovely to the
discerning life" (gtd. in Coomaraswamy, 1994:
167). The first stage of the process of creativity,
when the method of yog is employed to achieve
the realisation of the identity of consciousness
and object, is called the stage oflhyan mantra.
The second stage is that of making the artifact in
accordance with that visualised in the first stage.
The third and the final stage involves para-rupa
(trans-form), where the object seen through
mental perception becomes actual.

(imager). Art is essentially a yoga in this tradition
& a yoga of meditation and concentration in

which the artist becomes one with his object. Itis

in this deep concentration that the poet, or any
other creative artist, may have visualised the form
of Natarajaand his cosmic dance. Tirumular gives
alovely depiction of it this primary visualisation:
The dancing foot, the sound of the tinkling bells,
the songs that are sung, the various steps,
the forms assumed by our master as He dances,
discover these in your own heart,
so all shall your bounds be broken.
(Coomaraswamy, 1994: 166)

As discussed in Section | above, agamic

Coomaraswamy enumerates the seven steps 0fllterature is rich in literary and aesthetic content.

artistic creation, according to Buddhist sources:

1. The artist, (sadhaka yogih ceremonially
purifies himself.

2. Hewithdraws to a solitary place.

3. There he offers daily acts of worship to the
deities and the deity.

4. He "must realise in thought the four infinite

This has inspired a number of lovely poetic
compositions in which Shiva has been depictedin
exceptionally rich fashion. The Trika philosophy
of Kashmir, which is rooted in aganta,posits that

the manifest world isprakashavimarshamaydhat

is, of the nature of light and consciousness.

Vimarshais the creative aspect of Paramashiva,

independent and absolute. Even the technical

moods of friendliness, compassion, sympathy o minology of the Trika philosophy is closely

and impartiality.”

linked to literary and aesthetic issues, so much so

5. Then he must meditate on the vast emptiness ihat one wonders whether this whole

(shunyata. (This idea of the abyss destroys the
ahamkargthe ego-consciousness.)

6. Then "he should invoke the desired divinity of
the desired utterance of the appropriatebija ."
(The mystical letter forming the essential part
of the mantra of a deity.)

7. Finally, on pronouncing the dhyana mantra
(description of the personal attributes of the
deity), the divinity appears visibly, "like a
reflection" or"asadream." (1991: 27)

This process of conceptualisation is also the
reason why the technical craftsman in the Indian
tradition has been named asshilpin (architect),
yogin, yogi, sadhaka, rupakarand
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philosophical system may not have developed as
an aesthetic philosophy (SS 3.2.9-11), a
speculation strengthened by the notion of the
artist as yogi. Like a yogi, or an artist, Shiva, with
His Shakti manifests this world on the canvass of
His self (PH z).

Status of Literature as Discourse of Knowledge
There are two ambivalent views on the status
of literature as discourse of knowledge in the

Western intellectual tradition. Literary discourse

is characterised by the imagination, which is

: fanciful and charming. The Poet largely depends
pratimakara o figurative devices for the expression of his
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thoughts and feelings. Also, the poet's mode of
perception of reality or his approach to reality
differs significantly from those of the philosopher
or historian. How far, then, is literary discourse
reliable as epistemology, and what is the validity
and credibility of a statement made by a poet? Is
literature a serious discourse atall?

Plato's philosophy is marked by this
dichotomy of philosophy and literature or, in
other words, the opposition of reason and
emotion, and in this hierarchy of discourses,
literature is ranked below philosophy and history,
and the truth depicted here is thrice removed
from reality. The truth of Herodotus is more
reliable than that of Homer, since the poet's
figurative mode of expression alters reality in a
very significant manner. Since poets themselves
claim that they compose when they are not in
their normal selves (divine madness), Plato is
most skeptical about their statements, and he
observes that the poets were not able to explain
the meanings of their own poems, which any of
the by-standers could have explained better (see
lon). If the poet himself is unable to explain his
own composition, how far is it justifiable to
explore the poet's intention in a work (see
Apology)? In fact, a hierarchy is implicit in Plato's
notion of knowledge and reality. In his ontology,
widely known as line image, he posits a vertical
ordering of knowledge in which the intelligible is
higher than the visible. Poets copy the
appearances of reality, which are illusory in the
Platonian paradigm. Plato categorically says:

For surely no craftsman makes the idea
itself. It is like reflecting something in a
mirror. What we "create" or "craft" is: "the
appearance of them, but not the reality ...
only a dim adumbration in comparison
with reality.”

God is "the real author of the couch that has a

real being" and the carpenter is the maker of the
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couch. The painter who paints the couch is an
imitator. (The Republic, BK. 10)

In Plato's philosophy, all arts are mimetic and
hence hold less validity in the hierarchy of
rational discourses. Since literature is also
representational or mimetic by its very definition,
it cannot be accepted as a valid means of
knowledge. In Thaetetus too Plato deliberates
upon the nature of knowledge: whether it is
positive, differential or negative, though he does
not believe in the possibility of a preexisting
knowledge of difference. The Buddhist theory of
meaning and knowledge, though a theory of
difference, cannot be accommodated in Plato's
theoretical model. Though a theory of difference,
it engages with major concerns in both Buddhist
ontology and epistemology. Moreover, a linguistic
sign is a kind of inferential sign in Buddhist
thought and it does not involve the parmarthika
satta(transcendental truth).

In Plato's framework, literature is a weak
epistemology because it follows appearances,
which are illusory and hence unreal, a position
countered by his own disciple, Aristotle, who
establishes that the actions of human beings are
the objects of imitations (Poetics 2). Aristotle
holds that the truth of poetry is universal and thus
not localised like the truth of history or of other
disciples, meaning that in effect, reception and
comprehensiveness, poetic truth is far more
pervasive than the truth depicted in philosophy
or history.

Indian poeticians have also engaged in
sophisticated discussions on this issue.
Kavyajnana (poetic truth) is compatible with
reality. However, there is no doubt that literary
expressions are highly symbolic, metaphorical and
defamiliarised - that is, the poet does not rely so
much on the literal meaning of a word, but on
implied or suggested sense. In great poetry, the
suggested meaningyyanjana, predominates.
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Literary expressions may be archaic and oblique,
and reading them correctly demands rigourous
training in poetics and literary theory. It is
noteworthy that literary cognition or knowledge
has been assigned a distinct category, that of the
alaukika because it isvilakshana jnana (distinct
knowledge) (ABh, ch. 6). As experience of the
real or the universal self is also difficult to
categorise, both literary experience as well as the
experience of Brahman are deemed equal.

Literature as Linguistic/Verbal Discourse

Reality seen through the prism of language is
never the same as unmediated reality, if there is
such a thing. In using language, we deal with
conceptual constructs, and since literature is
primarily a linguistic enterprise, all issues related
to language are pertinent with respect to
literature too. We have already seen, in the
classical Western perception of it, language has
only a representational role. It is a medium, but
has no cognitive role to perform in the theory of
knowledge, and this is one of the reasons why
literature was denied autonomous status in the
classical discursive paradigm. In the Indian
perception, however, language is constitutive and
cognitive in its very nature, and as the Rg-veda
declares, language curs manifold forms in the
ocean ofreality (Rgveda 1.164.49).

Language is central to all the major
philosophical systems. Itis not only a medium, but
also cognition itself. The linguistic content of the
discourse of literature is richer in its cognitive
contents and its multi-layered meanings.

Literary Meaning

The West, being a bibliolatrous culture with a
central scripture (the Bible), perceives a text as
intrinsically related to its author. Thus, the
author's meaning or intention was the goal of
literary speculation. The presence of a Book
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(Logos) at the very root of the culture involves
many crucial issues and debates pertinent even to
literary and philosophical discourse. It is only
recently that the West gave up its belief in the
tenets of authorial dominance. The text has been
liberated not only from the author's hold, but also
from these concepts, to become a self contained
entity. The reader, too, has been given more room
for manuoevre, to constitute his own meanings -
which are now open-ended, deferred, and always
in flux - out of the conceptual structures implicit

in the text. Wiliam Ray makes a remarkable
observation while reviewing the changes in the
conceptualisation of the nature of literary
meaning from phenomenology to deconstruction:
that meaning, as it pertains to literature, always
seems to have at least two meanings, each of
which entails a different and, frequently, contrary
theory of the literary work, as well as a distinct
critical practice (1-2).

Literary meaning has always been a matter of
central concern in Indian poetics, as evinced by
the fact that the approach to literature has been
largely linguistic and textual and by the very real
understanding that word and meaning together
constitute kavya (poetry). Poeticians like
Anandavardhana, Abhinavaguptand Mammata
offer a detailed framework of literary meaning,
known as the dhvani theory of suggestion. The
guestion of examining authorial intention or
meaning in reading the Indian classical texts does
not arise, because the author, as per the Western
notion, does not exist here. Neitheris any claim to
originality staked, as the explicit staking of such a
claim may only lower the status of the exponent,
even if he is remarkably original and fresh in his
vision and mode of exposition.

Pratibhain Philosophy, Language and Poetics
Western linguistic and literary theories refer
to "innate ability" and "genius" as the sources of
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creativity and reception of the work of art in
literature and aestheticsPratibba (prati + bha + ka
+ tap) has several meanings, like vision, light,
intellect, imaginative faculty and counter-image
or reflection (pratibimba. It has been central to
the philosophical linguistic and poetic
speculations of Indian theoreticians. Three terms
- pratibha, shaktand vimarshaare synonymousin
all the three disciplines of philosophy, language
and literary theory. Mammata (KP 1.1) and
Rudrata (KL 115.17) prefer the term shakti, which
is a technical term in Trika philosophy and
identical with the power of Shiva. This has several
names likevimarsha, chaitanyaetc., and this is the
power through which the Supreme Self manifests
His creation. Bhartrihari offers a full-fledged
formulation of the doctrine of pratibhain his

all the fine arts, including language (grammar)
and literature. Due to the centrality of pravritti
(inclination towards the mental modes), abhasa
(appearance), svatantrya (freedom of absolute
will) and the unique concept of Universal and
individual self, the Shaiva philosophy of Kashmir
acquires a conspicuous position not only in the
taxonomy of Indian philosophical systems but also
in the twin domains of aesthetics and poetics.
Many core issues and assumptions in poetics and
aesthetics - such as the nature of verbal discourse,
the validity of literature as a discourse of
knowledge, the creative process and the process of
reception of a work of art - have sound
philosophical bases in as well as the support of the
Trika system of Kashmir, which itself is preceded
by a long tradition of agamic thought.

Vakyapadiyawhere he also discusses the concept Abhinavaguptapadachary#s, beyond doubt, its

of pratibhain the context of grammar - this is the
ability of comprehend sentential meaning
(Véakyapadiyakanda 2).

The above is an examination of the most vital
issues that have been discussed at length in the
disciplines of both literature and philosophy, and
that have contributed to enriching each other's
domain of enquiry. The gap deemed to exist
between philosophy and literature, as per Plato's
framework, has been bridged in contemporary
discourses through the acceptance of the fact that
language is at the heart of the matter. The
philosophy of language studies both philosophy
and literature, underwritten by the
understanding that the concerns of language are
not merely linguistic, but also philosophical and
literary.

Samavesha:lLiterary theory and Agamic
Principles

There is a close affinity betweenShaivagama
and literature: no onto-epistemological barrier

most authoritative exponent.

Trika philosophy holds that the manifest
world is contracted and gross, very much like a
work of literature or objet d'art fossilised in its
semantic and experiential content. Nevertheless,
both are very much real and identical with the
Universal or the individual self. The Universal
Self has a desire to project Himself gisriksha).
One may ask why He has this desire in the first
place. The response of the Shaiva theoretician is
two-fold. Firstly, for him, this question is
redundant. Itis His dharma orsvabhavaessential
nature), just as it is the svabhavaof fire to
illuminate. Secondly, it is His principle of
absolute free will to manifest the world, citiu
1). The message in this assumption is that an
attempt to approach/read His world/work, as a
message or as intention is simply a prelude to the
occlusion of its very nature and may only generate
debate. What we know as creation (also as a
literary creation) is only the ultimate contraction,

per se exists between them. Shiva is the abode of Parama sankochapf its creator. In Shaiva
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ontology, the creative principle necessarily
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traverses a sequence, a sequence from shiva to theappearances suffice for literary composition (ch.

earth principles, from the subtlest to grossest
possible, from unlimited and unbounded to
limited, and having "a local habitation and a
name" (see Appendices 2-4). Though both the
creator and his creation are essentially one, like
image and counter-image, they can never be
equated and this makes the involvement of an
experiencer/reader even more crucial and
complex. It is now the role of the
reader/experiencer to deconstruct or disseminate
its content. One may understand why there is
such a great emphasis on the qualification of the
recipient or the viewer in philosophy and literary
theory from their very creation as intellectual
discourses in India, for it is the response of the
reader or viewer that will make the creative
process complete and meaningful. His/her
journey will begin against the current, i.e. from
gross to the most subtle. Itis in this sense that art
acquires a form of yoga - through the deep
concentration of the receptive self and the giving
up of all the distinctive marks (sadharanikritg
that are only forms of bondage, a viewer/reader
becomes part of this process of reception. The

9). Anandavardhanaquotes a verse in support of
his argument of the freedom of absolute creative
will: apare kavyasaaséare kavirekau prajapatiu,
yathdsmai rocate vigvaa tathedaa
parivartatd/(DLL, ch. 3). (The same two verses,
and another that follows the one quoted above,
are also found in theAshtaprakaranam339.10-11).
In fact, Rajashekharayith great courage, accepts
kavisamaya(poetic conventions) as pramana(a
valid means of knowledge) Kavyamimamsa ch.
18, on the Division of Time), while
Abhinavagupta himself quotes Kalidasa's
Abhijnanashakuntalam as anarsha (source) text
in his philosophical expositions for the support of
his thesis. We may ask, where does the inspiration
and theoretical support come from, save the Trika
philosophy of Kashmir, emanating from the
agamic systems, for we do not hear of any related
discussion in any of the other sixteen
philosophical systems (vide Madhavacharya's
Sarvadarshanasamgraha).

In fact, literary and aesthetic experiences are
difficult to explicate in non/dualist or other
systems. It is irrelevant to think of those systems

creative and receptive processes are not isolated that believe the world either to be a product of
processes, but are complementary and are rooted mayaor mayatself and hence unreal. Explication

in the same substratum. Indian literary and

is not possible even in those systems that bring in

aesthetic theories make the very same demand on the notion of duality. The emergence of a

their audience or readers. The notion oBhishta, in
the sense of the ideal, is implicit in poetics as in
grammar. Only a sahridaya can fulfill this
function. He/she must be capable of receiving the
pratibimba(counter-image) and of becoming one
with the object of art (sadharanikarana,
tanmayibhavana, nairmalya

As per this system, everyabhasa
(appearance), partial or whole, is real as it is the
manifestation of the real substratum
(Paramashiva. Taking a cue from this,
Rajashekharawas, much later, in the
Kavyamimasa(KM), to declare that mere
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coherent aesthetic/literary theory from a specific

system of thought sets forth some conditions:

1. That the world of our experience is real,
knowable and can be named and expressed in
language: in other words, the system must
accept vivarta as ontologically real, as also
invested with epistemic value (unlike
Buddhism andvedanta philosophy).

2. That the individual is equally independent to
constitute his/her own semiotic universe,
whichis no less real: an artist is not necessarily
bound to follow the laws of nature, like cause
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and effect as is necessary in theéNyaya-
Vaisesikasystems. (Abhinavagupta thus
refutes anumativada, Shankuka's inferential
theory of aesthetic experience.)

3. That the concept of Universal Self is dynamic
(like the cosmic dance of Shiva; a creative
principle in itself) and there is perennial unity
of prakasha(power to illuminate) and
vimarsha(consciousness),shabda (word) and
artha (meaning), shiva and shakti.(Unlike
Samkhyaphilosophy: Abhinavagupta rejects
Bhatta Nayaka's Bhogavadaheory of
aesthetics. whichis based o8Bamkhya .)

4. That the partial manifestation (like the
sixteenth kala of the moon or reflection of the
image in the mirror) also holds integrity and
completeness with respect to the whole.

5. That system must accommodate the
instinctive modes of mind and involve a
cognitive mechanism of purification of
ashuddha vikalpdimpure mental constructs)
(TS,ch.4).

6. Thatthe selfand the universal self existface to
face (like the image and counter-image in a
mirror) and recognise each other as one
(advaitg.

7. Thatthe experience is essentially of the nature
of ananda: sadyau paranirvatay.P. 1.2).

8. That the experiencer and the observer are

united in the same self, vide the Vedic

metaphor of two friendly birds sitting side by
side on the same branch of the tree: one is the
experiencer and the other is just the witness.

For the aesthetic experience, this

picture/metaphor needs to be modified

(Mundaka-Upanishac.1.1)

9. The witness bird is also aesthetically involved

as asahridaya, a sahridayawhose heart is not

devoid of desire or defiled by impure
uncontrollable desires, but is full ofshuddha
vasana’

Such are the conditions that create an
environment conducive to the emergence of
aesthetic and Poetic theories with sound
philosophical support. And these are fulfilled
only by the non-dualist agama, of which the Trika
systemis a splendid development. This is why only
the Trika system was able to formulate the
theoretical concerns of art and aesthetics with
such sophistication and virtuosity. The poeticians
who belonged to this system, either directly or
indirectly - best exemplified by Abhinavagupta
and Mammata -- were able to create, by applying
the same principles, concepts' devices and modes
of exposition to poetics and aesthetics both, an
illuminating and comprehensive discussion on art
and literature.

There is no evaluative Parameter involved in
considering and examining a work of art. A work
of art that allows the knower/experiencer
(sahridayato become one (tanmayibhutawith it
is ideal. A nata (performer) is also not concerned
with the audience but only his/her own sphere of
activity, i.e. perfecting his/her performance,
becoming one with what he/she is enacting. The
audience has to be asahridaya. Moreover, the
poet/performer, the viewer, and the work of art
itself, must be free from all the delimiting factors
(see the ABh, ch. 6, for an mumeration of the
seven types of rasa-sighma) that obstruct the
unification of these three elements into one. The
dissolution of this trinity ( triputi layg is an
absolute necessity for undergoing an aesthetic
experience.

As discussed above, the aesthetic theory that
emerges from the Shaiva system poses strict
qualifying conditions on the audience as well.
He/she must be asahridaya (lit. "of the same
heart"), capable of becoming one, without effort
(anupayd, with the art object. To experience a
work of art, an experience towards which we all
instinctively lean, means to experience the
primordial unity of the shiva and shakti tattva
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(principles), which are characterised by chit and
ananda shakti(powers of foundational
consciousness or the unchanging principle of all

agamic literature and poetics. TheTantraloka,
Tantrasara, and other agamas, like the
Vijnanabhairava, return to this topic time and

change and blissfulness) (TL 3.210, IPV 1.5-14, again. Tanmayibhavanais the goal of both the

VBh 73).” This is identical with the experience of
the self (ahampratyaya- knowledge of the nature
of the recognition (pratyabhijnd. To experience
the aesthetic content of a work of art, one has to
become gramar, knower/ experiencer (PH 3) of
vidyeshvara,® where the experience of the selfand
the universe are both distinct and equally

agamic rituals and literature.Natya is also a form
of ritual through which we give up our narrow
selves and experience mababhava, overriding
being evoked by aesthetic experience.
Abhinavagupta's exposition of dhvani and
rasa are only the two aspects (likprakasha and
vimarshg of the same aesthetic or poetic

matched, but the universe appears as an aspect of principle. Words/signs are essentially of the

ourown self.

Art, in this regard, is a form of yaga,’ rather a
sahajayoga(concentration, effortless
concentration). This thesis also gets support from
Vamana's endorsement when he introduces the
concept of avadhana,i.e. the concentration or
focussing of the receptive self on the desired
object in poetics (KLS 1.3.7). In this process, the
mind becomes like a clean mirror - capable of
receiving the reflection of the object. But this is
just one aspect of the self, i.e. the aspect of
prakashaThe other essentially integral aspect of
the self is vimarsha, the absolute power to
manifest, generate and reconstitute the
experience received from the various external or
internal sources. This aspect of the
Universal/individual self, also known as
pratibha,”is what brings about a greater synthesis
of the discrete elements (such as individual words
in a sentence, or manykaranas andangaharasin
histrionic representation) and constitutes a single
cognition or experience. In aesthetics, this power
of the individual has been termed agharaana (lit.
chewing; relishing, enjoying) andhridayasamvada
(dialogue with the self). Abhinavagupta
maintains that such a person, possessing intuitive
power, is qualified @dhikari) for the reception of
aesthetic content(DLL 1.1).

Tanmayibhavands a central concept and one
of the most recurring topics of discussion in
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nature of sanketa(indicators). In great poetry'
there is an optimal exploitation of this sanketa
shakti or vyanjana shakti. According to
Anandavardhana and Abhinavagupta (and also
Mammata), it is this suggested sense or meaning
that constitutes the soul of poetry (DL 1.1 and
Lochana thereon). To grasp this subtle charm
(lavanyg of poetry, the experiencer must be
endowed with vimalapratibha (undefiled
intuition).

The cosmic dance fatya ) of Shiva, like the
givenreality, is always present, butto be a part of it
one needs to be endowed with a "vision" or
liberate oneself at least partly from the binding
principles (ashuddba adbvgnthat done, the rest
of the task is to be left to the magnificent art of
Shiva himself.

Literature and art in this system emerge as a
valid means of knowledge. The literary
experience isalaukika but not in the sense of
divine. It is alaukikasimply as a consequence of
the inadequacy of categories, a consequence that
has relevance for the equally inexplicable nature
of the experience of Brahman as well. Hence,
both share the same categoryAnanda is the
essential nature of Brahman, and this is the
ultimate goal of all works of art and literature as
well.

A theoretician who brings about a coherent

61




synthesis of multiple discrete viewpoints is greatly
valued in the Indian intellectual tradition.
Differences, discreteness and individuation have
never been ignored but these have not been the
objectives of our thinkers because these have been
self-evident. What the thinkers seek is synthesis
to ensure the existence of a socially harmonious
unity. Abhinava, like Bhartrihari and
Shankaracharya, is a great synthesiser. His
synthetic creative vision encompasses all the
branches of the Trika system, and it is against this
theoretical background that he advances such
brilliant expositions as his theories of rasa and
dhvani

Scholars have also commented on the
disadvantages of Abhinavagupta’s literary theory
(Masson andPatwardhan xvi-xvii) which may be
summarised as follows:

1. AKkind of reductionism operates through
Abhinavagupta's poetics and aeschetics: he
reduces literary experiences to a singlesa , the
shantarasa

Exponent's view:The same charge can be
levied againstBhavabhuti (karunarasgaand Bhoja
(shringara rasp as well. In fact, there is no
reductionism involved in this theoretical
assumption. The mode of Indian thought is
usually non-dualist. To strive for a common
substratum does not mean denial of difference or
multiplicity: instead, this is an effort to find a
universal/deep structure where all such
differences get contextualised. Chitta (the
receptive self) is the abode of all the literary
experience. To receive and enjoy the experience
of art, the chittahas to stay in its calm and pristine
form. Abhinava holds that only knowledge
emanating from nirveda (of the Universal Sef)
can bring about this necessary condition. We have
already expounded the affinity of artand yoga.

2. Hehimselfis notagood poetand artist.

Exponent's viewThe Classical opposition of
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philosophy and literature inspires this view, which

if accepted, will provide no space to accept Panini,
Dharamakirti or even Adi Shankara as poets in
this paradigm for the simple reason that they were
primarily a grammarian, a logician and a
philosopher respectively. The same logic debars
Kalidasa's or Sriharsha's being regarded as great
philosophers as well. It is also a refutation of a
fundamental fact: that literature and philosophy
(darshanal'vision™) are closely knitted together,
but it is a refutation that posits a framework that
has hardly any applicability in the Indian verbal
discourses. Abhinavagupta's devotional
compositions are not in any way inferior in
literary merit in comparison to any other such
compositionsinworld literature.

3. He confuses art and life when he insists
on the primacy ofshantarasa.

Exponent's view:This view is again an
outcome of a belief in the duality of life and art. In
Abhinavagupta's own practice at least we do not
find any lack of synchronicity between the theory
and its application. Art and life are not "yoked
together by violence," and the highest goal of artis
the highest goal of life also, i.emoksha. He holds
that where pravitti is the goal of all the eightrasas,
nivritti is domain okhantarasa Experience of any
rasa is impossible unless the recipient is stable in
his or her self only (ABh 6.15). Abhinavagupta
does not confuse art with life; instead, he
transcends the formal division of life and art, and
in this way, expands not only the domain of life
butalso that of art.

4. His religious bent of mind often becomes
a hindrance in his literary exposition. He accords
more importance to non-worldly experiences
rather than to those that are commonplace. In his
view, anandais greater than priti andvinoda.

Exponent's view:The signified of the term
bhakti cannot be religion as recorded here by the
opponent. Rati and bhakti are essentially one in
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the Indian aesthetic paradigm. In fact, in dealing
with literary experience, the Indian theorists do
not recognise any distinction such as that
between the worldly or the non-worldly - they are
simply concerned with the experience of the self.
The denial of shantarasand bhakiin life and art
will only demean the concerns of life, and would
invite, besides, Plato's serious objections to artand
literature. Moreover, aesthetic theory strictly sets
the qualification for the viewers: he/she need not
belong to a particular community and culture to
experience the literary/aesthetic content, but, on
the contrary, he/she must give up all such
distinctions to experience the work of art and its
universality.

contrasting Coleridge and Abhinavagupta, and
Croce and Abhinavagupta, but they have hardly
established any enduring credibility in the
domain of comparative study.

To study Abhinavagupta after a millennium is
a greatly refreshing, enriching and rewarding
experience. There are many more aspects to his
creative faculties, and all of these need to be
studied with a fresh outlook. We tend, often, to
take a morphological approach in examining our
great thinkers, but such an approach would result
in fragmenting the integrity of thought systems
formulated by an integral theoretician like
Abhinavagupta. A syntactic or discoursal
approachwill, to my mind, be of absolute necessity

"Disadvantages,"” such as the ones enumeratedin the study of not only Abhinavagupta, but the
above, are an immediate consequence of an other important theoreticians in the Indian

incomplete comparative reading of him, as well as
of ill-judged attempts at accommodating him in
an alien cultural context. For this reason alone,

intellectual traditions.
While studying Abhinava just a millennium
after his emergence in Kashyapamira (Kashmir)

this essay has eschewed a comparativemay be an Indian response to the "new

methodology. The choice of the topic is not
motivated by either any "Classical prejudice,"20
though, unfortunately, this is the aura that
automatically attaches to any work relating to
Indic studies. Rene Guenon makes a remarkable
observation in this regard: "Indeed the study of
the East as we know it today, if undertaken in a
really direct way, would be of great assistance of all
Antiquity" (34). Moreover, as Professor Kapil
Kapoor opines: "comparisons with the Western
tradition of thought are best avoided because

millennium," more importantly, such studies as
this also undertake to examine the sources,
conditions and intellectual environments in
which he developed as a philosopher, aesthetician
and literary theorist. The sharp concrasts, even
the contradictions, between the Kashmir of today
and the Kashmir (also known as Sharadadesha or
Kashyapamira) that Acharya Abhinavagupta left
exactly a millennium ago, and which he so fondly
depicts in the last forty verses of the last chapter
of Tantraloka (37.39-84),leaves one disheartened

isolated comparisons make no sense and may evenand depressed. The oblivion of such a brilliant

be misleading, and what we need to do is to
compare the whole system and that needs a

thought system will ultimately be a terrible
setback to the intellectual traditions of India.

separate study. Such a study has to be preceded bywould it be too ambitious to say here that studies

a study of one system per se..." (1998: xii-xiii). In
this study, since both the purva-paksha (the
opponent) and the uttara-paksha(the exponent)
come from the same cultural milieu, not much

space is available for comparison. Some studies

indeed have been made comparing and
MALINI
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like the present one may contribute towards

creating the necessary conditions fopratyabbijna

(re-cognition) of Kashmir's unparalleled glory?
/ltanme manau civasaikapamasiu
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APPENDIX I: ABHINAVAGUPTA'S WORKS

1. Bodhapanchadashika 2. Paratrishikavivarna/vivritti 3. Malinivijayavarttika 4. Tantraloka

5. Tantrasara 6. Tantravatadhanika* 7.Dhvanyalokalochana 8. Abhinavabharati
9.Bhagavad-gitartha-sangraha  10. Paramarthasara 11. Ishvarapratyabhijna-vimarshini (laghvivimashini) 12. Ishvaragaijya-vivritti-vimarshini
13. Krama-stotra 14. Dehasthadevatachakra-stotra 15. Bhairava-stotra 16. Paramarthadvadashika*

17. Anubhavanivedanam 18. Paramarthacharcha 19. MahoPadeshavimshay-tika 20. Anuttarasha-tika/Anuttarastia
21. Tantrocchaya 22. Ghatakarparkulaka-vivritti  23. Kramakeli* 24. Shivadrishtya-lochana*
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25. Puruapanchika 26. Padarthapravesha-nirnaya- tika*

27. Prakirnaka-vivarana* (commentary on the third kanda of Bhartrihari's Vakyapadiya) 28. Prakarana-vivarana*

29. Kavyakautuka-vivarana* 30. Kathamukhatika* 31. Laghviprakriya* 32.Bhedavadavidarana*
33. Devistotravivarana 34. Tattvadhvaprakashika* 35. Shiva-shaktyavinabhava-stotra* 36. Bimba-pratibimbavada
37. Paramarthasangraha* 38. Anattarashataka* 39. Prakaranastotra* 40. Natyalochana*

41. Anuttaratattvavimarshini*

*Texts notavailable sofar.

The chronology is based on the internal textual evidences.

K. C. Pandey ascribes three more texts to Abhinavagupta: Purarava-vichara, Prayatnapanchashika and Anuttaratattva-aishini-vritti.
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These thirty-six circles represent thirty-six ontological principles ranging from shiva tattva (1) to the earth (36). Grous of circles are related to one other and
constitute a class. For instance, 3632 is the group of five gross principles/elements: earth, water, fire, air and ether. Lilewiscles 31-27 constitute another set, as
docircles 26-22, circles 21-16 and 11-7, with the remaining ones constituting separate classes in themselves. The ordering is alscesighéie as itis a progression
from the most subtle/all-pervasive (the first principle, shiva tattva) to the most gross/limited and compact (the last praiple, earth). However, there is also a thirty-
seventh principle, Anuttara, which is the sole substratum of all these thirty-six principles and "there is nothingeyond that.™

In the Shaiva view, every creative process involves a the creation of krama (sequence) and murti (individuation, differenaed multiplicity) out of the integral,
non-sequential subtle mass. What we call creation is not expansion (that is, the state of pralaya, complete dissolution), but, contrarggenmon perception, an
extreme and ultimate state of contraction of the Universal Self (Paramashiva). A literary or art composition is like the eatt, the most gross (the thirty-sixth)
principle - a compact mass of the absolute creative will (shakti or vimarsha). The reader approaches itwhen itis at thetel, and it becomes his/her role to unfold,
deconstruct and disseminate its multi-foliated conceptual structure. The creator's progression is from shiva to prithvi - expansion to ¢@ttion, while the
reader's journey takes him from contraction to expansion.

Shakti/shiva contains everything within, and hence is known as vishvamaya and vishvottirna. Principles 1-5 constitute pure adhvaltattva/principles. Istavathe
owner of this level. Shiva and Shakti are non-dual.

Duality and multiplicity are the characteristics of maya that manifestin the subsequent elements. The owner of thislel is Rudra (also known as Gahana).
Consists of three qualities, sattva, rajas and tamas; brings about pleasure and pain in beings. Vishnu is the owner osteath. Difference and individuality are
the distinctive marks of this level.

The world: that which takes physical forms and whose owner is Brahma; fourteen kinds of world have been enumedarethe samkhya-karika 53. Itis important to
note that the Shaiva philosophers have taken twenty-five principles (from purusha to prithvi) from the samkya system, investing these, however, with their own
meaning and interpretation. [PAS, verses 4-5; TS, ch. 10; TL, ch. 11].
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11.

12.
13.
14.

15.
16.
17.

18.
19.

20.

Shiva is beyond all binding principles like time and space. He permeates in all thirty-six ontological principles, and is illuminator of theosmos which is identical
with Him. He is also beyond all the four Sheaths enumerated above and at the same time contains all of themhiiit His fold. He is all-pervasive. Since shakti
cannot be separated from Shiva, the stage of shantatita includes both shiva and shakti. In the Kaula systemu#tara or Paramashiva pervades all the thirty-six
ontological principles and itis there shakti and shiva are included under shantatita or kalatita (beyond shantakala or beyond all the kal@)S, ch. 10).

Sarvam civamayaa jagat, "shiva is all-pervasive," says the Shaivagama, and sarvaa khalvamidaa Brahma, "Brahman pezmakit' says the Brihadaranyaka
Upanishad (3.14.1)

Abhinavagupta's Anuttarastika (included in the eighth volume of the Sritantraloka (ed./comm. Dr. Paramhans Mishra, 1992-99) andayabhijnahridaya of
Rajanaka Kshemaraja.

Marco Pallis rightly observes, "Present day Indians and other Orientals, since so many of them, through beirzgimto suffer the elaborately organized ignorance
that passes under the name of a‘'modern education’ - often dearly purchased for them by still pious but unsuspecting or complgearmnts - have had their powers
of discernment so disastrously upset that they seem no longer capable of receiving ideas through thdioma of their own language; and their readiness to swallow
quite uncritically the most hazardous hypotheses, even those relating to their own traditional doctrine, providedhéy have been put forward by some European
sociologist or philosophers, is the evidence of a state of mind that can only be described as defeatist; and amongthesple are to be found men of supposedly
high standing and illustrious lineage, occupying responsible positions as rulers, leaders and instructors, but whose professed leadershipésvefry essence of
dependence and servility" (Translators Foreword to the Introduction to the Study of the Hindu Doctrine 12). If for theWesterner a true knowledge of the
traditional doctrines offers the only effective means of escaping the impending disaster that so many dread lieg| powerless to prevent, through a process of
inward reintegration and of reform in the literal sense of the word, so also for the Easterners it remains @bnsolidation, self-renewal, independence and
recollection; and for the two jointly it spells the bridging of the existing rift" (ibid 15).

One of the epithets for Shiva is panchavaktra or panchanana, "of five faces or mouths."

This is the Indian realisation of the "male" and "female" principles in a single substratum. No dichotomy or opposition can ever ekighe philosophical thought
and speculations in this tradition. Bringing about a greater synthesis among the apparently different or oppositews and objects characterises the Indian mode
of thinking, where Advaita (non-dualism) remains adominant mode in the intellectual tradition.

Rudrayamala Tantra is an exception in this regard in which Ananda Bhairava asks questions and Ananda Bhairavi answers.

Anuttaraa kathaa deva sadyau kautikasiddhidaa yenavijiatméatreéa khecar! -samataa vrajet (Paratrishika-vivarana 1)

For adetailed listwith complete referential details see Tantralokah, ed. R. C. Dwivediand Navajivan Rastogi (1 : 253-83, 286-345).

Castram hi Sastrantaranubandhi, "one discipline is intrinsically associated with other disciplines.

In the words of Kavikulaguru Kalidas, satam hi sandehapadefiu vastufiu praméntat pravédayah, for matters beset in doubtydies of the receptive self are the
valid means or guide" (Abhijnanashakuntalam 1.22).

Ashtaka (set of eight or eight-fold) is crucial to the Shaiva system. Abhijnanashakuntalam begins with the enumeration of tegght murtis (image/principles) of
Shiva. Abhinavagupta in the Tantraloka (volumes 8 and 9) and the Tantrasara (TS, ch. 12) records many types of eight-folts The panini-sutras, e. g., 1.1.71
(adirantyena saheté) and 1 .4.54 (svatantrau kartd), have been produced at several places in support of philosophical argumentsthydbhinavagupta and his
celebrated commentator on the Tantraloka, Rajanaka jayaratha. See also chapter 3 of the Tantrasara.

Abhinava has forty-one works to his credit, of which only twenty are extant. See Appendix 1.

See Dr. Ramamurti Tripathi, "Rasa tattva, rasanubhuti aur avaraéabhaiga," in Purvagraha 112 (1999)

Srinivasacharya, in his commentary on the Abhijnanashakuntalam, quotes from some authority that whatevehstrionic representation takes place, Shiva
dwells there. This also has the support of the Natyashastra (chapters 35/36) in the context of purvaranga.

Seealso Jaidev Singh s endnote on p. 1 30 (1980).

Thisis Jayaratha's expressed in his commentary (G.T. Deshpande, Abhinavagupta [1995,Hindi]: 72.

Vachaspati Misra prefers the etymological derivation of the term yoga from the verb root vyuj-a, "to conceate" (Dhatupatha 4.68) to the verb root vyuj-i, "to
joinyoke" (Dhatupatha 7.7)

Vimarsha, pratibha, chiti, evatamtrya, spanda, shakti are all synonymous in the Trika philosophy.

Mahabhava, a technical term from the philosophy of Chaitanya Mahaprabhu, is also relevant in the expositiofiaesthetic experience, though, however, some
technical/semantic liberties have been taken in using the term here.

Rene Guenon, in the Introduction to the Study of the Hindu Doctrines (1 945), defines "Classical prejudice" as "essentially... a predssfien to attribute the
origin of all civilization to the Greeks and Romans" (38).

See, forinstance, Shrikrishna Mishras Coleridge and Abhinavagupta (Darbhanga, published by the author. 1979).
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Tantra and Rasa

By those who know the natya-tantra, it is used to denote female dance [lasya].

The above sentence clearly associates Natya with
Tantra. Other than Nandikeshwara's statement
as above in the book Abhinaya-Darpanam, the
epitomic personage Abhinavagupta calls
Raséayana [the science of art, of the rasas, or of
vegetables juices. etc.], more or less the Indian
equivalent of alchemy, an esoteric science in the
most reckoned masterpiece Abhinavabharati, the
bestcommentary on N atya Céstra for all times.
Natya, being the bliss of audio and visual
perception, Shabda-Rupa leads to meditation on
source of joy. Abhinavagupta states that the
Gunéas, which one is born with are Sahaja and
one which he acquires through experience are
Aahara. Similarly, in Natya, based on gunas, we
have the psychological aspect or temperament of
heroines. Uttama-self-controlled, Madhyama-
literally the middle type, who gives as she gets and
Adhama - the low, who has no self-restraint and
can become abusive. Again by birth-Divya-divine
origin, Maanava-human origin, Mishra - mix of
both categories, Nrpatni - royal lineage, Kulastri -
respectable families and Ganika - courtesans.

Rasa

Bhavas (emotional fervour and state) are
Sthayi (permanently dominant), Sanchari
(moving or transitory) and Sattvaja (originating
from the mind, temperamental). The
combination of Vibhavas (Determinants of
emotional traits) and Anubhéavéas (consequents
of emotional traits) together with Vyabhichéari
Bhavas (Transitory emotional states) produce
Rasa. Rasas are nine in number - Cringara
(Erotic), Hasya (Humor), Karuna (Pathos),
Raudra (Impetuous anger), Vira (heroic),
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Bhayanaka (Terrible), Bibhatsa (Odious),
Adbutha (wonder) and Canta (peace). The last
was added on, much after Bharat Castra. The
entire graph of nine sentiments suggests that we
begin with love and go to other fleeting emotional
states and transcend finally to dissolve into peace.
Love and Peace are the eternal nature. Natya
portrays so many Bhavas but the Canta
Rasanubhava, the underlying sheath of myriad
actions, remains after all the dramatic
experience. This ninth Rasa signifies
Brahmavidya, which is the ultimate joy after
removing the veil of ignorance of names and
forms, actions and reactions within HER [Cak]
illusory dance. One gets to taste Parasakti,
Supreme Goddess after a tryst with the maya,
appearances of Bhavas. Aesthetic experienceisin
tasting one% own essential beatitude and in this
sense, Rasa is truly single and thiE%THE SELF,
gets coloured by bhavas but remains ITSELF. Itis
the movement of will, the initial motion of the
spirit, which is pre-supposed by any form of
consciousness, meaning vibration here. Spanda,
this movement, the inner rhythm of the aesthetic
experience manifests in the instinctive motions
like joy, anger, fear, love etc.

The Sthayi Bhava is the predominant mood.
That of Canta is Nirveda or detachment and is
seen in pure dance, the flow of sparkling light
energy. When one gets into the rhythmic aspect
of dance (e.g: a Jati in various speeds) over a
period of time, there is recognition of 'Spanda’,
the throbbing vibration, within and outside,
above the sensuous. It can become a
fountainhead of spirituality.
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Rasa in Abhinavabharati and
Vijnyanabhairavatantra

Abhinavabharati commences with a praise of
Civa as the Muladhéara for the sprout of the seed of
the world and being of the form of earth, this
chakra has the power of sustenance. 'For the
Tantrika Yogi Abhinavagupta, the aesthetic
performance and experience leads the adept
towards identity with Civa by disclosing his or her
possession of his immanent cakti.'" Abhinava
describes aesthetic relishing as an immersion in
spanda. All forms of objective "this" are absorbed
into the universal "I" in the realization "l am this"
(aham idam). There is no difference between |
and you or this and that. 'According to
Abhinavagupta, through sympathetically
witnessing the represented feelings of a narrative
character such as Rama, one comes to experience
the sentiments as universalized emotions akin to
spiritual bliss, transcending the identities of
individuals in place and time. One also resolves to
act according to the ethical lessons provided by
the narrative, which function analogously to
scriptural injunctions. The disclosure of Caktiis a
contemplative reduction of all items in various
spheres to universal subjectivity, by which these
items are further identified with each other,
observing associations between Abhinava
descriptions of the experience of rasa and the
conceptualization of Cakti as spandajcreative
vibration. $In his Rasadhyaya, Abhinava explains
the experience of rasas in a very similar way, in
terms of dissolution (vigalana) of all items of
experience into, or removal of a veil
(avararnabhanga) regarding their resting in
consciousness (samvidvigranti, a term also
equated with pratibhd@). Likewise Abhinava
invokes the Pratyabhijid rationalizations of Cakti
as self-recognitionin his frequesnt explanation of
processes of recognitive synthesis
(anusamdhéana) and apperception

70

January 2019 - June 2019

(anuvyavaséaya) in synthesizing the
vyabhicarébhavas, anubhévas and sthayébhavas,
also the case in the very process of the suggesting
and experiencing rasa through the relishing of
the sthayébhavas.

The symbiosis of consciousness, the essence
of the matrix of Tantra with artistic bliss actually
predates Abhinavagupta in texts such as the
Vijnydna Bhairava, Civa Siitra and others that
variously interpret the broader philosophical
rationalization of Tantra, along with its
assimilation to aesthetics. Bharatamuni speaks
about the rasas which have their own space -
Purushas or entities. This universal rasa is
unveiled to artist and spectator, free of
differentiating thoughts and with a heart, opento
receive, unto oneself, the abhinaya. These
universals are identified through esoteric
meditations in Tantré which has provided a ready
canvasthe artist is only painting or weaving.
While depicting or witnessing the personalities,
whom one has read about and cherish within
one% own space, one detaches body
consciousness and gets into that character. One
introspects and develops a beautiful connection
with that character within oneself. One is not
actually going through what must have gone
through in the original character, but there is
already a 'sringéra’ or for that matter, any other
rasa in existence which is somethirg very
inherentin all. So one is not limitedly relating to
the rasa depicted by the scene, but becomes aware
of that which is already in us, the consciousness,
through an aesthetic experience.

Trik&

Trik& system/Kashmir Shaivism, a Tantric
school, highlights the doctrine of recognition and
vibration. Kshemaraja explains that it is so called
due to the three divisons of Cakti as Paraa
[transcendant], Paraapara [identity in difference]
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and Apara [immanent], known as Civa, Cakti and
Nara or Jiva. This division is also reflected in the
relationship between man and God in the
philosophies of Advaita, Vishishtadvaita and
Dvaita. In the philosophy of recognition, it is
proposed that the ultimate enlightenment
consists oi recognition that one's own true
identity is Civa. The philosophy of vibration
speaks of the importance of experiencing
Spanda. the vibration or pulse of consciousness.
Every activity in the universe, as well as
sensations, cognitions and emotions emerge, flow
and dissolve as part of the universal rhythm of the
one Reality', Civa. The Trikéa treatise,
Vijnydnabhairava Tantra suggests that, while
Yoga Sutras and Vedénta adopt the Vivekaja
marga whereby Purusha is distinct from Prakriti
or from Maya. Tantra differs in following true
Yogaja- union of individual with Universal and
realization of Cakti or supreme energy in
everything. Prakasha-light of consciousness and
Vimarsha-eternal awareness of that Light are
fused completely.

'The Self of the self-realized - yogin
experiences itself as a sheer actor in the drama of
life in the world playing various roles in his outer
being but remaining absolutely detached from the
entire play essentially. After attainment of the
autonomy, it is imperative for the yogin to remain
constantly attentive to the seed (of the
Creation). The dancer, experiencing oneness in
difference by enacting several roles, travels from
third to second to first person and then NO
PERSON; in fact learns to participate in Civas
Bliss of Cakti by contemplating upon her as the
reality underlying all. Tantric Caivism gives the
complete matrix of energy, the physical reality
being only one part. Spanda is the energy that
permeates the universe during its process of
evolution from which all existence evolves. It is
the dynamic aspect, the Cakti that pulsates,
throbs with movement, emotions and
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expressions.'Traditional western science
practices what Skolimowski calls a#yoga of
objectivity $ in which scientists are trained for
many years to view the world in an objective,
analytical, and detached way. In contrast to this
yoga of objectivity, in which the scientist
separates himself from what is being observed,
the yoga of participation would have a scientist
learn by identifying with what he observes.

Energy

The scientific investigations show that a
living body has an internal energy pattern of
millions of sparkling lights and experiments
conclude that this energy is neither electric nor
electromagnetic. Some scientists thought it was
an emanation from nerve endings, but they were
amazed to see that plants also possessed the same
pattern without any nervous system at all! Our
Rishis called this energy body as Pranamaya-koca.
By Prana they did not mean ordinary breath.
Prana is the vital energy associated with the
Universal consciousness or it is theéforce%of a
‘conscious intelligent spirit% Therefore, they
maintained that by the proper control and
channelizing of the Préana, man could expand his
consciousness and evolve to higher states of
being.

If we observe the length of a train while static
and while in motion, the speed of a moving object
when we are standing unmoved and while moving
ourselves, the time shown by wrist watches on
people in a running train and clocks hanging on
walls of the railway stations, we become aware of
the curves in space that cause magnetic
attraction and gravitational fields and the
importance of light that steadily travels in space
at an unimaginable speed. Modern physics
explains matter as waves of differing lengths,
without the presence of anything essentially
solid, what can be called vibrations. An
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endeavour is made to identify the unvariant as
against the variable and to discover the
unchanging absolute while analyzing the
changing relative. The scientific observations
would baffle us, unless we accept the spiritual
stream flowing underneath. The intensive study
on electric energy, electromagnetism,
radioactivity, particles, wave theories, quantum
physics and so on have over the years led to an
undeniable connection between the deepest
truths and principles propounded in the
Upanishads and scientific theories. During
movement, particles of elements disappear in our
vision, because mass times the square of the speed
of lightis being converted into ENERGY. Itis the
fundamental scientific principle followed in all
Upavedas and Castras. The levitation powers in
Yoga achieved with breathing techniques and
contemplation are also an attempt to ascend from
the shackles of BODY MASS and transcend
towards ENERGY. Einstein had remarked that
the most beautiful and the most profound
emotion we can experience is the sensation of the
most mystical. It is the source of all true art and
science. How well the nuclear physicist, Werner
Heisenberg, amplifies this and suggests that we
should revere those things beyond science which
really matter and about which, it is difficult to
speak.

In all later Tantric Puja texts like the
Lalitdsaharandma and Soundaryalahiri, it is
energy, Ambaal, who gives and takes the Rasas,
being the treasure house HERSELF and is the
essence of all taste - Chiteka rasa or the nature of
pure consciousnesg ike the Creator, he saysinthe
Abhinavabhérati,#the poet creates for himself a
world according to his wish. Indeed, he is amply
endowed with the power of creating manifold,
extraordinary things, originating thanks to the
favour of the Deity, the Supreme Vocality, It has

been said that no non-seer can be deservingly called

a poet, and one is a seer only by virtue of his vision.
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This is the purpose of Bharata. The Rasa which lies
within the poet is the seed. The poet is, indeed
comparable to the spectator, for, as
Anandavardhana said'lf the poet is pervaded by
Rasé&, the peom, forits part, is, to say, the tree. The
activity of the actor, representation, etc. is, as it
were, the flower, and the tasting of the spectators,
the fruit. Therefore, all is pervaded by Ras$.

In other words, artistic creation is the direct or
unconventional expression of a feeling or passion
#generalize®bthat is, freed from all distinctions in
time and space, and therefore from all individual
relationships and practical interest by an inner
force within the poet himself, the creative or artistic,
pratibh&. This state of consciousness expressed in
the poem, it transferred to the actor or the citer, and
to the spectator. All three - poet, actor and spectator
" in the serene contemplation of the work of art,
form in reality, a single knowing subject, merged
together by the same sensations and the same
purified joy. It is energy that consents to move
forward or upwards from word to word, from
thought to thought and then doer, done or doing
do not exist. Like a liquid which overflows a vase
ifapotis notfull, it cannot overflow.

From: The Liberating Dance NATYA TANTRA
by Dr. Padmaja Suresh
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Philosophy-of Caktism

I B.N. Pandit !

The academic development of both Caivism and
Caktism has its roots in Agamic scriptures called
Tantras. The theistic absolutism of monistic
character is the main metaphysical principle of
the Tantric monism and is also the inner-most
secret of the higher theological pursuit of the
Tantrisrn. Higher Tantric philosophy sees the
only basic source of all phenomena in the
infinite, all perfect and pure absolute
consciousness having perfect Godhead as its
essential and basic nature. Such pure
consciousness is an absolutely monistic reality
without having any internal variety or
Svagatabheduas propounded by philosophers
like R&manuja. Besides, it is neither conditioned
by time, nor by space, nor by any particular
appearance, all of which are just some outward
manifestations of its own divine powers. All
phenomena, that appear anywhere, enjoy their
basic existence within such absolute
consciousness. the divine power of which
(consciousness) is their internal form. Such
divine and infinite consciousness is playful by its
basic nature. Its divine playfulness keeps on
vibrating inwardly and outwardly. The ideas of
inwardness and outwardness do not mean here
any concept of space with respect to either the
absolute consciousness or its playful activity. The
subjective self-awareness, shining as pure 'I', is
said to be inwardness and an objective awareness,
appearing asthis%s meant by outwardness. Such
double-edged awareness, illuminating I-ness and
this-ness, is appearing in the multifarious forms
of 'this-ness' and its such static aspectis termed as
its Civahood. The natural playfulness of such
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pure consciousness manifests the divine activities
of cosmic creation, preservation and dissolution
of the objective phenomenon, as well as the self-
oblivion and self-recognition on the part of the
subjective phenomenal beings. Such playful
aspect of the absolute consciousness is termed as
its Caktihood. The absolute consciousness is thus
both Civa and Cakti.

If the absolute consciousness were shorn of
its playful Caktihood, as propounded by Advaita
Vedantins, it would lose all charm and would
come down to the position of insentient¢iinyaas
pointed out by Abhinavagupta (T-A 3-100).
Ramnuja calls such Vedantins adracchanaa
Bauddhas or crypto-Buddhists. Caktihood is thus
the most essential aspect of the absolute reality.
Infactitis its Cakti aspect on account of which it
is accepted as Almighty God. As has been said
above, the noumenal aspect of God does not
undergo any change or transformation, as
apprehended by Vedantins, even while the
playful phenomenal aspect of this fivefold
Godhead is being constantly manifested
outwardly by him, because all such
manifestations take place in the manner of a
reflection. The divine powers of the absolute
consciousness become reflected outwardly within
the brilliance of the psychic luminosity of its pure
consciousness. Right appears as left and left as
rightin a reflection. A person facing east sees his
reflection in a mirror as facing west. The divine
powers of the absolute consciousness shine always
as infinite and all containing '1% but their
reflections appear as "this" and that is the secret
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ofthe phenomenality of all phenomena.

The monistic absolute consciousness, while
thought over and spoken of by philosophers in its
noumenal aspect, is termed a, Siva and the same
absolute reality, while discussed in its
phenomenal aspect, is termed as Cakti. The
absolute reality is to be understood well and
realised actually in both of its aspects. Then and
then alone can the knowledge of an aspirant
become perfect and only such perfect knowledge
of the truth can yield the highest fruits of life' Itis
thus clear that the two terms, Civa and Cakti, have
been coined and two concepts of Civahood and
Caktihood have been formed with respect to the
only existent absolute reality by spiritual
philosophers for the purpose of clear
understanding of the highest truth about it and
also for the sake of contemplative meditation on
it. Therefore Civa and Cakti are not at all any
mutually different entities, nor is any of them
different from Paramaciva, the monistic Absolute
of the Tantric Saivism.

Caivism and Caktism have both been
discussed as one and the same school of thought
in the main Agamas of the monistic Caivism of
Tantric character. Later authors of some
philosophic treatises and religio-philosophic
hymns have afterwards expressed greater
devotion to the Cakti aspect of the Absolute and
are being therefore talked as Céktas. Some of the
later Agamic and mythological works have,
likewise, adopted such views and are therefore
counted as works on Caktirm. But, if examined in
the light of theoretical principles of philosophy
and practical doctrines of theology, both Caivism
and Caktism come out to be one and the same
school of thought.

Bhatda Pradyumna is one of such authors
who is spoken of as a Cakta. In higattvagarbha
stotraeulogising the absolute reality, he addresses
it as 'Ambike' and'Civedboth words being used as
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feminine in gender, and calls it'Para Amb&the
universal Mother Goddess. He describes 'Civa,
Cadéciva, Esvara etc. as different modes or states
of Pard-Amba. Soméananda, the builder of the
philosophy of Caiva monism, criticises such mode
of Bhatvda Pradyumna. While doing so, he says
that the difference between him and such authors
of Caktism lies only in the use of the name given
to the absolute reality, which, in his opinion,
should be'Civa in masculine gender and not
Amba etc.infeminine. Thus sayshe:

#Tatha tadvyapadecgaccedvyapadecal
Sivatmakau$ Utpaladeva while commenting on
Civadanpirefers to Bhadda Pradyumna as a
#isvayathy&, a thinker belonging to his own
group, the group of Ciaivas, because he was the
chief disciple of Bhadda Kallaba, a prominent
teacher of Caiva monism.

Abhinavagupta, while eulogisingKalé, the
absolute divine power of God, in his Kramastotra,
appears to be a typical Cakta, though towards the
close of the hymn he says that he has thus
eulogised Civa, because he to#ldlé as the divine
power of Civa, the Absolute God. Two verses from
some other hymn composed by him have been
quoted in his commentary on Bhagavadgéta
(G.s.P. 156). These verses also show him as a
typical Cakta. That is because he had tasted the
charms of both the transcendental and universal
aspects of the real self. Soméananda says in clear
terms that Civa is Cakti and Cakti is Civa though,
in the light of the grammatical significance of the
two words, he prefers the word Civa, denoting a
substantial entity, to the word Cakti, denoting
simply the essential nature of such entity (S.D.
[1.2,3 and 7). It is thus a matter of mere use of a
particular name given to the absolute reality on
account of which different teachers and authors
of Tantric philosophy of the absolute monism are
being taken either as Caivas or as Caktas. Such use
of the different names of the absolute, made by
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them, depends on the intensity of their respective
devotional faith in either of the two main aspects
ofthe absolute.

In fact the Cakti aspect of the Absolute God
appears to be much more charming than His Civa
aspect, because His godhead shines for us with a
greater brilliance in the former rather than in the
latter. The absolute reality, shorn of its Godhead
would mean a dreadful and tasteless nihility for
us. All charm in the Almighty God lies in His
being capable and inclined to manifest His
Godhead through His five divine activities oi
cosmic creation etc. The Brahmavada of
Upanifiads would come very close to the
Cunyavadaf Budhism if Brahman were shorn of
its natural inclination toward divine activities
aimed at phenomenal evolution, as pointed out
by Abhinavagupta in his Paratrécika-vivaraéa
(P.22l1). Such evolution is therefore due to the
essential nature of Brahman and such nature is
His Godhead or Cakti. Itis not due to any contact
with any entity other than Brahman. Maya, the
source of unconscious phenomena, is not thus an
upadhi but a prominent aspect of Cakti, the
natural Godhead of Brahman, the great God. Not
God, but His Godhead is known as
Tripurasundaré the most beautiful entity in the
three domains of unity, diversity and diversely
appearing unity. Cakti alone is Lalita, the
personification of all sweet tenderness, All
theological conceptions, about Cakti are so
immensely full of aesthetic beauty in their
expression that aspirants with highly developed
faculties of heart feel greater delight in
contemplation on Caktihood of the Lord and
consequently appear as Caktas. But aspirants,
having a higher development in the faculties of
head, prefer pure philosophic knowledge and
practice in higher Yoga resulting in the
realization of self bliss. Such devotees of Lord
Civa are taken as Caivas. Itis on such account that
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teachers like Soménanda and utpaladeva are
taken as Caivas while those like
Bhatoapradyumna are taken as Caktas. Great
Siddhas like Abhinavagupta, who were equally
advanced in the development of the faculties of
both, head and heart, appear as both Caivas and
Caktas.

Caivism adopts Céktism in its theological
practice. The practical path of monistic Caivism
Lad, to the recalization of the real nature of the
Self. A practitioner becomes fully satisfied on
realising himself as none other than God Himself.
His belief in the truth of his identity with God
becomes firm only when he feels actually that he
is really capable of knowing and doing whatever
he likes to know and do. He has thus to realize his
three divine powers known aslccha , Jiana and
Kriyd which are included among the primary
powers of Civa. Realization of Cakti is thus the
means to build a firm belief in one being Civa. An
aspirant can really recognizing himself as Civa
only when he realizes the divine powers of Civain
him. Cakti has therefore been spoken of as the
face of Civa because it helps in recognizing one's
own self as Civa. Thus say¥ijianabhairava
#Caivé mukham ihocyab€V. Bh 20). The Trika
system of practical Caivism recognizes the whole
phenomenon as consisting of the trinity ofCiva,
Caktiand Naru, the finite being along with his
insentient environment. Civa comes down to the
position of Nara through his extrovertive
movement on the outward path of His Cakti.
Nara has to ascend to the position of Civahood by
the means of his introvertive march through the
inward path of Cakti. Cakti serves Civa in
descending to the position of phenomenal
existence and the same Cakti serves afinite being
to ascend to the position of Civa. Thus says
Spandakarik&bout such faci&

Seyam Kriyatmika Caktiu Civasya Pagu-
vartiné, Barrdha yitré svamargastha Jiata
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siddhyupapadik#S.K.48)

All deities right from Cad&aciva to petty
Gramadevatas, who are worshipped by Caiva
aspirants in the practice of Caiva theology are the
outward manifestations of the different Caktis of
Civa and their worship is thus the worship of
Cakti. Caktism is thus an integral part of Caivism.
It is on such account that many Caktas of the
present age count Caiva works likdantraloka of
Abhinavagupta and Spandakarika of Bhadoa
Kallada as works on Céktism. Most of the Mantras
used in the theology of Caivism are Cakta in their
character and so is the worship Crécakra, the
Tantric diagram representing the whole system of
the hierarchy of Tantric deities. The highly
sophisticated Tantric Cadhanaby means of five
Makarasis essentially Céktic in character and so
are all the rituals connected withdékfgnd other
theological performances of monistic Caivism
discussed indetail in Tantrdloka Caktism and
Caivism cannot thus be at all separated mutually.
Both of them move together hand in hand.

Most of the teachers of Caktism devoted
themselves only to the propagation and practice
of Tantric theology vyielding worldly, heavenly
and spiritual aims of life. They did notat all try to
work out a philosophy of their own. Instead they
accepted the philosophic principle of Caiva
monism which served their purpose quite
sufficiently. The whole system of the Cakta
theology is finally aimed at the attainment of
Civasayujya an inseparable union-cum-unity
with Civa. Both Caivism and Caktism are thus
mutually complementary aspects of one and the
same philosophy of Tantric Monism.

There are just a few points on account of
which some works by Tantric teachers and
practitioners are being taken as works on Cékta.
One of such points of distinction is the
importance given by such Cékta practitioners to
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the aesthetic beauty in the expression of certain
theological doctrines of Tantrism. The other one
is their motherly conception about the Absolute.

In Tantric philosophy Civa is the original creator
of the whole phenomenal existence. He creates it
out of his Cakti and Cakti lends Him co-operation
and participation in such act of cosmic creation.
Such principle of abstract philosophy tempted
some sentimental theologians to think
metaphorically and to take Civa and Cakti as the
fatherly and motherly aspects of God. Such
tendency developed further and the devotees
started to take them as an actually married divine
couple and that gave a chance to sentimental and
emotional writers of theology and other artists to
present them vividly as such and in this way
developed an aesthetically rich descriptive
poetry regarding Civa and Cakti in the field of
religion, theology and secular art.
Kuméarasambhava of Kélidasa is one of the best
examples of such aesthetic richness of secular
poetic art leaning towards religio-theological
tradition. Similarly rich aesthetic beauty in the
description of the Mother Goddess Cakti can be
seen in religio-philosophic poems of some great
yogins. Saundaryalaharé of Cankaracharya is a
rich example of such poetic art. Sage Durvasas
showers immense aesthetic beauty, through the
medium of a wonderfully sweet poetry, on the
description of the divine couple in his Lalita-
stava-ratna which describes both Kamecvara Civa
and his counter part, Lalita, the Mother Goddess
Cakti. Immensely beautiful stone art in ancient
temples at places like Khajuraho, Jagannathpuri,
Bhuvanecvara etc. is other important example of
highly developed aesthetics in such Tantric
theology.

Some absract philosophic concepts are very
often personified and brought down to human
level. These are then described in human terms
by the imaginative and sentimental devotees.
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Tantric worshippers of Cakti carried such
tradition to its climax and that made Caktism
very interesting system of theology. Such
aesthetic character of the works of Caktas is an
important mark of distinction which gives them
the name Caktism.

One more mark of such distinction is the use
of a peculiar type of terminology. Absolute
consciousness, the only metaphysical truth
accepted in Tantric monism, is known as Parama-
Civa among Caivas, while the Cakta writers prefer
the use of the term Pard Samvit, the
transcendental consciousness. Another name
given by some of Tantric writers to it is Kalatéta
tattva. Kala in Tantrism is that divine art of the
absolute reality which results in the
manifestation of the five divine activities of
cosmic creation etc. and Kalatéta is thus the
transcendental pure consciousness shining
beyond the concept of Kala. It is the same
absolute reality as the Parmagciva of Caiva monism
and the Para-brahman of the Upanisads.
Parasamvit, according to Cakta writers, keep;
itself always charged with the spiritual stir of
Godhead termed as Kala which is ever playful in
its nature. Such divine and playful stir Para-
samvit, the pure infinite and potent
consciousness, is always taking up the form of a
strong will towards outward manifestation. Such
will is known as lcch&. It is not a desire for
anything not attained, nor is it any stir for the
fulfilment of any want, but a strong, playful and
unrestrictible will to manifest the divine nature
(of the godhead) of the Pardsamvit outwardly as
well. Kalatéta charged with such divine will to
manifest itself outwardly, is termed in Caktisrn as
Vindu. Itis different from Bindu. The term Vindu
suggests the powerful charge of the divine will
mentioned above. Scholars devoted to Tantric
monism see a suggestion towards such principle
of independent theistic will in Sitra of Paéini
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uttering the word 'Vinduu' with the word ‘icchud’

in one and the same sutra and such sutra in the
Aftadhyayi Sita Padha of Paéini is "Vindua
icchuu$(lll-ii-1 69).

Such Tantric thinkers feel that Paéini, a
great devotee of Civa, suggests here the fact that
Vindu is icchu. They mean to say that Paéini
suggests that the transcendental truth, when
charged with icch& or divine will is termed as
Vindu. The term is derived from the root vid
awarness of the absolute pure consciousness.
Vindu in Caktism is thus the self-luminous pure
and potent consciousness charged with the
divine will to manifest outwardly its nature of
Godhead. It is thus the same principle as that of
the Ciratattva of Caiva monism. Abhinavagupta
explainsitthus”

mfnrk;ka f@d;k'kDrkS lkselw;kZfXu/kkefuA
vifoHkkx% izdk'kks ;% | foUnq% ijeks fg fu%AA
&111Y%

Yara-vik-]

Uditayam Kriya caktau soma-stiryagni-dhamani;
Avibhagau prakéco yau sa vinduu paramo hi nau.
(T.A. 111-111)

Kala is the essential nature oKalatéta called
also as Parasamvit. That is to say that it is
Godhead which is the divine nature of God.
When Parasamvit appears a¥indu, Kala also
shines in it and appears as a strong extrovertive
stir termed asicch& with which Vindu remains
ever-charged. Kald, appearing as such
extrovertive stir, manifests Vindu in two forms
known in Céktism as Nada and Bindu. Nadais the
primary result of the stir of Kala in Vindu. Vindu
is pure consciousness, alone shining as infinite
and potent I-ness. No trace of this-ness appearsin
Vindu. But when it comes down outwardly to the
position of Nada, it starts to bear a faint
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reflection of this-ness that shines very slightly in
the brilliant luminosity of I-ness and the self-
consciousness of Nada takes the form &f am
this$ I-ness being the subjective element and
this-ness the objective one. Thatis the position of
Sadéacivatattva of Caivism.

The name Nada given to itis not an arbitrary
usage. The word Nada means sound in its
ordinary use. Sound is generally an outward
expression of the inward awareness of some idea,
emotion, sensation, feeling etc. Nada being
basically an awareness and sound is an external
form of an internal awareness. The element of
this-ness is always shining inside Vindu in the
form of its self-awareness glittering as infinited $
The same element starts to shine athis$at the
stage of Nada. Which is thus the outward
expression of the inward self-awareness and is
therefore termed as such. Nada is thus the first
flutter of outward creation by Vindu.

N&ada evolves further into Bindu. Bindu is
not the same entity as Vindu. The term Bindu is
derived from the root Bidiravayave, meaning
bifurcation of one into many. Such a
phenomenon becomes clearly manifest at the
stage of the manifestation of Egvaratattva of
Caivism, where diversity shines predominantly
and pushes unity to back ground by robbing it of
the prominence it enjoyed at the stage of Nada.
The self-awareness at the stage of Bindu takes the
form of #This is myself$ This-ness, shining here
predominantly, takes the position of subject and
pushes I-ness to the position of predicate. The
bifurcation of unity into diversity becomes clear
at such state of self-awareness and is therefore
termed as the stage of Bindu. Itis such awareness
that bifurcates clearly the basic unity and
differenciates distinctly the manifestable from
the manifestor. Both N&da and Bindu are two
outward manifestations of the Kald of Para-
samvit descended to the position of the divine
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power of Vindu. Vindu and Bindu are many times
confused mutually because the sound 'Va' is often
confused with the sound 'ba.' In fact one and the
same divinely potent pure consciousness,
standing itself in the position of cause and effect,
(of source and evolute), is termed respectively as
Vindu and Bindu. These are thus the causal and
consequent aspects of pure consciousness. Vindu
is the Prakaca aspect of Pard-samvit. It is its
Civahood and Nada is its Caktihood, the Vimarca
aspect. Prakdcga is jiana above relativity and
Vimarca is such Kaiya. Prakaca is the psychic
Lustre of consciousness and Vimarcais its activity
of being conscious. That shines as its kala and
manifests Nada and Bindu. Bindu attains
predominance in mundane transactions in which
Néada has to depend on it. We speak of only that
which shines in our awareness. That is the
position of Nada and Bindu in the field of Maya.
That is how Caktism explains the monistic
metaphysical truth and its essential nature. It is
thus in perfect agreement with Caiva monism so
far as its metaphysics and ontology are
concerned, thought there is some difference
between the two in the matter of the use of
philosophic terminology. Even such Cakta terms
are used in Caivismin the aspect of its theology.
The universe, according to Indian
philosophy, consists of names and forms. These
have their origin in the Nada and Bindu of
Caktism. Nada is awareness that appears as sound
in its extroversion and is thus the source of all
names formed of sounds. In the Yoga practices of
Caktism, Cakti is visualized as Bindu, a brilliantly
shining dot in the centre between one's two
eyebrows. Brilliance is the basis of the appearance
of all forms in the universe. Only such a form is
seen as aformwhich shinesin light. Light appears
thus as all forms. The source of light visualized by
Caktas is Bindu. The whole phenomenal
existence is therefore recognized as
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Nadabindumaya, as described by Caiva
Nagarjuna in his paramarcama-trimcik&
#Nadabindu-maya-bhava-saicayars.(p. Tr. 16).
Many Cakta yogins have had visions of the basic
source of all phenomenain the form of sound and
light, #Jyotirmayé vaimayé." Nada and Bindu are
thus the primary results of the outward Spanda of
Kala. Suchfinerresults of Kala appear at the stage
of Vidya the stage of unity in diversity. Further
outward vibratory movement of Kala. talking the
form of perfect diversity appears as Maya, the
impure element that covers the pure
consciousness, hides its divinity, purity, infinity
etc; and presentit as purufia, or the finite being. It
binds consciousness with the five limiting
elements of Kald, Kald, Niyati etc. Besides, it
shines itself as the unbifurcated form of all
mental and physical phenomenal elements in
their finer aspect. Afterwards it grows into
prakati, the subtle form of all such phenomena.
Prakati evolves into thirteen instrumental and
ten objective elements of the Sdmkhya and those
serve as the components of all worlds, all bodies of
finite beings and all the objects of their senses
and organs. All this is the outward manifestation
of the Kala of the Paréa-samvit brought about by
Her playful and independent will in the manner
of an outward reflection in the view of Caktism
which is thus in perfect agreement with most of
the cosmogonical, ontological and metaphysical
principles of monistic Caivism, though these are
expressed through the use of a different
terminology.

Caktism does not at all accept Maya as an
upadhi or outward associate element making the
pure consciousness or Samvit appear falsely as
Ecvara, Jéva and the insentient existence, as
maintained by Advaita Vedanta of Cankara.
Saktism proclaims it to be an outward
manifestation of the Kala of Pard-samvit which
has the absolute Godhead as its basic and
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essential nature. para-samvit, vibrating
outwardly in accordance with its free and playful
will, takes itself the form of all phenomena,
including Maya and its evolutes. It shines itselfin
the form of all tattvas right from Nada to prithvé
in the manner of a reflection. The phenomenal
existence is thus Paréa-samvit itself. The universe,
being basically such samvit, is real. It is not the
son of a barren woman. Being the manifestation
of the Kala of Pardsamvit, it is to be taken as real.
Thatis the realism propounded by Caktism which
agrees perfectly with Caiva monism in the details
ofthe principle of its cosmogony.

As for the cosmology of Caivism and Caktism,
both have nearly a total agreement in it. The
system, of the divine hierarchy of higher and
lower deities of male and female sexes, running
the whole universe as a cosmos in accordance
with the divine will of the Absolute
consciousness. is almost one and the same in both
ofthem. The only difference is in the emphasis on
the authority of male and female deities. Caivism
gives importance to male deities and Caktism
givesittotheir female counter-parts.

A highly important topic in Caktism, on
which many Cakta works lay great emphasis, is the
contemplative meditation on the philosophic
significance of Praéava, that is, Omkara. Praéava
has been accepted by several schools of Indian
philosophy as the name of the highest reality.
According to both Caiva monism and Caktism,
such reality manifests itself in numerous forms
and aspects. It is generally to be realized in its
twelve gradually higher aspects by a Yogin who
proceeds by steps towards perfect self-realization.
Thus says Abhinavagupta in his Tantralokai

#Crayed bhri-bindu-nadanta-Cakti-sopéna-
Malikdm.%(T-A. V - 57)

"A Yogin may take the support of the steps of
the ladder consisting of Bindu, Nada, Nadanta
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and Caktis$ All such higher and lower steps, as

of Praéava which are twelve in number and in
theirascending order those aré&

1. Akara, 2. Ukara, 3. Makara, 4. Bindu, 5.
Ardha-candra, 6. Nirodhé, 7. Nada, 8. Nadanta, 9.
Kuédalé-Cakti, 10. Vyapiné Cakti 11. Samana
Cakti and 12. Unmana. The Veoanta philosophy
knows only the initial three of such digits of
Praéava, but Caktas and Caivas have explored
twelve of them. They have not discussed the first
three of them in detail as these are well known to
students of Indian philosophy. Their discussion
starts generally from Bindu. Some authors have
not analysed them so minutely and have taken
Ardhacandra and Nirodhé as some finer aspects
of Bindu. In the same way Nadanta has been
taken as a higher aspect of Nada in some works.
But generally the number of the digits of Omkara,
known as praéava Kalas, has been accepted as
twelve as mentioned above.

The exact philosophic significance of subtler
theology has been kept a secret by Cakta authors.
They have not clarified it. Therefore Céktism
does not throw clear light on the important topic
of the Kalads of Praéava. But, as has been
mentioned above many times, monistic Caivism
accepts Caktism as its own practical aspect. Caiva
authors were sufficiently broad-minded in
throwing some light even on the topics of highly
secret nature. Therefore they have discussed the
topic of the higher digits of praéava in their
works on the practical side of Caiva monism. The
philosophic and the theological significance of
the digits from Bindu to Unmaéa-a have been
clarified by more than one author of monistic
Caivism, though the topic is basically an
importantitem of Caktism. Such works ar&

1. SvacchandaTantra

2. NetraTantra.

3. Trigirobhairava.
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4. Commentaries of Kiiemaraja and

Svacchanda Tantra mentions simply the
names of such digits of Praéava and adds three
statementsinthisrespect. It says:

(@) The position absolutely free from all misery
(of finitude and ideation) lies beyond the
twelfth digit called unmana.

Such digits of Praéava can be realized by a
Yogin inside the movement of his vital
breath (SV. T 255-57).

The whole field upto the end of Samana is
an endless web of bondage (Ibid IV 432).

Netra Tantra, describing such digits of
Praéava from the philosophic point of view with
regard to the process of cosmic creation, throws
lightontheminadescending order :

It works out such minute analysis of the
stages and sub-stages in such creation which is
not generally calculated in the main philosophic
works of either Caivism or Céktism. The sum and
substance of the concerned passage of that
Tantrais given below:

1. Unmana is the highest, subtle and divine

power of the absolute consciousness shining
atthe stage of Civa (the vindu of Céktism).
The initial flutter of Spanda, Shaking up
the mere tranquil existence of Unmana, is
termed as Saman& Cakii.
The same flutter of Spanda, embracing the
whole concept of time and space, along with
their varieties, known as the six paths of
outwards expansion, is termed as Vyéapini-
Cakti.

(b)

(©)

4. The divine power, which embraces into
itself the whole phenomenal existence, and
emits it out, time and again, is termed as
Kuéoalé Cakti.

5.  Nadanta is that aspect of the next digit,

called Nada, which stands very close to
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Kuéoalé-Cakti.

6. Sphooa, the pure universal self-awareness,
free from all mental ideation, is known as
Nada. It emanates out of Civa and,
proceeding in full speed, fills the whole
phenomenal existence with the divine
subtle-sound of its self-awareness. It is the
position of Sadaciva.

7. Nirodhi is the position between Sadaciva
and Egvara. It stops ideation formed of word-
images from penetrating above and does not
allow any deities of lower status to take up
the position of the Absolute God.

8.  Such a step in the process of phenomenal
evolution at which the nectar of Civahood,
showering on the head of Egvara, empowers
him to conduct cosmic creation, is termed
as Ardhacandra. It is the source of creation
and the place of absorption of the cosmic
existence.

9. That divine power in which an aspirant
finds uncountable millions of mantras (the
secrets of cosmic existence) is termed as
Bindu. Itis the Egvara tattva of Caivism.
Rudra, the super-god presiding over the
cosmic absorption, is termed as makara of
Praéava.

Vifieu the super-god governing and
managing the act of preservation of the
universe, is ukara,

Brahma, the creator of gross existence is
Akéra.

The superior digits of Praéava, from Bindu to

Unman4, have been discussed in Tantraloka and

Viveka commentary on it in accordance with the

scriptural work named Trigirobhatrava Agama,

the concerned passages of which have been
preserved by Jayaratha in the form of quotations
in his commentary (T. A. V. vol Il, P. 180). Such
delineation of the topic follows the process of

10.

11.

12.
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practical realization of the philosophic truth

suggested by such terms and experienced by

Yogins in their gradual process of realization of

the higher aspects of the real self. Such

delineation has been made in an ascending order.

The lowermost three digits have been left

untouched because of their being already well

known. Ardhacandra and, Nirodhé have been
accepted as finer aspects of Bindu and have not
therefore been described separately. The number
of digits discussed actually is thus only seven. The
sum and substance of such delineation is given
below:

1. Bindu is the position of Egvara. It is defined
in the Agama as Kfiepa meaning emitting
out or throwing out through the act of
outward manifestation. Bindu is the name
given to such step of success in Civa-Yoga at
which a practitioner realizes that he is
himself the creator of the entire
phenomenon therefore it has been said to be
KAepa.#Svatmano bhedenam Kfiepai(T-
A-11-74). Ardhacandra and Nirodhi, being
liner aspects of Bindu, have not been
defined separately in the Agarna.

2. Nada is the Sadaciva state and has been
defined in the Agama as Akrantiu,
suggesting a sort of mounting over the
phenomenal existence and seeing it as non-
different from self-consciousness. Itis a sort
of inward absorption of objectivity. The
subjective awareness of I-ness rises over the
head of objective awareness of this-ness at
the stage of Nada.

3. Nadanta is that state of self-realisation in
which the awareness of objectivity becomes
merged into that of subjectivity and the pure
subjective consciousness is aroused. It has
therefore been defined as cid-udbodha, the
rousing up of pure consciousness.

The pure self-consciousness, realizing its
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take sr.roh digits of Praéava as stepsin the process

divine potency and being termed as Kuéoalé
Cakti, is called in the Agama- as
ciddépanam, meaning the state of kindling
up of the infinite and pure consciousness
which attains brilliance at such step of self
realization.

Vyapiné, according to the Agama, is the
state of stabilization of the above mentioned
brightening of the pure self consciousness
and has been called there as cit-sthapanam.
The high brilliance of self consciousness
becomes stable at such step of self-
reaiization.

Samana is the state of perfect and direct
realization of the pure and divinely potent
self-consciousness and is therefore defined
as Samvitti of cit. AYogin comes face to face
with such brilliant consciousness through
his intuition of such step.

Unmana has been defined there as cidpatti,
that is such psychic state in which a
practitioner of Yoga feels that he has
actually become the brilliant, infinite and
divinely potent pure consciousness.
Kfiemaraja, while explaining tire same topic

of perfection of a Civa-yogin in the realization of
the finer aspects of his self. He, taking hints from
such Agamas and Tantréloka, explains the digits
from Bindu to Unmana in an ascending order in
his own way and tries to clarify the topic further
as follows:

1.

Bindu is that self-consciousness which feels
the whole objective existence as being
identical with it.

When a yogin moves up from such position
towards that of Nada, he attains initially
such a position at which the awareness of
objectivity starts to fade and that is the
position of Ardhacandra represented by an
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arch suggestive of the residual impression of
the "crookedness" of objectivity through its
curvature.

At the next higher step of self-realization,
where such "crookedness" also vanishes, the
self-awareness of the Yogin attains
straightness represented and suggested by
Nirodhé, written as a small vertical line 'I".
Such position of self-consciousness is
termed as Nirodhé because it stops imperfect
Yogins from entering into the position of
N&da, on one hand, and, on the other hand,

it checks the awareness of clear diversity
from penetrating above.

Nada s the position of Sadagiva. Itis infinite
and pure self-consciousness bearing just a
faint tinge of the reflection of objectivity.
The self-consciousness at such position is
aware of itself agi am this$.

When even the faint word-image of this-
ness fades away, the pure self awareness of
the yogin becomes still finer and such
position is known as Nadanta.

When at the next higher step of self-
realization the objective word images get
completely dissolved and the pure self-
awareness becomes immensely blissful, the
yogin attains the position of the divine
power termed as Kuéoalé Cakti.

That very divine power is termed as Vyapiné
Cakti in the higher aspect of all-inclusive
self-awareness.

At the next higher step in self-realisation,
when all positive and negative objectivity
subsides completely, the divine power is
called Samana Cakti. Here the yogin
discovers himself as none other than the
pure consciousness alone.

Beyond that shines Unmana the one
compact whole of all divine powers (v-Bh,
P5)
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A Civa yogin discovers his divine powers to
create, to preserve and to absorb the gross
objective phenomena at his free will at such three
initial steps in the process of self realization
which have been taken as the three initial digits
of Praéava, but have been left undiscussed in all
the works mentioned above.

There is some difference between Caktas and
Caivas in their respective approach to the
absolute reality and that, as well as some other
points of mutual difference are being discussed in
the next few paragraphs.

As has already been said, Civa and Cakti
represent the fatherly and motherly aspects of the
Ultimate reality. A fatherly attitude expects
strict discipline and ideal good conduct, while a
motherly attitude takes into sympathetic
consideration the petty weaknesses of beings as
well and does not ignore the impact of such
weakness on their thinking, behaviour, attitude,
conduct etc. The fatherly attitude of the
Absolute helps idealistic and disciplined
aspirants, possessing sharp intelligence and
carries them to success in their efforts for higher
spiritual attainments through knowledge and
Yoga. It ignores people hankering -after petty
enjoyments of worldly and heavenly pleasures.
But the motherly attitude of the same Absolute,
taking into sympathetic consideration even the
human weaknesses of the devotees, helps them
even in the achievements of worldly and
heavenly enjoyments and leads them gradually
towards the higher spiritual aims of life through a
path of sublimation of emotions and instincts. It
does not insist either on forcible suppression of
emotions and instincts or on strict control of
mind or even on any starvation of senses and
organs. Thus says Dharmacharya, a great Cakta
Yogin, inhis paicastavé:

#Yace na Kaicana na Kaicana vaicayami

Seve na Kaicana nirasta-samasta-dainyau;
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Clakfiegam vase madhuram admi bhaje varastrém,
Devé hadi sphurati me Kila Kamadherau.
(P.S. lIl. 19)

#Having shed off all pitiable wretchedness, |
neither beg, nor deceive' nor serve any one and
yet | wear fine and soft clothing, eat sweet dishes
and enjoy a beautiful spouse. The Mother
Goddess, shining in my heart, fulfils all my
desires$

Such path of sublimation of emotions,
though advocated theoretically by Civa teachers
as well, was mostly appreciated and actually
adopted in practice by the practitioners of
Caktism. All the people of this world of mortals do
not posses equal capacities and merits. Most of us
remain generally depressed under the burden of
worldly problems and are deminated by passions
and desires for worldly attainments. We require
such a path of Bhukti through which we can
slowly and steadily proceed towards the path that
can lead us gradually to mukti. Such a path was
mostly liked, prescribed and actually followed
with success by the devotees of the Mother
Goodess Cakti.

Only one path of salvation can never suit all
beings of the world. Therefore Caktism prescribes
hundreds of religio-theological paths of worship
of hundreds of female Tantric deities. Such a
system leads aspirants to a gradual spiritual
emancipation and each of them can choose the
path suited to him.

The teachers of Caktism discovered an
elaborate system of divine administration of the
universe run by divine authorities governing,
directing and controlling the activities of each
and every being in the universe and most of such
authorities are female Tantric deities of higher
and lower official status and authority. Such
deities have been recognised in Caiva monism as
well, but the system of their elaborate worship
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was developed well by Cakta teachers. Caiva
teachers worked out the monistic philosophy as
taught in Tantric scriptures. They expressed and
explained it fully by means of logical arguments
for the purpose of clear understanding of its
theoretical aspect. Cakta teachers, on the other
hand, devoted themselves mostly to the
development of the practical path of sadhana
with its immense variety in accordance with the
different aims and objects desired by worldly
beings. Besides, they brought to light the status
and nature of all the Tantric deities in the whole
complex hierarchy of divine administration.
Both Caivism and Céktism are thus two mutually
complementary aspects of one and the same
philosophy of Tantric monism.

One of the most important items of Cakta
theology is the worship of the previously
mentioned Crécakra. It is a complex diagram
composed of mutually crossing nine triangles,
surrounded by three circles and three boundary
lines with gaps on all the four sides and a dot
exactly inthe centre. The complex crossing of the
lines of triangles creates several circles of many
smaller triangles surrounding one another. The
whole diagram is a geometrical symbol of the
whole universe governed by deities of different
status at different levels of its administration. Itis
thus a geometrical picture of the whole hierarchy
of deities working in the divine administration.
The symbolism contained in it has been brought
to light in certain philosophic works and hymns
of some Cakta practitioners and the most
important works of such type are Kamakal&-
Vilasa, Mataka-Cakraviveka and Lalita-stava-
ratna. A detailed information about such works is
to be given in the last portion of this paper. The
worship of Crécakra was not only performed by
Caktas and Caivas, but also by some great
practical Vedantins like Cankaréacharya. That is
borne out by his important work, Saundarya-
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laharé.

The highest type of Tantric monism was
discovered, realized and developed academically
by the practitioners of two main systems of
Tantric Sddhana and those are the Trika and the
Kula systems. Trika system was started by sage
Durvasas and carried ahead by a long line of
fifteen disciples under the names
Tryambakaditya. They lived and roamed aboutin
the areas near the Kailasa mountain. The
sixteenth teacher in the line was Sangamaditya
who came to Kashmir and settled there
permanently. His descendents and disciples in
the line developed the Tantric/philosophy of
Caiva monism in Kashmir and such school of
thought is known at present as Kashmir Caivism.
It remained rather confined to the valley of
Kashmir.

Kula system of Tantric Sddhan& was given a
start by Macchanda-néatha, known also as
Matsyendra natha in Assam. That system of
Tantric Sadhana took the shape of Caktism. It did
not bother to develop the theoretical philosophy
of the system but propagated both sophisticated
and simple methods of Tantric sddhana. It spread
throughout the length and breadth of the whole
subcontinent and penetrated beyond the
Himalayas as well. The practical teachings of the
system, dealing mostly with the worship of the
divine powers in the form of female Tantric
deities gave rise to a vast theological literature
which is counted in Caktism. The monistic Caiva
practitioners practitioners recongised its validity
and incorporated many of its elements in their
own sadhana of the Trika system which gives
more importance to the practice in higher Yoga
and pure knowledge. Caktism, on the other hand,
devoted itself more to ritual worship, suited to
common people.

The sophisticated finer Tantric sédhana was
imparted by Tantric teachers to just a few
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devotees of higher merit. Such sddhana was
generally kept a secret in order to save it from
falling into unworthy hands who would misuse it.
The higher philosophic and theological elements
of Trika and Kula systems were knit together by
some great teachers of Tantric Caivism. The
important example of such integration of these
two systems is Tantraloka of Abhinavagupta. He
can therefore be taken as both, a Caiva and Cakta
teacher. His most prominent preceptor, named
Cambhunétha, the master of the Jalandhara-
Péoha of Caktism at Kaigda (H.P.), was the
highest authority on both Trika and Kula systems.

It is thus difficult to separate works on Caivism
and Caktism from each other. As has been already
discussed, some works on Tantric monism bear
apparently a colour of Caktism and are therefore
taken like that. Such works can be classified into
six groups as given belos:

1. Scriptural works containing Cakta
Tantras like:-

() Kuléraéava Tantra
(I Kulactioamaéi Tantra.
(lll) Tantra-raja Tantraetc.

These works deal with the Cakta upasana
performed through mantras, special Tantric
performances etc. and prescribe methods of the
worship of the Mother Godess in her different
forms under different names for the purpose of
differentaims.

2. Mythologicalworks such as :-

() Tripuréd-rahasya" Itis alengthy work. Its
first part deals with the -mythological accounts of
different Tantric deities, most of whom belong to
female sex. Second partteaches the philosophy of
Tantric monism through the method of
allegorical poetry. In such respect it follows the
method of Yogavasifioha and teaches philosophy
through the method of poetry, narrating stories of
past events based on poetic imagination. Itis one
of the best works on the philosophy of Caktism.
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The third part of the work has been lost.

(I Durga-saptacati' It relates the
mythological accounts of the heroic deeds of
goddess Durga appearing in several divine forms
and is still very popular with the devotees of the
Mother Goddess, especially inthe eastern states.

(I11) Devé-Bhagavatd It is a long
mythological poetic work dealing with
philosophy, theology, mythology and religion of
Caktismin sufficient details.

3. Philosophical works like :

(1) Mataka-cakra" viveka by
Svatantrananda-natha composed throughout in
Vasantatilakd metre. It throws light on many
mystic topics of Tantrism. Its style is of its own
kind and does not follow the prevalent style of
any works on philosophy. Its method of discussing
philosophic topics also is its own. It discusses the
topics of Crécakra, its philosophic significance, its
relation with Mataka and some mysterious
methods of Cékta sadhana. It bears acommentary
in Sanskrit by a scholarly monk, but the
commentator having been a Vedantin, has not
been able to do full justice to all the principles
and doctrines contained in it. Still it is of help in
studying it though the real essence of the topics
discussed in it can be understood correctly only
through self experience attained through a
successful practice in Tantric sadhana.

(I Mahartha-maijaré with Parimala, both
by Mahecgvarananda of cola country in far south.
Mahartha maijaré is composed in beautiful Arya
(metre) couplets in Mahéarafiora Apabhramca
language. The author composed detailed
commentary on it in Sanskrit. The work deals
mainly with the philosophy of Téntric monism
and bears u Céakta colour. Higher Tantric
theology has also been discussed in brief in this
work. As a philosophic work on Céktism, it is the
best book available at present. The commentary
named Parimala follows the style and method of
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Abhinavagupta. It is a store-house of quotations
and references giving much historical
information.

(1) K&ma-Kalé Vilasa of Puéyananda Natha
deals with the philosophic and theological
significance of Crécakra and different sub-cakras
contained in it. It is highly popular with Caktas
throughout the whole subcontinent. It bears a
commentary by Amatananda Néatha.
Commentaries on it in Tamil and Hindi also are
available.

(IV) Yoginé-hadaya-dépika:

yoginé-hadaya is a portion of some Cakta
Tantra known as Vamakecgvara, Tantra.
Amatananda Natha wrote the commentary
named Dipika on it. The work deals with some
mysterious topics of Cakta Sadhana. In addition,
it is a literary treasure containing quotations
from many works of past writers and gives
historical information about many things which
would otherwise have remained very doubtful.

(V) Yogini-hadaya-Setu-bandha. It is
another commentary on the above mentioned
Tantric text and was composed by Bhaskararaya
of Cola countryinthe 18th century.

(VI) Saubhagya-Bhaskara by Bhaskararaya is
a detailed commentary on a mythological hymn
named Lalitd-sahasrandmam. It is another store
house of information about Caktism and throws
clear light on many knots in its philosophy and
theology.

(VII) Varivasya-rahasya by the same author
deals with some higher methods of Tantric
theology andis of agreat merit.

4. Philosophical hymns:

(I) Tripurda-mahimnastotram by sage
Durvasa eulogies mother Goddess Cakti in the
form of Tripurd, the divine power governing the
three planes of unity, diversity and diversely
appearing unity. Sage Durvéasas has been one of
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the earliest teachers of Caktism. The hymn
throws light on many philosophic and theological
topics of Cékta-monism' discusses in detail the
worship of the Mother Goddess with the help of
three Béja-mantras known as Vagbéja, Kamaraja-
béja and Caktibéja. Some of its verses, dealing
with mystic mantras of Tantric theology, are
unintelligible. It refers to Crécakra and other
topics of Céktism. The hymn has been explained
by Nityananda an ancient Cékta aspirant.

(i) Lalita-Stava-ratnam by sage Durvéasas:

It is a beautiful description of the detailed
hierarchy of Tantric deities conducting divine
administration in this universe and has been
expressed through the medium of wonderfully
charming poetry. The avadhita sage turns into a
wonderful romantic poet while composing the
hymn concerned. The hymn is very charming on
account of its wonderful beauty of both sound
and sense. It throws light on the philosophic and
theological significance of Crécakra which has
been metaphorically depicted as the Sumeru
mountain, the abode of all the important Tantric
deities. Itis, in short, a poetic depiction of most of
the different sub-cakras in the diagram named
Cri-Yantra.

(ilSubhagodaya-stuti by Gauda-pada.
Itispartlyavailableinprintandprovesthattheprom
inentancientteachers of Advaita Vedanta were
Caktasintheir practice.

(iv) Saundarya-laharé by Cankaracharya:

Itis along hymn eulogising Mother Goddess
and at the same time throwing light on many
topics of Caktism, e.g. Paicadacé mantra,
Crécakra, Kamakala etc. While Brahmasiitra-
Bhafya represents the head of the great
philosopher, Saundarya-Laharé represents his
heart. The former presents his logical thinking
useful in debates and discussions with
antagonists and the latter presents his real
philosophic experiences directing aspirants
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towards the exact reality that is aimed at. The
hymn proves it beyond doubt that Cankaracharya
was a practitioner of Tantirc Caktism.

(v) Paicastavé by Dharmacharya:

Itis a collection of five beautiful hymns sung
in the praise of Mother Goddess. It resembles
Saundaryalaharé in its style, content, philosophic
thought and theological views. It is very popular
with Cakta devotees in Kashmir.

(viiTab6vagarbha-Stotra by Bhadoa
Pradyumna:

Only a few of its stanzas are available at
present in some works on Caivism given there as
quotations.

(vii) Kramastotraby Siddhanéatha alias
Sambhunétha:

It was a very popular hymn sung by Caktas at
several Caktipédhas and was commented upon by
Abhinavagupta. Both the hymn and the
commentary have been lost. Jayaratha has quoted
fourteen verses from the hymn in his
commentary on Tantrdloka. The hymn eulogises
Paracakti as Kali, the absolute Godhead of God in
her twelve aspects in accordance with the
theological system named Karmanya, discovered
by Civdnandanatha, a great Cakta Yogin. The
system was practised by philosophers like
Somaéananda and Abhinavagupta and had become
very popular in Kashmir by the time of Jayarutha
(12th Century)

(viii) Kramastotru by Abhinavagupta:

It follows the Kramastotra of Siddhanéatha in
its content and style and helps in understanding
the philosophic content of the original stotra
under such name.

(ix) Cidgagana-Candrika by Crévatsa:

(Wrongly ascribed to Kdliddsa)

It is one of the most beautiful Cékta poems
and contains four hymn eulogizing the Mother
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Goddess and composed throughout in
Rathoddhota metre. It throws light on many
secret sddhanas of Céktism and is a beautiful
specimen of emotional poetry. The poet in a
stanza of the fourth hymn, addresses mother Kali
and tells her that he has become her 'dasa’ or
servant,#Kalé Dasa-padavém tavacritiuScribes
and editors took the two words 'Kalé' and 'dasa’ as
one compound word and mistook it for the name
of the poet. The colophon says that the poem was
written by Kalidasa and the editors of its two
editions do also say so. But the poet says himself
in the concluding anustubha verse that the poem
was composed by Crivatsa. That was in fact the
real name of the poet. The word Kélidasa in the
colophon is either due to some miscalculation of
some scribes or the poet did himself write it like
that on account of his taking himself as a dasa of
Kali, the absolute Godhead of God, eulogized at
length in the poem. The poem is not fully
intelligible because of its defective editing. The
text appears to be incorrect at many places. The
second edition bears Sanskrit commentary which
alsois full of defects. The commentator happened
to be a logician and did not know the philosophy
or theology of Céaktism. Two lines in the verse no.
126 of the last hymn (G. No. 305) in the work
appears to have been lost. The editor of the first
edition takes the two last lines of the preceding
one and in the commentator the second edition
goes on explaining the verse like that. The
greatest wonder in it is the combining of the last
two lines of the final Rathoddhatéa verse with the
concluding anufibubha and forming them into
one single stanza. It is not easy to come to any
definite conclusion with regard to the accuracy of
the text. Some of the verses can be corrected
easily but the case is not the same with many
otheramong them.

(x) Paicacaté by Mika:

It is along poem eulogizing the Mother
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Goddess by means of beautiful poetry. It appeared
in print in the Kdvyamala series. It is available
with Tamil commentary as well and must have
been popular with Céktas in the south. It is not
sufficiently known in the north. It was composed
as eulogy to the Mother Goddess worshipped at
Kaicé Kamakooti Pédha of Caikaracharya.

(xi)Mahanubhava Caktistava by Achéarya
Amatavagbhava:

It is a small hymn eulogizing the Mother
Goddess Cakti in the form of her five primary
aspects of cit, Ananda, Iccha, Jiana and Kriya as
discussed in Caiva monism.

(xii) Mandakranta-stotra-by the same
author:

It is a long beautiful hymn eulogising Para-
Cakti through verses in Manda- kranta, metre. It
throws light on the result of the worship of the
Mother Goddess with the help of three
Béjamantras mentioned above. The work is, on
one hand, a beautiful and charming piece of
poetry and, on the other hand, it presents
descriptions of many topics of the philosophy and
theology of Caktism.

(xiii) Saikranti Paicadaci-by the same
author:

It is a small poem describing Goddess Durga
appearing in the form of such a political
revolution which can establish such a socio-
political set up in which people can become able
to pursue all the four aims of life with Success.

(5) Upanifadic works belonging to medieaval
age:

(i) Tripuropanifiad.

(i) Bahovacopanifiad.

(iii) Tripuratapanéyopanifad.

(iv) Devyupanifiad.

(v) Bhavanopanifiad etc.

Such Upanifiads throw light on the principles
of Tantric monism under the typical-Cakta
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terminology. Such principles have already, been
discussed in some previous paragraphs. Other
Céakta Upanifads of still later age deal with the
worship of certain female deities like Sarasvaté
and Lakfimé and even human deities like Cita :

(6) Miscellaneous works of sufficient
importance based on the works mentioned above
suchas:

(i) Devi-rahasyam a voluminous work
dealing in detail with the worship of many
Téantric female deities popularly worshipped in
Kashmir. It claims to be a portion of Rudrayamala
Tantra.

(i) Saptvimcati-Rahasyam which throws
light on the special Cakta method of the worship
of the Mother Goddess Cakti in accordance with
Téantricritual.

(i) Tararahasyam dealing with minute
details of the Tantric worship of Tara, the
goddess that carries her devotees to the other
bank of the ocean of all difficulties and miseries
of worldly and spiritual character.

(iv) Pédha-Niréayau (or Mahapidha-
Niripaéam), a mythological work giving a long
list of Cakta shrines in India along with their
approximate geographical location and the
names of deities worshipped in them.

8. Later Tantric and mythological works
like :

(i) Praéatoniéi Tantra

(i) BAhannéla Tantta

(iiMahanéla Tantra

(iv) Bahaddharma

(v) Kalika Puraém.

These are the important available works on
Caktism. Many works ort Caivism, dealing with
Cakta type of theology, can be counted in Caktism
as well. But the works under typical Cékta stamp
are the above mentioned ones only. Works of
minor importance can however be added to each
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of the above mentioned seven groups of works on
Caktism.

The seeds of Caktism are seen by some
historians in the prehistoric civilizations of Egypt
and Babylonia. It spread its roots deep in the
Indus valley civilization of pre-Aryan and pre-
Vedic Indians and continued to flow on, along
with the tradition of prehistoric Caivism, as a
current parallel to that of the religion of Vedic
Hinduism. Hinduism, during its long history, has
been bearing outwardly as Vedic garb and colour,
but from within its soul has been Caiva Cékta in
nature and character. The particular system of
pure Cakta theology was given a start by stage
Agastya and his wife Lopamudra in the hoary
past. It was learnt, practised and propagated by
great sages lik Dattatreya, Durvasas and

that no good book on the philosophy of Caktism
was ever written even in the ancient times by any
Cakta writer. No light has been thrown on its
philosophic principles through a logical method.
Eyen its theology has not been presented so farin
a systematized manner and style. Both its
philosophy and theology lie scattered in Tantras
and other works on Céaktism. Tripura-Rahasya
does however express the main philosophic
principles through an allegorical method.
Mahartha-Maijari-Parimala deals with some of
the principles of Cé&ktism in a philosophic
method. But even such works do not discuss the
philosophy of Caktism in sufficient detail. Most
of the works available on the subject deal with
certain topics of its theology without a
philosophic system atization. Research scholars

Paragurama. It was successfully practised by some of the present age have written some good books

ancient heroes of Asura clans of Aryans in India.
But was rather misused by them at several
occasions. Its right use was made by some royal
sages of the Solar and Luner dynasties. Lord
Kaféa practised it successfully and worked it out
in all of his various worldly activities. His elder
brother Balardmawas a typical practitioner of the
highly sophisticated theology of Caktism. The
tradition of such theology continued among
Hindus throughout their long history. But, since
the typical Caktism was considered to be a secret
system of theology it was not generally made
public.

With the advance of the age of Kati, many
Cakta practitioners turned towards black magic
and other types of misuse of Cakta theology. Such
misuse is prevalent even now in certain small
sections of human society in many countries of
the world. Such misuse of Caktism earned a very
bad name for it and still worse name for the whole
Tantrism in India and many civilized people lost
interest in its deep study and academic
development. It has, however, remained a fact
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on the subject. Such research works provide
sufficient information regarding many topics of
Caktism but even then the readers of such works
do not become able to visualize any clear picture
of its philosophy or any definite structure of its
theology because even such works do not draw
any definite outline of the system in which such
topics of philosophy and theology could be put at
proper positions and places. Soméananda
provided an out-line of the whole system of the
philosophy of Caiva monism. Utpaladeva painted
its clear picture with all necessary detalils.
Abhinavagupta systematized the great ocean of
Tantric theology of Caiva monism. But any work
of such type on Caktism did not appear up to the
present age. Let us hope that some scholarly
practitioner, possessing a philosophic insight,
may fill some time such lacuna as

"Kéala hyayaa niravadhir vipula ca pathvi"

The earthis vast and time is infinite
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Metaphysical Discourse of Had
in the light of Kashmir @;ﬁwmm

I Dr. Surabhi Verma !
Dept. of Humanities and Social Sciences, National Institute of Technology, Rourkela, Odisha.

Abstract sphuraéacaktis beyond the space and time. This
Abhinavagupta, a renowned scholar and sphuraéacaktiis grand in nature and existence.

thinker of the literature of Kashmir Caivism is a That energy (vimargacakf) in a conclusive state

personality who has mastered on approximately allbecomesH&dayam of Grand Consciousness

the dimensions of Darcana-castra and had alsdParamagiva).

mastered the application of the doctrines of the

system. He has narrated the concept offadayam ' Nk LQqjUkk egklUkkdhkykfbksf'k.khA

in Egvarapratyabhijid-vimarcin@his concept has IS"kk Ikjr;k izksDrk an;a ijesf"Bu% AA14AA*
been discussed ivijianabhairava and explained & bibjizR;fHkKkiaadih YaHKKLdjh laofyrkys]
during description related with the discourse of Kkukf/kdkj%] vkfad 5] i*- 255-

rising of energy levels inKundaliné Jagaraéalhe
substratum of being located is called as Pratishtha
and pratisha sthana is known asHadayan¥%The
concept of 'Haddayam' is described as
‘Jadasyahadayamcaitanyam caitanyasyahadaya
prakdacautathacatatprakéacasy
hadayamvimarcauitiucydtén brief,  Vimartzathe
heart of Parama Civa. This statement in turn

identifies the root of focussed attention and . o .
o .. either of the ways positively or negatively related
concentrated energy which is the source of life. . . .
with the presence or absence of the things is

The locus of Consciousness is identified as . .
HédayamThe metaphysical discourse related with termed asspanda.naln I.<ashm|r(% ava D.alg anaand
______ this feel or experience issphuraéa. So it has been
stated as#Spandanamcakincitcalanaif which
means that the vibratory pulsation is a slight
movement or throb. Due to this vibratory pulsation
the non-mobile state also appears like the mobile
one. The continous flow of the luminous nature
never stops or gets obstructed. Butin appearance it
is felt that the flow has been splitted in various
direction and generating differentaitions. The
same has been explainedinthe veraéso -

The term sphuraéadenotes the vibration or
spandana. It also denotes the thought and
experience which makes one undestand the
resence or absence of anything. This experience
relates an Individual to the presence and absence
which can be different from one to another’. The
pulsation which prompts the understanding in

-vimarc¢iné Spandakéarika Tantréaloka and
Vijianabhairava. This paper will enlighten the
fact about the locus of unified Consciousness of
the creation in the light of the texts of Kashmir
Caivism.

Keywords: Parama Civa, Hddayam, Kundaliné
Consciousness.

1. Introduction: As per the discourse
available in Egvarapratyabhijia-vimarginé, the
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"vkReSo loZHkkos"kq LQgjféo" ZrfppgPésonsciousness or the centered locus of life of
viu#)sPNkizlj% izljifDd;%8 Ko%AA*  the Univere, is known asHadayam That locus is
& bbjizR;fHkKkiaadh Y2HKkLdjh labéytddd (Pratishtha sthana) of life among the
Kkukf/kdkj%)] vkfad 5] i*- 288mated Jaoapadarthaalso. The same is the
source of luminosity in all of those. The power of
This verse denotes that luminous nature of the thinking or vimarcagakiis also a form of energy
Pure Consciousness reflectes oneself in all the®®MiNg out of the same Io::us. So the thought
expressions through the expansion of his Process evolving from thehadayam is a kind of
unobstructed Will power. Further the pulsation vibrational eonergy known as Mantra(Fig. 1).The
presides over all the expressions and thoughts andnantra is hadayamand the same mantra is the

the same has been explained in the verse - seeded energy ovimarga . So thisvimarca is the
ParaVakCakfi(Fig. 2). It has been explained that-

@)% iza"Vks ok fda djksehfuek e AWithout the presence of vimarcagaktiat the

/kkoUok :Rina xPNsUk= LiUn% izfrf"Brdgﬂaﬁlm*Grand Consciousness, no Gabdacan

. i . _exist,no meaning and nor the pulsatory movement
& LiUndkfjdk] I'- 162 ning puisatory
OrCit or Pure intelligence can exist $

This verse denotes that the expression thal
am very angry or | am very happy or What am |
doing? or | am running.$etc. contain the flow of
the same Consciousnessin the pulsatory mode.

The existence is being present and absolute
freedom in all the actions'. This existence is very
grand in nature because it incorporates the Fig 1: Relative locus of Hadayam
existence of mental constructs like the flower in
the sky etc., the mental constructs of the dream
state and the materialistic real objects of wakened
state.The absolute freedom creates all the things
which are in the cover of Time and Space. The
same absolute freedom functions out of the realn
of time and space also. So itis described as Grand
Existenc€ or MahasattZ. The same Absolute The text Tantr 8oka explains that the state of
Freedom has been nominated ddahadevé and ha®eing with waves or without the waves,is the
been addressed as the Life of the whole cosmos anflature of ocean, similarly the delimited
epitome of the vigva This is epitome of vicva manifestationor the Jadcapadarthehas condensed
because it is dominanat. This is the/imarcacakti energy ata particular point denotingthe
who herself imposes the difference between theluminosity and grandness of Pure Consciousness
non-luminous and luminous nature of grahya and thatparticular abode is known asiadayan’ .
(object of cognition) and grahaka (cognizer). The Italso explains that the locus where the root of
samevimarcacakti has been addressed &aracakti manifestation is seated is known alsddayant” . The
Malin€. Consciousnessis conclusively present at that point

The conclusive energy €akti), the essence ofin the body of the whole cosmos so it is known as
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Hadayam The unified'? energy of Pure pure one, kula (totality) is the potential. The
Consciousness present at that locus gives rise tperfection (puréatd is also known as Grmiu,
the stratified space and time. This space which ishadayam, sara, vibhditiu, trécika, kalé, kariiaié, cagoé,
dominant of diversification and differentiation is  vaéé, bhoga, dak, nitgic. as per the difference of
known as May&aéoa which conceivesPrakataéoa. meanings and same meaning is absorbed in by the
The same has been explained in the verse below- yogén meditation.
2. Some Analytical points:Some distinctive
Arn/khuizfr'BRokUKRIKja an;a egr~Afeatures aboutHadayam anatomically and

& rU=kyksd%] prqFkZekfacﬁgu.qiwingilﬁj@nabhairava, we get some important
points regarding the locus of centred

consciousness. At some instances it appears that
the anatomical heart is similar to the one which
has been described in the text . But while going
ahead, we find three words i.e.Hadayam,

Hadayapadmayantraand Hadayapadmacakra.

N 0, 04 iie~ AN ~
Inksfnrds | ,0ksDr% lje~ an;a egr AApart from Hadayanm®, Hadayapadmayantra

an;s LofokkksZ-kS n!Z“@("bl'tmCVO’A"A‘:LSZ'A"A‘Shows the mechanical form which becomes a

& rU=kyksd%] prqFkZekfg~de~] iy kBL&IBZing ofpraia andapanavayu.

Hadayapadmacakras the activated state of that

bRFkZ fofp=S%KkgYfo|kadYiS% ;r~ vuisffldyapadmayantra With reference to

fodYia LokHkkfode~ ijekFizas)ad ; BmildukriHadayapadmacakiait has been mentioned that
rFkkfo/kiddkdk=rk:<;s rRLo:ikugla/kkukRek sfaghfianaoér madhyandééeated here. From
faks"kks ;ksx%fojbijeskZrSokL; 'kfDr%] dayis |keE;de~the difference of anatomical and
Afez%] an;a] Ikj%] LiUn%}kolkdkaik] dtiZvididphysicahadayambecause anatomical heart is
p.Mh] ok.kh] Hkksxks] n'd~] fuR;séRekfnbbied@s left normally but the

vkxeHkk"kkfHKLrUknUoFkZizo UkkfHk% vittBdkyepslinsicaisandsik be centrally located if
/;kf;uka afn vkLrke~ bfrA sufiumnir madhyanaigseated her€ . This is why
& rU=lIkj%] prgFkzZekfg~dehg iterb23Heart' should not be used as the

translation of 'Hadayam The anatomical 'Heart'

That ultimate from which the grand existence and the metaphysicaltadayam'is different.

has evolved is named adadayam . From the samg
locus the vimarga cakti gives rise to the whole
cosmos. Thevikalpas consisting of differences

can't lead to the ultimate pure one. But thevikalpa
consisting of the part of Cuddha Vidyaas in
Civo'haa enlightens the real nature of
Consciousness. The eternal luminous nature of
that pure vikalpabecomes a means to recognise thg
ultimate and that method is known as Yoga. The
perfection (piréatd) is the power of the Ultimate  Fig. 3: Relative locations of Hadayam ('Yatpiéde tat brahmééde’)

That locus is the place of manifestation and
dissolution. All the duality and differentiation gets
submerged into the same Pure Consciousness.
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3. Relevant Description of Hadayam duringof the two bowls of the hadayapadmawho has
Meditative Absorption Process:The excluded everything else from Consciousness
says that of the breath (exhalation or praéa) In the book titled as #Self Realization in
arising from the inner i.e. the centre of the body Kashmir Saivism: The oral Teachings of Swami
(hd) there is non-return for a split second fromthe Lakshmanjodh, the fifth chapter #The Secret
dvadacantga distance of twelve fingers from the Knowledge of Kuéoalinés it has been mentioned
nose in the outer space), and of the breath that-

(inhalation or apana arising from dvadacanta  #The nature of caktakuéoalinds described in
there is non-return for a split second from the the Tantrasadbhavaas follows- That Energy,
centre of the body (hay). If one fixes his mind Supreme and Subtle, is above the boundary of
steadily at these two points of pause, one will find caste. It resides in every human being protecting
that Bhairavéthe essential form of Bhairava is their real heart (h&dbind There taking the form
manifested at those two pointS' The word hét or of sleeping serpent, She embraces that heart in her
hadayanmeans the central spot in the body above gwn nature(($

the diaphragm. It is a metaphysical structure  pescribing this, it has been mentioned in the
resembling lotus in the centre on which thecit or fyothotes that-

consciousness resides. It is centre which is the o point of the heart, which is the real

essential Self and macrocosmically the centre ofall, . o 1+ qoes not only reside in the heart, it resides in

manifestation (Fig. 3). the centre of all the six wheels ¢akras) right from

Itis said that the yogéshould meditate in the ' the muladharacakrato the sahasrardhacaki@he
hadayaorthe five voids of the five senses which are caontre of the muladharacakrais the heart, the

the five voids appearing in the circles of motley cenre of the navel (nabhicakrg is the heart, the
feathers of peacocks. Thus he will be absorbed incentre of the hrtacakrais the heart, the centre of
the Absolute void™. the kaéohacakras the heart, the centre of the
The yogéhould meditate either in the hadayaphriamadhyacakris the heart and the centre of one
or in dvadacantaon the bindu which is a subtle thousand spoked$ahasrardhacakrg is the hears
spark of fire resembling atilaka produced by  conclusion: The study of Hadayamis a very
pressure onthe dharmaoteja (lightexistinginthe proad topic of investigation especially in the light
eyes). By such practice the discursive thoughtof the texts related with meditation in Kashmir
(vikalpg) of the yogdisappears, and on its cajyism. The method of practicing the
disappearance, theyogé is absorbed in the light of concentration or dhyanaexplains that Hadayanis
supreme consciousness . a type of meditative point which provides

In the yogéwho firmly contemplates over the maximum chances of getting absorbed into the
void above, the void at the base and the void in the same Pure Consciousness with the help of

hadayathere arises atthe same time, because of higontemplating pure vikalpa of Civo'ham The

all vikalpag( nirvikalpodayaJ™ vimarginé explains thatHadayam is the locus of

In the yogewhose mind together with the whole of the energy Cakti) of cosmos. It is the
other senses is merged in the interior space of thecentre of different ¢akticakragn the body as per
hadayawho has entered mentally into the centre the shifting of the planes of rising energy of
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kuéoaliné Thus it can be concluded that the path >
of Yoga leads an Individual to relate oneself (the
delimited version) to the Cosmos (the macro state)
and to directly percept the grandness in one's finite 6-
structures i.e. piébebrahmaébasyadargananz'
through Hadayam 8-
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| flK[kk jktigjksfgr

¥kks/k Nk=K] tokgj yky usbfdtky; %2

dk'ehj 'kSo n'kZu dh Icld nfj" ds okn ds QyLo:i ,d i{k esa ¢R;fHkKk dh
nk'kZfudf'V cR;fHKKk IEcnk; ds :i é&k&kfn ;FkkFkZoknh n'kZuksa Is Li"V fHk
fodflr ggA gSA bl IEcnk; dk ckiEHk vkplEkr gksrh gS] rFkk nwljs i{k esa ckS) foKk
lksekuUn dh"fRé Is gksdj bls ififuf'Brdk lalkj ds rkfUod foospu esa vi:kZIrrk dk
i feyrk gS vkpk;Z mRiynso @im'kZu fd;k x;k gSA egsUoj:i vkRek ds vHkko
AUojcR;fHkKk& dkfjdk rFkk mlesa tkxfrd O;ogkj dks VvIEHko crkdj mRiy
vifHkuoxqlriknkpk;Z }kjk jfpr foe/Z'kutbluk&du dks Hkkjrh; n'kZuksa dh ifjfek esa fof'
Vhdk esaA mRiynso Lo;a viuh dkfjdkLiFkkir ij LFkkfir djrs gSaA bl i= esa vkRek dh
rFkk Vhdk dh jpuk djrs gSa rFkk vfiHRudsdkekd cek.kksa dk [k.Mu rFkk ckekd
Vhdk ,oa foeZ'kuh ij foo frfoe/'kubekikedk ckS)erkuqglkj foospu fd;k x;k gSA
miVhdk dh jpuk djrs gSaA blh ijEijk esakks&k&dr ZRo 'kfa;qa vkRek ds Lo:i dk
rFkk ;ksxjkt tSI$ WRvkpk;Z gq, gSaA JkpiZ dj iwoZi{k ds er dks folLrkj Is foosfpr
vifHkuoxqlr dh foo frfoe/&'kuh ij HkKkLdjitiBxiksgSA
HkkLdjh uked Vhdk Hkh fy[kh gSA ;g bl nkBojcR;fHkKkdkfjdk ds ¢Fke vkfad esa
dh ¢eq[k xzUFk ijEijk gSA dkfjdkdkj ¢frKk ds :i esa egsUoj LoHkko vkRek

AUojcR;fHkKkdkfjdk esa vkpk;Z dkRiyiiskkZ rFkk Kkrk crkdj mls gh tM rFkk
,d fo'ks"k okn&o'fr dk vkJ; ysrs tg@aAlHkh dk thou fl) djrs gSaA firh;
Kkukfekdkj ds f}rh; vkfad esa os vius Wkt esa bl fl)kUr ds foi{k esa iwoZi{k ds
ds iwoZi{kksa dk er miLFkkfir dj mldklB¥Mkior vk{ksiksa dks foLr'r :i Is ¢cLrqr djrs gS
rFkk vius fl)kUr dh fIf) vkxs ds vkfadkeakksaxs ds vkfadksa esa mu vk{ksiksa dk ;q
djrs gSaA mudh 'kSyh dh fof'k"Vrk gSfigkak.kidgs gq, Kku&fd;k'kfa ;qa egsUoj
IHkh iwoZif{k;ksa esa Is ckS)ksa dks fadks W)L éHkkgBars gGaaZ mRiynso ckS) iwoZi{k
cFker;k ckS)ksa ds eq[k Is okn ¢Lrgedjugllkj vkRek ds vHkko dks fofHkUu rdksz
n'kZuksa ds er dk fujkl djds rRi'pkr Lo;&EkE)r djrs gSaA ;g rdZ vusd pj.kksa esa ¢Lr
er dk fujkl dj dk'ehj f'kok};okn ds n'kZgksrk gSA ¢cFker% vugHko dh {K'¥WHkaxqjrk rF
i{k dks'lef :i Is LFKkfir djrs gSaA bl cdigekrk ds vHkko esa vuqHkfork vkRek dk fujl
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djrs gSa] rFkk vge~&crhfr dks 'kjhj esagfk\dflns'k]dky rFkk vkdkj :i gh y{k.k gks
gks tkus okyh crkrs gSaA f}rh; pj.k estldiq midiks*vkHkkI* ¢cdk'ku vFkkZr~ tc Kku
laLdkjek= esa voflr gks tkus okyh crkdgkesZreqZ[k Lo:i ckasfUeae; tU; fo"k; ds
ds :i esa vkRek dk fujkl djrs gSaA Kkukifkxg&kségeqZ[k Lo:i okyk gksrk gSA ;g
ds xg.kh ds :i esa Hkh vkRek dk Lotiowi{k.kkHkkl Kku vfodYid Kku gSA
crkrs gSaA vkRek ds Ikékd cek.kksa th fWikidikkla Kkuesd&H&%A-¢-dk-
rFkk flf) esa ckekd ¢ek.k dks mifLFkr djusaf¥fp«; YacggRoYz ds dkj.k ds vHkko Is ;¢
i'pkr~ blds Kku&fd;k'kfa;qa ,sUo;Z dksoy{ktk Kku] fo"k;ksa dk Hksn gksus ij Hkh
vil) djrs gSaA vfUre pj.k esa Kku&f@;kdtkkk, :i esa jgrk gSA vfHkyki ds dkj.k
vkRek ds ee; fdih Hkh ¢dkj ds IEcUek fawitkko esa cgqRo gksrk gS] vfodYid gksus
crkrs gq, vkRek uked fdlh Hkh rUo dkivkiikk@sa vfHkyki rFkk mlls gksus okyk cgqF
fl) djrs gSaA ugE gksrkA viHkyki ?kV dk ékeZ ugE gSA ck¢
fo"k; dks vkSj Li"V djrs gq, dgrs gSa fd vfHkyki
vkRekfo"k;d ¢R;{k cek.k dk [k.Mu Jko.k gksus ds dkj.k p{kq Is xzké& Hkh ugE gS:
ckS) nk'kZfud loZcFke vkRek dsiifofikleda dk er gS fd] vfHkyki dks
¢cR;{k cek.k dk vHkko crkrs gq, vkRek alR&Blidgkj Is Kkr ekudj bls Lej.k dk fo"k;
fl) djrs gSaA mRiynso ¢Fke vkfad esa lkukrBkidrk gSA ckS) blds mUkj esa dgrk gS
f@:k 'kfa ds vkfo"dj.k Is AUoj dh ¢R;fHkkktdsd fo"k; dk laLdkj ¢cq) ugk gS] ml
cR;{k gksus cfrkk djrs gSaA blds Hotkilesadse fr ugE gksrh gS] vkSj laLdkj dk ¢c
|[EHKkfor iwoZi{k ds vk{ksiksa dks f}rloLulifatkésals le; gksrk gSA vroe ?kV n'kZu c
foLrkj Is Li"V djrs gSaA ckS) nk'kzfuld;wkfiyki rFkk midh Le fr ugE gksrs gSaA
djrs gq, dgrs gSa fd Kkufd;k'kfa;ga gksuk Loy{k.kkHkkl Kku ds i'pkr~ gksus okyk
lafor~ dk LoHkko gS] ;g fl)kUrh dk er gkRufidtddyyiKku gSA YifodYiKku esa IfodYid
ml Kku rFkk f@;k dks gh ;fn vfl) dj nsagiRgk] Le fr] ¢R;fHkKK] mRg¢s{kk vkfn IHkh K
lafor~ ds fLFKj :i dh Hkh vflf) gks tk,xhA/kkSySaA ;s IHkh Kku fufodYi ¢R;{k dks mith
erkuglkj ftls fl)kUrh fLFkjLoHkko auds gSaAY2 IHkh fodYiKku Ik{kkr~ vFkok ijEi
Locdk'k;qa dg jgs gSa mldk okLro eda clik#EodYiewy gksrs gSaA IfodYiKku
ugk gksrk gSA ,d gh ?kV Kku ds ?Kettididk dks viuk fo"k; cukrk gS] rFkk
?kV&fodYi] ?kV&cR;fHkKk] ?kVveiifki dk fo"k; curk gSA ;g IfodYid
?kV&mRgs{kk bR;kfn vusd c¢dkj ds fkikUlgykKku vusd Hksn okyk gSA Pija iqt
okys] fHkUu fo"k; okys] fHkUu vkdkj okyKikiakéoslYik[;a cggekkR &#éc-dk-
gSa] D;ksafd IHkh Kku {kf.kd gSaALoyg{RkVidku virladgfpr Lo:i ds dkj.k]
*Loy{k.kkHkkl Kku* gSA Loy{k.kkHkkI winrfijelXikiek gksus ds dkj.k] *nsonUk xkeku;*
djrs gq, dgrs gSa& *LoE* tks fdlh vU; Bligdkikds 0°) O;ogkj ds vlaHko gksus ds dkj.K]
vug;k;h u gks] vius gh Lo:i esa lhferFigks{v;a xkS* bl ¢cdkj dk ladsr u fd, tk
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Idus ds dkj.k lkekU; y{k.k esa vfHkyki gk'&kukSA dks vfHker vuqHkfork ds IEcUekh
;fn ;g dgk tk, fd Loy{k.k esa Hkh cgqgr giiRaIgSaA
djds *v;a xkS* bl ¢dkj dk ladsr fd;k tk ;fn vkReoknh ;g dgs fd *vge~ bna
Idrk gS] rks ckS)ksa dk dguk gS fd og elfh-€xfHkZgie~ bna fufpuksfe*] *vge~ b
¢kl gksxk] D;ksafd Loy{k.k ,d gh gS] ,d #ji¢etbR;kfn esa vga Is vkRek dk gh voHKkl
fy, gh jgus okyk gS] blls dksA O;ogkj ghKERKISA bu okD:ksd sl Kku]
ugkE gS] fQj ladsr djus dk ¢;kl djds D;k ykHkvkfn fodYiksa Is gS( bne~& :g deZ:i fo"k;
gSA vr% lkekU;y{k.k dks fo"k; cukgs(okyknksuksa Is vfrfja fHkUur;k vge~& bl
fodYiKku gSA ¢dkj ds ¢dk'k ds vuq;k;h ds :i esa vkRek dk gh
bl fodYiKku ds gh *bne~* YilfodYikikh) gksrk gSA ckS) blds mUKj esa dgrs gSe
*ir~* YalLe friz] *rinne~* Yi¢R;fHkKkudkbuidgdstyhéd-*vge~* ds :i esa vkRek dk HkKI
YamR¢s{kkY2] bna ok bna %la'k;%2 bR; kijksikscySksnghkksia fg vfodYide~] vge~ bt
gSaA bl ¢cdkj ds Hksn fuAodYiKku dskfBrdemtmhis fodYicR;;%RA okLrfod Kku ¥2HKI
gksrsA vr% fufodYi vugHko rFkk IfdavirfaidiYid gksrk gSA vge~ bl 'kCn Is vuqfo)
jEijk Is Kku ¢cdkf'kr gksrk gSA fl)kUrh igksdigkj rks ;g fodYiKku gks x;kA
ds bl rdZ dks vaxhdkj djrs gq, dgrs gSa fd] ;rkReoknh iqu% rdZ mifLFkr djrs gSa fd
;g eku Hkh fy;k tk, fd vkids crk, vuqlkpl *vge~* Is fodfYir D;k gksrk gS\ ;g vkRek
Kku dk ¢dk'k gksrk gS] rc Hkh ftlls IEcfUekr fodYiKku gSA ckS)ksa ds vuqlkj bl
gksdj ;g Kku dh ijEijk fLFkr gS] og HigagHsfr Is 'kjhjlUrku vFkok KkulUrku dk gh
vkHKkflr gksrk gS] ml Kku djus okys dekiKidjksrk gSA ;g brus esa gh voflr gks tkrh
Hkh rks ¢dk'k gksrk gSA ckS) bldks fujgsdjreggacrhfril;s'kk 'kjhjk|olkf;unAR YzA-c-dk
dgrk gS] ,slk ugkE gS] D;ksafd fdlh fuR geetsk*tks-ge~* bR:kfn Kku esa 'kjhjlUrku dk
:gki cdk'ku ugE gksrk gSA bdL;fpr~riuR;kig[;ge~* bR:kfn Kku esa KkulUrku dk
a&"Vq% rL; v= vuoHKkkIrooAB+HA-c-dk-fodYi gksrk gSA cqf)eku~] Kkuoku~] ékuo
's nksuksa Kku& fuZEodYid&vutpRkkinrielkkZ ds vFkZ esa ¢;g4 eRoFKE; ¢R;; |
IfodYid] vius Is fHkUu fdlh vUKkulUrku dk gh Li'kZ djrs gSaA ;g vgacrhfr HKF
a"Vk&vuqHkfork ds IEcU&kh ugE curdghjfesdlin”V gksrh ggA Hkh] IUrku:i gksdj fodYi
fuR; rUo dh bu nksuksa Kkuksa esa HikkieRurkogkextti gS] ftlls O;0gkj dh flf)
rks ml fLFkfr esa bu nksuksa esa vkegky;kiisA);\agacrhfr ds fodYikRed Kku dh
tkjk Locdk'krkH;qixr&cdk'kHkko dh ;k$X;kk dks viekd Li"V djrs gq, dgrs gSa fd
gksus ij Hkh budk vedk'ku gks tk,xkAl;S'kkésukSésY2 tks igys rFkk ckn ds @e Is gksus
Kku LorU=r;k gh Hkkflr gksrs gSa] udily&]lfk.k:i Hkko fo'ks"k gSa] mudk tks iwoZd|
fuR; 1j vkfJr gksdjA budk vkRek esa wkekkio gqvk Fkk] ml vugHko ds IkeF;Z ds o'k
ekuus ij] vuoHkklu gks tk,xkA vr% vuqltde dikikk& Hkkouk uked laLdkj gS] mlls
fodYi nksuksa gh fdlh fuR;] a"Vk ukekfp\WJgksdj gh bu fodYiksa dk mn; gksrk gS
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pI"'kijkijHkkoHksnxzg.klkeF;Zoklukfo"¢Rokrdf8 gSaA bl Le'fr dk Hkh dgN vkJ;
Y,1-2-2 ij foe £'kunds gksxkA ;fn vugHko dk vUregZ[k vugHkfor
vkRek u gks] rks mlidh fu;rfo"k;k Lefr dSls
vr% vgagcrhfr Is Hkh vkRek dh fifgkgghA ;g rHkh IEHKo gS tc vkRek iwoZ vugH
gksrh] ;g vgacrhfr Hkh fodYi:ik gksus Iysdiifkie frdky rd fuR; Ik{kh:i esa foleku
gSA bl ¢crhfr dk ¢R;s; Hkh 'kjhj ds vfrfja )g9A
dksA ugE gSA ;fn gS] rc Hkh og os| i{k vacekpl 2sgHkuoxqlr bl ¢lax dks foe/E'kuh
IfEefyr gks tk,xkA bl fLFkfr esa Hkhek#forkSj Li"V djrs gq, dgrs gSa fd Le fr vugqH
v,KkulUrku¥z rFkk laos| Ya'kjhjlUrkuYz dsgirigs] blesa vFkZ Yifo'k;¥. dk vugHko ds
vkRek dh fIf) ugE gksrhA ¢R:{k cekdk'ksi ugE gksrk gS] u gh mids leku ve;olk;
lafor~&laos| ds vfrfija fdlh a"Vk dksrk gSA vugHko dk rFkk vFkZ dk legekkul
vugqiyfCeék gksus Is vkRek vil) gS] ;g LRedkikgSME gksrk rFkk u gh vugHkofof'k"V v
gS& bl ¢cdkj dk ve;olk; gksrk gSA fdUrq rc Hkh
vkRek ds fo"k; esa vugeku dk [k.Mu vugHko ¢dk'k gh Lefr esa ¢eékku gS D;ksafd \
iwoZi{k ds le{k vugHko ds i'pkr~Jitdicesd gh VFKZ ckairk cdkfkr ggvk FkkA
dk vugxeu djus okyh Le'fr dk ¢lax mifufikeked xq.k ds ckacdk’k ds vHkko esa uhy
gksrk gSA mRiynso rhu dkfidkvksa IRy fdluse fr IEHko ugk gSA Lefr esa vFkZ
ekeé;e Is vkRek dks vugeku Is fl) djusckRygk cdk'k uge gksrk gS] vro%e vFkZ bl
uS;kf;dksa ds er dks mifLFkr dj ckS)kshel§ RsgkniyCek uge gSA vec ¢'u ;g gS fd ;fn
Le fr dks laLdkjek= Is fl) crkrs gSaA LeWaidimloZFkk u"V gks x;k gS rc vugHkogdk'k:
leku vU; Kkukfn xq.kksa ds vkJ; ds :iles# Fikigdkj viFkZ dk ¢dk'k djsxh\ vkSj ;fn

xq.kh vkRek dk vugeku O:FkZ gS& b fEld \dikko gks x;k rc ml ij vkfdr IHkh
miLFkkfir gksrk gSA fodYi Hkh lekir gks tk,axs] rFkk fuAodYid

gksdj foUo vUek&ewd&cfekj ds leku gks tk,xkA

vFkkugHkofoéoals Le frLrnugjksfelliigtax esa ckS) nk'’kZfud dk rdZ gS fd ;gkj

dFka HkosUu fuR;% L;knkRek ;luqHKR#98I&AUO dh vko';drk gS tks dk;Zflf) esa
vA-c-dlesr YaVFkZedk'kz esa lfke gks] Diksafd vFkZ dk L

fuf'pr :i Is gksrk gh gSA og rUo vkRek ugE gks
“mv cekrk ds vugiyCek gkslﬁjék/fs;gki vugHko ds c¢dk'k Is vFkZ d_k Lej.k

2kVkfnfo'k;d IHkh vugHko mRiUu gkddjkikulgRs] 0g vuahko ;in vkRek ds jgrs u™Vv
x] ;fn ckS)ksa ds bl rdZ dks eku Hkh K8 k] rc ve ;fn vkRek gS Hkh rks mils gekjk
rc Hkh vugHko dk vugxeu djus okyh PKSR dikstu fl) ugE gksrkA Lej.k dh flf)
clax mifLFkr gksrk gSA vr% vugHkYKREEKS ekese Is ugk viirg vugHko laldkj ds
Lo:i dk fujkdi.k dj nsus ij Hkh ckS) rkAlgi€ IS gksrh gSA bl ckS) rdZ dks vkpkiZ mRi:
ds lefk ml vugHko dk vUreqZ[k *Le frPHk rk€nksa esa dgrs gSa& PIR:IkRe
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"M+~uk'kKUKMdkq"kg Le fr% dsulR  leku d"Vdkjd gh gksxkA
YuA-¢-dk-& 1-2-4Y
p;rks fg iwokZuqHkolaLdkjkRLe frlaHko%A

vugHkwr fo"k; esa tks Le'fr gS mlesa vFKkadUrxZMquk dks-FkZ%
dk Li'’kZ djus ds dkj.k vugqHko ¢cdk'kkRek gksri_;KRLFkkf;ukReukAANR
gSA og vugHko vkRek ds jgrs gg, Hkh u"V gks tkrk YaA-G- -0
gSA blds i{k esa rdZ gS fd ;fn og u"V u gks rks
*v;a ?kV%* bl ¢dkj dk fujUrj fo"k;cdk'kviikek dh flf) esa ckekd cek.k
jgsxk] rc Le fr dh vI\<o';drk gh ugE gSA fdUgkS) nk'kzfud iqu% ,d ckj uS:kf:d
O;ogkj esa ,slk ugE gksrkA fo"k; dk LgHkkdkik dks mBkrs gS] fd ;fn Le'fr dh flf)
dks gksrk gSA ?kV ds vugHko esa nksi{kdkp s &k& kekRk,] rc Hkh laLdkj ,d xg.k gSA
rFkk firh; ?kVedk'kA ¢R;i{k vugHko dxdikikJ; dh vis{kk j[krk gSA xq.k ds vkJ; ds
Le fr dky esa ?kVi{k vuqifLFkr gSA vr% keafitRek dks Lohdkj djuk gksxkA bl cdkj
Ifo"k;rk dh flf) ds fy, ?kVedk'k ifk dkgS:kf;d er esa vkRek dk Kku] laLdkjkfn xq.kksa
mithO; cukk tkrk gS] Diksafd ?kViuikgsi ;i esa vugeku fd;k tkrk gSA bl
n'kZu:irk rks u"V gks xA gSA ,d i{k ;&kB8kuges;oknh rdz dk mUKj nsrs gq, ckS) dgl
blds ckn iqu% fl)kUrh ds opu dh |EH&kaWkds xq.k gksus dh fLFkfr esa bl xg.k ds ;|
djrs gq, dgrs gSa fd ;fn vki ;g dgsa fd I D;k vkRek dk Lo:i bl xg.k Is fof'k"V gksrk
fo"k; esa vugHko gksrk gS mih fo"k; dgdelbiahgra.kfof'k"V vkRek fuR; vkRek ugE
gSA rc ;g dSls IEHKo gS\ vU; Kku Yaviegidka21dsj :fn blls vkRek ds Lo:i esa dksA
fo"k; dks Le fr fdl ¢dkj fo"k; cuk,xh\ bldi@rzu gh ugE gksrk] ,slk dgsa] rc fQj bl
vki fdl ¢dkj fl) djsaxsA vkRek Is D;k ¢;kstu fl) gksxkA nwljk rdZ ;g gS

bl fo"k; ds i{k esa ckS) viuk rdZ ciddalLdkj xg.k gS] xq.k mRiUu gksus ds dkj
djrk gS fd ¢R;sd vugHko Is ml vugHKoRsflglksrk gSA rc fuR; rFkk viuR; dk IEcUek
laLdkj mRiUu gksrk gSA ;g laLdkj mvekgiddrk] D:k vfuR; xg.k ds la;ksx Is vkRek H
fLFkfr dks LFKKfir djrk gSA bl TUNKWKE @8aR; gksxk\ rc rks vkRek dks Hkh vfuR; ekuu
crkrs gSa fd tSls nsj rti/m {k dh 'kk[kk HkdsxkA brrks fHkUus"kq ekesZ"kq rRLo:ikfo'k
iqu% vius LFkku ij pyh tkrh gS] mih;gekuuk gksxk fd laLdkjkfn fHkUu eékeksz ds ;k
laLdkj iwokZugHko dks Le'fr esa LFkHkin dikRegSak Lo:i fof'k"V ugE gksrkA
laLdkj gh Le fr dks iwokZugHkodkfj.kh cukrk S vik&ji{k j{krs gg, dgrs gSa fd vugqHko
vugHko dk fo"k; Lefr dk fo"k; curk gS4 téslu] rFkk Le fr uked fof'k"V dk;Zdkjh Kku]
I'pkr~ ckS) nk'’kZfud vk{ksi djrk gS fd ;fikdljEijk Is mRiUu gksrk gS& bruk gh laLdk]
cdkj laLdkj Is gh IEiw.kZ txr dk O;0gkj ldkMWFkZ gSA bls xq.k ekudj mlds vkJ; vkRek
gS] rc O;FkZ gh ¢;kl djds fLFkj vkRek dksdakuksO;FkZ gSA laLdkj Is gh Le*fr fl) gS]
dh D;k vko';drk gSA ;g rks dsoy vUrxp\ig 65'k; esa LerkZ ds :i esa LFkk;h vkRek ¢
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Lohdkj djuk ek= dYiuk gS/RSjls mifuifrr gS] rc ;g Hkh nks"kiw.kZ gksxl
PlaLdkjkRLe frf)kS L;kRLerkZ ae"VsocdvagkARuk pkfg, fd bl viFkZ dk ¢dk'k
YuA-G-die~ Y2 ckS) nk'kzfud ds vuglkjfdilgaU; rUo esa cfrfcEc ds :i esa gksrk gSA
Lejkfe* esa tks LerkZ gS mldk Hkh ae"Vk dsvgkekik cfrfcEc xzg.k djus okyk rUo
'kjihjlurku rFkk KkulUrku esa vé;olkukafkssa cqf) dgk x;k gSA IUo dh ¢ékkurk Is
tkrk gSA bvgagrhfrjl;s"kk 'kjhjk|olkf,unA@Dy gksus ds dkj.k cqf) vFkZ ds cfrfcEc dk
cdkj vkRek dh flf) esa lkekd ¢R;{k x#&dk djus ds ;ksX; gksrh gSA Kku cqf) dh o fUl
vugeku cek.kksa dk ifigkj dj rFkk xq.k dSakgeo fUk iwozO:ins'k dks friksfgr djus ok
Is vkRefuR;Ro ds ckekd c¢ek.k dks IwfpnéjldkSij.kke Is foy{k.k cdkj dk ifi.kke gSA
iwoZi{k }kjk Le fr dh laLdkjek= Is fif) crkdju esa iwoZ O;ins'k dk frjksékku ugE gksrk] r
fuR;&vkRerUo dk [k.Mu fd;k x;k gSA  |ké:kdkj :i esa ifj.keu gksrk gSA bl ¢cdkj vFkZ
ds :i dks cqf) ekkj.k djrh gSA cqf) ;fn Lo;a

vkRek ds ,sU0;Z dk fujkdj.k tM gS] vLocdk'k gS] rc ;g VFKZ ds c¢frfcEc dks

mRiynso Kku rFkk f@:k dks egsEidijddj ¢dkf'kr fdl ¢dkj djsxhA pSruU; :i
'kfa ds :i esa crkdj bUgsa mldh ¢R;fH&#kkddkZ Is rFkk vFKkZ ds ¢frfcEc dks ekkj.k dj
vkfo"dj.k dk ekée;e crkrs gSaA vroo Kkwkfthdsf) nksuksa Is fHkUu gS] fdUrg Kku ds ¢
Lo:i ij gh ¢'u mBkrs gq, ckS) nk'kZfud digrefd;k esa bl pSrU; dk Hkh cqf) esa cfrfcEct
gSa fd bl Kku'kfa dk Lo:i fdl ¢cdkj dk g$ksrk gSA cqf) fueZy gksus Is vFkZ dk ¢frfcEc >
:fn fpRLo:i gS] rks ;g vkRek ds leku velji; gS] psru gksus ds dkj.k ugEA ;g ig#"k ds
gks tk,xkA vkSj ;fn tM gS] rc fQj vFkiSFUikls IEidZ esa vkdj vFkZ dks c¢dkf'kr djus e:
cdk'ku dSls gks ldsxkA ;fn Kku vkRek digéeRlgsrh gSA cqf) ,d i{k esa ig#"k ds pSrU; o
fuR; rFkk Locdk'k gS rks bu nksuksa iRk Okkekkddadjrh gS] rFkk nwljs i{k esa vFk:
IEcUék dSls IEcUék gksxkA Kku vkRekftletzolkspkk].k djrh gS] rc cqf) esa Kku gksr
:g IEHKo ugE gksxkA vkSj ;fn Kku Loc@iSkviiddZr~ vFkZ dk ¢dk'ku gksrk gSA PvFKkF
gS] rc vFkZ dk cdk'k fdl cdkj Kku ds ekei@ékUks cqf)LrFkkReu% pSrU;e~Ab
gks ldsxkA lka[;fu£n"V bl Kku dh ¢f@;k ij ¢'u

bl ¢clax esa lka[; er dh IEHkkouk dskrs gq, ckS) nk'kZfud dgrs gSa fd ¢dk'kkF
gq, dgrs gSa fd ;fn cqf) vFkZ dk :i ekkj.k#jkhcaf) esa cfrfcfEcr gksrk gS] ;g vuqgfpr g€
gS] ,slk dgsa rks vFkZ dk ¢dk'ku :i O;dgk§sgidrkicEcd dh rqyuk esa c¢frfcEcd dks vieke
gSA vFkZ dk cdk'k gh ;fn vFkZ dk Lofug®y ddssuk pkfg,] rHkh fcEc dh la@kfUr IEHK
;g lcdks Ic le; cdkf'kr gksxk] ;fn cdk'ku gSA ig#'k YapSrU;%2 vkSj cqf) ds clax esa rks
bldk Lo:i gh ugE gS] rks fdlh dks Hkh détkik ik Fgyuk esa de fueZy gSA vr% pSrU;
cdkf'kr ugE gksxkA bl fLFkfr esa ;k regfetre dks ekkj.k djus esa cqf) vleFkZ gSA v
loZK ;k vK gks tk,xkA ;fn ;g dgdj O;ogkfn ;g dgsa fd cqf) tM gksrs gq, Hkh] vFkkZr
dh fif) djsa fd vFkZ esa ¢cdk'ku dk Lo:ipyE); ds vHkko esa Hkh vFkZ dk ¢cdk'ku dj jgh
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rks fQj cqf) dks gh pSrU; D;ksa u eku fiqktkyAksus ij Hkh leku gksus dh ¢R;fHKKk Hk
;fn cqf) esa iMus okyk pSrU; dk cfricfaayksrh gSA vroe fd;k dk ¢R;{k ugE gksrk gS]
eq[; cdk'k:i ugE gS] ¥Kku dk cdk'kd gBEJUgE gS] rc ¢R;{kewyd vugeku Hkh IEHI
rc mlls dgN fl) ugE gksxk] D:ksafdugk=gksxkA vr% nsonUk dh mUKj{k.k esa xzk
cfrfcEc Is fdlh dk;Z dh flf) ugE gksrhAwSjris'koLrg:ikfn Is f@;k dh dYiuk ugkE dh

;fn og cfrfcEc gh eq[; cdk'kd gS] Kku:itg8h pkfg,A

rc Hkh ;fn Lo;a vFkZcdk'ku djus esa leFkZ bifs g&n ckékd cek.k nsrs gq, dgrs gSa fd
Yacqf) ds vHkko esa¥?] rc ;g cqf) gh eqgbodkksdk @fedSdL; pksfprkAR f@:k ,d ugE
gks tkrh gSA bl fLFkfr esa pSrU;ig#"kgB] @8dIkgE gS] rFkk ,d YadrkZ¥s dh gks ;g mf
¢;kstu fl) gksxk] ;fn cgf) gh fpUe;h gks tigl gSA viHkuoxqlr O;K[;k djrs gq, dgrs gSa f

bl ¢dkj ;in vFkZ ds ¢frfcEc ds Jkjk caf) wda esa iwokzij#irk fodYi cqf) ds vuglUekk
dks cdkfkr djrh gS] rc rks ;g foKkuokig ghsrh gsA {k.k IUkkek= gSaA Loy{k.k Kku e:
m!fLFI_<r gks x;kA foKkuokn rFkk _;kSXkFPJﬁH?ri\ﬁé'z‘&vij ugE gSA @e rHkh gksrk gS] tc
fujkdkj Kku dh vFkzgfricEcu Jkjk IkdKirk nwijs {k k dh vis{kk Is mRiUu gks] :fn vis{k
gksrh gSA bl Kku ds clax esa psru rUR dkeiyy gksa rks ,d nwijs esa vkfo"V {k.k gks t
gh ugk gSA iin cqf) dks psru ekusa g igYSRS ugk gksrk] {k.k vU;ksU; Lo:i esa
leku ¥2vkRek ds lekuY2z milds fuR;Ro 9‘&(9"\!{ gksdj ugE mRiUu gksrs gSaA @e Hk
MIfLFKr gks tk,xkA vr%e psru vkRek dksgyfidpk gs] viHkUu esa @e dk gksuk IEHKo
gh ugk gS] ftldh 'kfa Kku gks] DiksafgsdsQyy: Hksn dk fo#) gSA vroe ,d Hkh gks] \
Kku gh'ks"k jgrk gSA _ @e;qa Hkh gks ;g dSls IEHko gSA ;fn fl)kUrh
~ Kku 'kfa ds vfek"Bku ds :i esa VKRelgla fd ,d esa vkfdr jgus ds dkj.k ,d gS] rks
fujkl dj cks) 1k dh flf) ij ¢'u mBKrs gS@Rk; Hkh {k.k ds vfrfja fdlh vkJ; dh vugHkwfr
PfD; Kl FKZL; dk:knerUk'S'kkfnU%gksrh] {k.k gh vius dks cokg esa ckiekdj H
ukU:k*Vs%R f@;k Hkh 'kjhjkfn fo"k; dsr‘? MYSaA fHKUU&THKUU ns'kdkykdk] Is
LFkkuksa esa gksuk gh gS] blds viriigs ik 10KSOkfo v vkJ; ,d dSls gksxk] og Hkh
fn[kkA ugE nsrk gSA xeu] pyu] irukin #ugk®, gh gksxkA vr ,0 nsonUkks-a] | ,0 xzk
Hkh f@;k :i esa tkurs gSa mu IHkh ei,%?%kﬁgdllﬁ}’ s ¢R;fHKKk gksrh gS] okLro esa
vFkok vkdkj ds ifjorZu dks dh f@ik ds Lth@l !%D; UgE gSA vr% f@:k ugkE gS] fa:k&{k.k
dgrs gSaA xg esa fLFkr nsonUk dhyeie Astls RS8Rk dk vkJ; dksA drkZ Hkh ugE gS
fLFkfrls ns'k ds ifjorZu dk Kku gksrk Q%ﬂﬁgQQK@SA
fnua fr'Bfr Is dky ds ifjorZu dk Kku gksrk gS]

rFkk ngXéka ifj.kers Is vkdkj ds |fjorZu|g5JI§)ﬂ.sj f@:k ds IkFk vkRek ds IEcUeék dk
gksrk gSA vr% ris'kr;k] rRdkyr;K] rnkdm'n;(lf

fo"k; dk gh ¢dk'ku gksrk gSA vkSj fo"k; {kf.kﬁi]gﬁ] ds gksus ij og og gksrk gS&,slk gh
midh ek= ds'k&u[kkfn ds leky & \,0Hko gksrk gSA bl dk;Z&dki.kHkko ds vfrfja
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vU; dksA lacaék ugE gksrk gSA br=frr=LiikFkesl) fu"iUu olLrqg,j gSa] rks mudks
rUkn~HkorhRsa& ukU;UukU;ksfLr IEdkjekes dh vko';drk gh ugEA PikjrU«;a fg
dk;Zdkj.kHkkor@#$a%% woZ{k.korE oLlicdek% fl)s dk ijrUu=rkA rLekr~ loZL; HkkoL:

gksus ij ij{k-korE oLrq dh 1Ukk gksrh @3fdRRE ukfLitUor% R oLrqg dh IUkk dk vFk:
gksus ij feeh dk <sj gksrk gS] <sj gksyjdh#{9ez Loru=rk] D;ksafd fl) oLrq dks fdlh
gksrk gS] fkfod gksus ij ?kV gksrk ggl)Qsaakk88@ugE jgrh] blify, IEcUek vil)
,gh in[kkA nsrk gSA vr% tSIs 107k odlA |a:ksxaleok; rFkk ml ij vkekkfjr vU;
/avekiryz gS] mih ¢dkj IEcfUek ds virfigykl dk; zdkj.kHkkokfn IEcU&k vé;kjksfir ekuu
fdlh ds vgkir gksus Is IEcUek Hkh vfl) gb‘?k !ﬁ(u
vkSj fd;k ‘dS IkFk vkRek dk dk;Zdkj.k %Q/U; ckekd dkj.k dgrs gSa& v;ksxkr~
|EC‘Uék ugk ng |dl’k] D;ksafd vkRek Kbpﬂ&ﬂk;;-ys--;kr~& nks ‘iksa dk 'ys"k fdl Qdkj
ugk gS] u gh Kku vkRek dkA Kku viugR} SA nks :i ,d ugE cu Idrs] vkSj ,d
Ikexzh dh vis{kk Is mRiUu gksrk gSA v %J?ék ng gks IdrkA :fn oLrqvksa dk ;ksx ¢
rks 10ZFkk vHkko gh gSA vr% Kku Migg) j&kiy 85 rks IEcUek rc rd ugE gksxk tc rd
IEcUek Is vkRek dk Kkr'Ro vkS] dr ZRekeVil) rg, i u gksaA ;fn nksuksa dk ;ksx gksdj |
gks tkrk gSA IEcUek dh [Ukk gks dh dfeigrki&s bl oLrquksa dh LorU= IUKK lekir gk
gq, vkxs dgrs gSafd& tk,xh] mids IkFk IEcUek Hkh lekir gks tk,xkA
T¥"BL kusd:iRokIRI)L kuis{k.kkr~A - nis inkFkZ ftudk viuk LorU= LoHkko gS] mud
ikjrU«;k|;ksxkPp rsu drkZfi dfYir% .ksx ugE gks Idrk gS] D:ksa fd oLrg vius LoHKki
Va1-2-1133rh gSA :fn ;ksx ugE IEHko gS] rks oLrq i*Fkd-
LorU= gS] vr% |IEcUék ugE gksxkA vr% Kku
VFKkZr~ f}"B ds vusd :i gksus Is] fEélyek Is Kkrk bl cdkj dk fodYiKku gS]
vU; dh vis{kk u gksus Is] ijrU=rk gksuso{$folSXgE gS] rFkk f@:;k ds IEcU&k Is drkz H
Vala'ys"kY2 gksus Is drkZ Hkh dkYifud)gigre k=cyiek
f}"B gksrk gS fdUrq ,d oLrq dk vius gh :i eggpk:z mRiynso dk bl cdkj Is iwoZi{k
vusd LFkkuksa ij jguk rdZlaxr ugk gSAgiindikgwk8pk Hkkjrh: n'kZu ijEijk dk ,d
gh fl) gS rks mUgsa ijLij ,d nwljs dh visfskie§E Lo:i cLrgr djrk gS] ftlesa vusd
gksxhA tks LokReek= esa vofLFkr gksyii | ksdUsdaksgij 1aokn gS] iwoZ rFkk mUK; i
esa ijrU=rk:i IEcUek Hkh ugE gks ldrkA Ezg48|Urj fopkjksa dk vknku&cnku gS] iwoZi
dk LoHkko gS fd og nks esa jgrk gS] s wiekd fu"i{kr;k cLrgr dj vuUrj Loa ds
bldk Lo:i ugk gSA IEcUek esa ikjrU«iiyRUr dks LFKkkfir djus dh viwoZ ;ksX;rk gSA
jark gSA ¢'u ;g gS fd ;g ikjrU«; nks viu"RlbjcR:fHKKK dk ;g firh; vkfad bl 'kSyh dk
oLrgvksa ds chp gS] ;k LokRefl) oLrayks®AmAREFk gSA -
vfu"iUu dh rks 'k'kfo"kk.k ds leku vir~ gS]
viLrUo dk gh vHkko gS] IEcUek dSls gksxkA vkSj
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foosakuUnLokfelknkuka dk'ehjns’kHkze.kEk~ vuqt

fkykfnR; & gkynkj
¥kks/kPNk=] tokgjyky usg: foUofo|ky;%)] uonsgyh¥z

foosdkuUnLokfeiknk% dk'ehj¢cns'k&DfyskjaFkkfg dk'ehjgns'kkr~ ¢R;ko’R; Lokfeu?
xroUr%A r= llruoR;qUKjk"Vkn'k'krres atkskfi tg okrkZykiaraUr%A rnk rs csywMeBs
Jhuxjens'ka xroUr%A rr'p ijfLeUufi o"ksllUrd eA ,dfLeu~ fnols df'pr~ Lokfeu% f'k";%
Hkze.kkFk+ rhFkkzVuk; p dk'ehjns'kexeusielEglsRenaokfeu% rhFkkZVuo UkkUra icPN
ijedk#f.kdL; Hkxor% f'koL; fujUrjkoLFkkakieu% dFk;fUr ;r~ vejukFkn'kZuknkjH; rs Irra
Irra iwresokofr'Vfr txrhrysA HkkjrekRét);so f'koesokugHkofUrA ¢pfyrgcFkkuglkja rs d
f'kjksHkw"k.kfeo fojktekuks-;a ¢ns'k% nsatkBifedfifjalkkdd kofy3~xn'kZue~ vdk"kqZ%A rr'p |
vugHKko%A ijurq] dkyp@cHkkosu v;efkqgkiskebgjkxR; fi=k% Uosrtiv&aoAfis [kyq
dfydkydofyrks-Hkwfnfr ukfLr lUnsg%A uugejekekn'kZua lekl; xqgkn~ cfgjkxR; Uosrdiksrku
cns'kL; ,fKkh n'kk IEHkwrsR;fLeu~ fo"kisfUlfirs"kka r€kon'kZueHkwou~ bR;fLr ¢fFkfro%A
cR;{kr;k rsu fdefi uksae~]ijurqg Lokfef'k";la@mSohQqVfeneugekrga 'kD;rs ;r~ Lokfepj.kku
rRdkj.keo';eso vugekrga 'kD;rsA Ik{kkfPNon'kZua |EHkwre~A vr% csywMeBa ¢l
Lokfefoosdku&h% brh'koh;kCnL; Lokfeu% Irra &;kuyhukfLr"VfUr LeA
IslVsEcjekIL; Co'kfrres fnols Jhujecns'ka ckedukFkn'kZuknuUrja rs {khjHkkouhn'kZdke
r= | _f'kojeq[kksike;k;L; x'gs virfFkiisdyeqYycns'ka xroUr%A r= rs {khjgkseS% fuR;:
fLFkroku~A rnk | rnkuhUrudk'ehjcnsiktfUr LeA vFkSdnk iwtule;s rS% fpfUrra ;r~
jktHkouefi xroku~] lkékqfHk%)] f'k{kkagekikylepkir~ ekrk Hkokuh v= cdkf'krkfLrA igjk
fefyroku~A rr'p | jkokyfif.M¢ns'ka txkeA  ;0uS% rUefUnja éoalhpdkjA r=R;k% ekuq"kkL
ijfLeu~ 0"ksZ iqu% | d'ehjcns’'ka xrokufedkséikeutkdgoZu~A LokfeuLrnk vLFKKL;u~ psnt
le;s foosdkuUnLokfepj.kk% prgekZld; ;kéojkseka vdfj";u~ bfr fofpUR; rs fo"k..kk
dk'ehjcns'ka HkzferoUr%A rnk rs dkLehjcublkivargwfuvFk rS% Li"Va Jqgra ;r~ ekr pj.kk%
rhFkZLFkkukfu viVroUr%A rs"kq egk#UthifrrPNkuglkjeso efUnjfena eoLre~A Ik [kyq
dsnkjukFkHkze.ke~] {khjHkokuhn'kZua vit&UbtkdxitinkZefUnjs fuoflrqfePNfrA ;fn rL;k%
fuosfnrk] vksfj&togggksn;k p rs'kka IkfUaleNk Hkosr~ rAEg Ik vo',eso vkReus Lo.kZefUnje
fu:gq%A rhFkkZVusu rs HkXueuksjFikiekEhaa leffkkZA Ik fg viekda j{kkd=E u fg o;a rL;|
Hkfxuh&fuosfnrkfi Lo;a Lodh:s nSufUnuiffictiiaRetfi Hkaegk'k;% viLeu~ LokiCUk O;ktgkjA
mfYyf[krorhA ijurq] ,rikknSohopulL; leFkZuefi LokfetknS%
Lokfef'k";laoknr% Lokfepj.kHKirkke~A
dk'ehjns'kkVukugHko% vLekfHk% |E;d~ vugekrga

1.  TheVale of Kashmir, Chapter VI, Excerpts from Sister Nivedita's Book, Complete Works of Swami Vivekananda Vol. 9, Advaita Ashram, 2014
2. 1" #%& -%'() *+,$-. /0,1 2 1343#3&5%,0,6$/07 2,$8592:/$ /,&;< ,=0>$?/6$@ $BC DEE4 ,
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d'e

AAJNh Xy

hjh

f0S Ue%AA

xg#nso Lokeloplko:i dh t;Urh ij HkfDr HksaV

o-fu fnFk vUrkdj.ku
oUnuk d-j xq: p+j.ku

cksy-u yaft yaft cqyc
pk-fu vugxzg yks-x ;sfr
vkdkj yks-x tu LoiUuA

nsgyh Hkkjrfp fny N;
;wfj ok-p+ b'cj fp; tks:;
N+su xkefr ;sfr es-WyuAA

vkJe tq-p+ ;sfr Qgys
HKk[krs-u vfuxV eksd)
'kkUr x-f; c-j xkefr euAA

vkdka{kk vk:l efu eat
vkJe cuuqd yks-xW lat+
izst+y;kso ;sfr xks-j VKIKUAA

dk-fe lwfr #fn f;e el;]
‘ftujo d’ik Hkjiwj
fre Ikfj uforu rq QksfyruA

dkfr vk-; x-f; lalkjl

NI clku oko ekfy eat+ cq-;
IFk Ne jNg-e fljQ pqg:;
cs-; dgl Fk-fo dfFk E;kfu dWuAA
qy
dayt+fj ry xks:[k vUrZ/;ku
Aeu eat fdFk dfu dj[k izLFkku
c-c NWq[k p+W efu esat+ jkFk ns-:uAA

Irxks-j dj iufu ;kjh
HkDrs-u dk:I xe [Kk-jh
Ms-fy =ko I;sefr cU/kuAA
0;
/sigky lk-c v-fl fN vt+ rkskku
L vkJe }Kkj vt+ Nq tksrku
ehfyFk djku fN ladhrZuAA

Ajkt* NI Hkko viksgkjku
pkfu; d'ik; izkjk.k
/;qreqr NgFké&okluAA

dk-rsu jwu xN+uqd gsl~W
E;ksu gs;-Hksksu Lej.kA
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d'ehjh
Jh b%j Lo:l Lokeh y{e.k th egkjkt

dh t;Urh jj

dwal :iiwt; dWql ksjW;

eWu E;ksu Ng eUnWj pW;ksu
dWu nkWIfjFk;W izFk :iW cwtqFk
JkWH1t fny xksjW E;ksuWAA

J)s; HksaV
n#kgZu czEg eqjp+ eWt
dfr ytx;W rl xzksuAA

p;k&kWoqfu; nkeu ggunW; Qwy
pkfu ikngdkWf; ry

pkWfu yhyk pk¥ps+pidsfe leiZ.k vir NqQW dksjWeqr

rkWt+ fNeW (
pj.KW deyu gWUt+
N; VksBW ljek;W E

jje n'f'B gUtW d’ik

Ne vkfun iWf{k lwfr

f;Fk cqwW FkkoFkl frFk cqW :tWiI
uksoW ufo;kse ;k izks.kAA

eqDr djWr[k izkW.k
pB rqW ek;kf; t4

yjmeV NW D;kWg NkjksuWAA
Xjn
ksuWAA VWK Qs;jsu ggUn eks[kWr oqjWe;
izk.K IwrjWI eatW
lks;W ekyW t+iugd fne es;W rkdFk
cs;W D;kg xNs;e vkIksuWAA

uoW&fu/kkWu NgeW pksuW vugxzg

urW D;kg fN] E;kWfu vkSdkWr

= AREFUNIwl ew[kZ vKkuh

kgdsgW] NgeW ugW dgfu g;ksuW g;ksuWAA

nzksr fnFkW oqQ ogquisuW osdkjWu

Dj fLFk+j Hkko E

JW is;W IqW dfr ;IW InxksjWI lwfr
vkWfl xkWep+ y;W
rIW iztwfy Kkuqd flj; W&

ksuWAA

iZktk\@kWfy vUnWjh pksuWAA
D;kg djusa rl rhFkZ IWfj;
)| pksuW esfy
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ASHRAMN EWS

Report on the Seminar
Influence-of Kashmir'Shaivismomindianintellectaal Traditions ns
held at' Pune on 15th& 16th of March2019..

I shwar Ashram Trust in keeping with the
wishes of Guru Maharaj, Swami
Lakshmanjoo Maharaj is always attempting
to make available the knowledge of Kashmir
Shaivism (Trika Darshan) to the larger
public through various avenues like holding
seminar's, publishing books on Kashmir
Shaivism, holding workshops etc. In one such
similar attempt, we approached thé&Sanskrit
and Prakrit Languages Departmers of
Savitribai Phule Pune University, Pune in
December 2018 with a proposal to hold a two
day seminar on Kashmir Shaivism in
collaboration with Ishwar Ashram Trust. Dr.
Shailaja Katre, Head of the Department-
Sanskrit and Prakrit Languages agreed in
principal to hold the same. After internal
committee meetings of Pune University and
then also with us (Ishwar Ashram Trust/IAT)

it was decided to hold a two day National
Seminar on the theme & #nfluence of
Kashmir Shaivism on Indian Intellectual
Traditions$ as a collaborative venture. The
Seminar was to be structured in a manner
where Special Speakers (scholars) would be
invited to speak in the fore noon sessions and
Research Scholars would present their
papersinthe afternoon sessions.

Kashmir Shaivism has had a
wholesome influence on Sant Jnaneshwar in
Maharashtra and the same is visible amongst
the discerning in his writings such as
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Jnaneshwari and Amritanubhav. The
influence is also there on the Nath
Sampradaya in the Western Indian region. In
view of this Pune University and IAT
circulated a note widely in other universities
and amongst reputed scholars inviting them
to present papers on the selected theme. The
response was substantial and as many as
thirty six persons responded to the
invitation. In addition to this five Special
Speakers were organised to present the
papers.

The seminar was scheduled for 15th&
16th of March 2019 at the university
auditorium called Namdeo Sabahgreh.
During the Inaugural Session, after lighting
the lamp (deep prajvalan), the welcome and
introductory addresses were given by Dr.
Shailaja Katre of Pune University and Shri
Deepak Dhar of IAT. Swami
Srikantanandaji President, Ramakrishna
Math, Pune, who was the Guest of Honour
spoke on aspects of Kashmir Shaivism
especially on Bodh Jnana and Paurush Jnana
and related it to similar concepts in other
systems. This was followed by the Key Note
Address given by Prof. Radhavallabh
Tripathi, former Vice Chancellor, Rashtriya
Sanskrit Sansthan, New-Delhi. This address
was a detailed treatise on various aspects of
Kashmir Shaivism. Prof. Tripathi gave an
exposition on the development of Agamic
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Shastras, the major works of Kashmir
Shaivism and about the founders of Spanda
and Pratyabhijna school i.e. Sri Vasugupta
and Sri Somananda and traced their lineage
to Acharya Abhinavagupta through Sri
Bhattakllata for Spanda School and through
Acharya Utpaldeva and Sri Lakshmangupta
for Pratyabhijna School. He highlighted the
All Inclusive and holistic characteristic of
Kashmir Shaivism. He also spoke about the
additional eleven tattvas (a total of 36
tattvas) in Kashmir Shaivism as against the
twenty five spoken in Sankhya System. The
all permeating aspect of Parma Shiva was
also bought out by him. In his address
Acharya Abhinavagupta is depicted as a sage
bestowing the nectar of his discourses to
aspirants from all over the country, like
Madhuraja, who came from distant Kerala.
The concept of Reality in Kashmir Shaivism
is shown by Prof. Tripathi as comprising of
transcendence (vishvotirna) and
immanence (vishvamaya) in simultaneity.
The creation of 36 elements was explained as
the expansion (Ullhasa) of the supreme.
Acharya Abhinavagupta's views on
aesthetics as illustrated in Abhinavabharati

the seminar was divided into seven sessions
over two days in the afternoons. Twenty four
research scholars from all over the country
presented their papers lucidly on subjects
suchas:

Somananda’s exposition of Shakti
Perspective of Trikaand Yoga Darshan

Dialectic process of realization in
Kashmir Shaivism

Mudra'sin Krama system

States of Omkara with explanation on
Abhasvada and Adhyasvada

Peculiar deities with relation to Kashmir
Shaivism

Significance of Vowels in Kashmir
Shaivism

Aesthetics in Kashmir Shaivism

Shaiva conceptof Yog&A Study

The Reality and World Appearance in
Kashmir Shaiva philosophy

The above were some of the topics
covered by Research Scholars from different
parts of the country. One session on the 16th
was exclusively for presenting papers in
Sanskrit and was held in a separate seminar

was also discussed as also the concept of hall which had a Sanskrit knowing audience.

Svatantraya in Trika. The scholarly
exposition of Prof. Radhavallabh Tripathi
was very well received by the august
gathering.

At the start of the first session on
15th March a video recording of Swamiji
Maharaj was played in which Swamiji
explained the Kula, Pratyabhijna, Krama and
Spanda systems. Also extracts of Swamiji's
exposition on Abhinavgupta's Parmarthsara
was played.

Subsequent to the key note address,
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The Chairperson for this session was Prof. K.
Ganapati Bhat, HOD Advaita Vedanta, R.S.
Vidyapeetham, Tirupati.

Each session had separate
chairpersons who were very eminent
scholars and contributed wonderfully in
winding up the sessions and adding their own
perspectives on the topics. It was extremely
heartening to note that one and all
acknowledged the contribution of our Guru
Maharaj in contemporary times to the Trika
System.

ekfyuh



During the Valedictory address a very
scholarly lecture was given by Prof.
Madhusudan Penna on the aspect of 'Tark'
in the six limbed yoga of Kashmir Shaivism as
against the place of Tark' in eight limbed
yoga of Patanjali and Advaita Vedanta. The
importance and pre-eminence of Tark' in
Kashmir Shaivism was very well bought out
by him.

Some special lectures were also
delivered over the two days. These were:

1. Place of Kashmir Shaivism in Indian
Philosophical systems by Shri Rajnish
Mishra.

2. Concept of Mukti in Kashmir Shaivism
by ShriRamakant Angiras.

3. Concept of Pooranta in Kashmir
Shaivism and Jnaneshwari by Shri
Nihar Purohit.

4. Mutual relationship between
Shankracharya, Abhinavgupta and
Jnaneshwar by Smt. Kanchan Mande.

These lectures were very scholarly
and thought provoking. Shri Nihar Purohit's
presentation was interactive and generated a
great interest in the audience. Shri
Ramakant Angiras gave an extempore
presentation of great depth. Prof. Rajnish
Mishra gave an interesting reference to
Sarvadharmasanghraha of the great
Madhavacharya wherein the Acharya had
noted sixteen systems during his time and he
had placed Advaita Vedanta at no. 1, the
Charvakas (i.e. the materialists) at no. 16 and
the Pratyabhijna schoolin the middle at no. 8
which was commensurate with its inclusive
and holistic approach. Smt. Kanchan Mande
gave a detailed account of the three masters
and she also spoke endearingly about our
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Guru Maharajin her presentation.

The delegates and audiences came
from all over India and the seminar had an
enthusiastic audience with peak hour
attendance close to 150 persons on each day.
By the grace of Guru Maharaj all were
honoured to witness a veritable Festival
(Utsav) on Kashmir Shaivism during the two
days. The interest on the subject was
remarkable and heart warming and this
augers well for the future. There was great
interest on the books published by IAT with
the sales being beyond expectation. All the
delegates and the audience were served
morning tea with snacks, Lunch and
afternoon tea and dinner was served to those
delegates who were staying in the university
guest houses. The entire event was a success
by the Grace of Guru Maharaj. The team
work of workers and volunteers of Pune
University-Under Dr Dinesh Pandurang
Rasal and Ishwar Ashram Trust was
exemplary.

During the Valedictory function the
members of IAT (Shri Bushanlal Bhat, Shri
Rakesh Shah and Shri Deepak Dhar.) were
felicitated as a token of appreciation for
Ishwar Ashram Trust in initiating,
promoting and collaborating in this noble
venture.

One common observation amongst
the speakers was that each system or
philosophy gave of itself to the other to make
a wonderful whole in the Indian
Philosophical Tradition.

Jai Gurudev




The Ishwar Ashram Trust

Aims & Objectives

I n accordance with the Will of Shri Swami
Lakshman Joo Raina and the codicil thereto
dated 8th December, 1984 (registered on 22nd
December, 1984), the ISHWAR ASHRAM
TRUST was established at Gupta Ganga,
Ishber, Srinagar, Kashmir with centres at
Jammu and Delhi on 4thMay, 1992' with
following:

The registered office of the Trust is
located at Ishwar Ashram, P.O. Brein, Village
Ishber, Nishat, Srinagar, Kashmir with its
Administrative Office at 2, Mohinder Nagar,
Canal Road, R.O. Tawi, Jammu. Its Delhi
Chapter Office is situated at R-5, Pocket D at
Sarita Vihar, New Delhi 110049. The Trust
shall have' its offices/centres located all over
the country and abroad as the Trustees may, in
the interest of Trust, so decide, from time to
time. A Kendra of the Trust has been estab-
lished at Mumbai.

Objectives of the Trust
Among the major objectives of the Trust,
the following merit special attention:
| Toestablish, run and maintain centres for
the propagation of KASHMIR
SHAIVISM as propounded and followed
by Shri Swamiji at Ishwar Ashram, Ishber,
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Ishwar Ashram, Ishber, Srinagar
Srinagar, Kashmir and at such other
place/places as may be decided by the
Trust,
To create, establish, run and maintain
place/places as Centre/Centres of
Meditation, Discourses, Meetings,
Satsangsetc.
To acquire, purchase, publish, print,
buy and sell, books, publications of
Shaiva philosophy, to make, pur-
chase, issue and sell audio and video
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cassettes on thoughts and philosophy
of Swamiji and to organize lectures,
recitations, photographic displays,
discourses and related literature on
philosophy of Kashmir Shaivism as
propounded by Swamiji and other
saintly personalities.

To organise periodical prayer meet-
ings, Havans, Yajnyas, Bhandaras,
Pujas, Satsangs in accordance with
the periodicity and practices in
vogue in Ishwar Ashram during the
life time of Swamiji at such Ashram
and other places as may be thought
fit to be expedient for accessibility of
the devotees and fulfillment of the
objectives of the trust.

To print, publish, circulate or other-
wise make known or propagate the
teachings of Shiva Philosophy of
Kashmir in all its dimensions by
means of publications, e.g. periodi-
cals, magazines, handouts, pam-
phlets, advertisements, books,
souvenirs, audio cassettes, video
cassettes and such other means of
communication as may be expedient.
To preach, publish, advertise, propa-
gate in every manner possible, the
virtues of harmony, mutual goodwill,
peace, tranquility and austerity
amongst the devotees without dis-
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tinction of religion, caste, creed,
colour and sex.

To organise the meetings of the
devotees of Swamiji without any
restrictions on account of religion,
caste, colour, creed, sex, nationality
and to encourage continuous and
harmonious interaction amongst the
devotees.

To preach, propagate and encourage
or otherwise enforce the adherence
to vegetarianism and abstinence
from drugs, narcotics and alcohol.

To set up scholarships to enable
deserving persons without the
distinction of caste, creed, religion
and sex for pursuance and research
in Kashmir Shaiva philosophy and
for advancement of such knowledge
and research to attain the objectives
ofthe Trust.

To do such other things as may be
incidental or ancillary to the attain-
ment of the main objectives of the
Trust. For further details of the
objectives and management of
finances and other matters, refer-
ence may please be made to the Trust
Deed and Rules and Regulation of
the Trust.

111




Ishhwarar-iAsihram: Trust

(Founded by Ishwar Swaroop Swami Lakshmanjoo Maharaj)

Srinagar: Guptaganga, Ishber (Nishat)- 191 021 (Kashmir),Jammu: 2-Mohinder Nagar, Canal Road, Jammu-180 002,
Delhi: R-5, Pocket D, Sarita Vihar, New Delhi-110 076
AN m ﬁn‘? DL . o o o, | S~ RN i T

06 April  Saturday  Navreh

24April Wednesday Pratishtha-Divas AmriteshwarBhairava at Jammu

01May Wednesday SwamilLakshmanJoo Maharaj, Birthday (Lunar)

09May Thursday SwamilLakshmanJoo Maharaj, Birthday (Varsha)

11May  Saturday  36tRratishtha-Divas of Amriteshwar BhairaateKashmir
14May  Tuesday 14th Prathishtha Divas of Amriteshwar Bhairava at Delhi
16July  Tuesday Guru Purnima

15Aug Thursday RaskaBandhan/Shrawan Purnima

23 Aug Friday Janamashtami

15Sept. Wedneglay Pitripaksh Jag [Yajniya] SwamiMahtabkak Ji Maharaj.
17Sept. Tuesday SwamilLakshmanjodaharaj, Varshik (and Pitrapaksha) Jag
27 Sept Friday Swami Ram ji Jag (Pitrapaksha)

31 0ct Sunay Swami Mahtab Kak jiBirthday Jayanti

1-7Dec. Sunto &t. Workshop oifantraloka 1stAhnika, Kashmir Shaiva Instit§téT Delhi)

23Dec. Monday Swami Ram ji Birthday Jayanti

22 Jan. Thursday SwamiRamji (VarshikJag)

21Feb Friday Mahashivaratri

25Feb Friday Varshik Jag- Swami Mehtab Kak ji Maharaj
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ISHWAR ASHRAM TRUST

(Founded by Shri Ishwar Swaroop Swami Lakshmanjoo Maharaj)
List of Publications 2017

(English)
By Swatiillaks$hmardoo
S.No Title Printed Book Discounted Sale Price
PrinceinRs. (For Sale in Ashram) Rs.
1. Kashmir Shaivism (The Secret Spreme)
Indian Edition 500/- 300/-
2.a Lectureson Principle and Discipline
in Kashmir Shaivism (Hard Bound) 150/- 100/-
b. Lectures on Principle and Discipline
in Kashmir Shaivism (Soft Bound) 100/- 75/-
3. Shiv Sitras (Indian Edition) 700/- 500/-
4. VijnanaBhairva - Manual on Self Realization
(Indian Edition) 700/- 500/-
5. Bhagwadgitain the Light of Kashmir Shaivism
(Indian Edition) (with Audio CD) 1500/- 700/-
6. Festival of Devotion & Praise -Shivastotravali
by Utpaldeva Indian Edition (with Audio CD) 1350/- 600/-
7.  Abhniavaguptas Parmarthasara 500/- 300/-
8. Kundalané Vijiana Rahaysam (New Edition) 50/- 50/-
9. Mystery of Vibrationless Vibrationin

Kashmir Shaivism -Vasuguptas Spanda Karika

and Kshemarajs Spanda Sandoha 700/- 500/-
10. Shaivacharya SwamilLakshmanjoo-

ABrief Life Sketch 50/- 50/-
11. BADIBOD (Short Stories for Children) 50/- 50/-
12. Lighton Tantrain Kashmir Shaivism

Abhinavagupt%Tantraloka (Chapter One) 1000/ 500/-

Hindi / Sanskrit
1. Sambapanchashika 150/- 150/-
2.a Shivastotravali (New Edition) 400/- 400/-
b Shivastotravali (Slokas only) 50/- 50/-

3. Trik Shastra Rahasya Prakriya

(manuscript with Hindi translation) 300/- 300/-
4. Panchastaviwith Hinditranslation

(Hard Bound) 200/- 200/-
5.a SriKramanyapradipika (Hard Bound) 150/- 150/-

b SriKramanyapradipika (Soft Bound) 100/- 100/-

6. Tantraloka (First Ahnika) manuscript

with Hinditransalation 50/- 50/-
7. Stuti Chandrika (New Edition) 50/- 50/-
8. Snan Sandyopasana Vidhiwith Gurugita

manuscriptin Sanskrit 50/- 50/-
9. Kshmerajas Pratyabhijnahrdayam 250/- 150/-
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Audio CDs

English
1. Amriteshwar Bhairav Mantra (English) 100/- 75/-
2. BhagvadGita

(Abhinavaguptas Sangraha Slokas) English 100/- 75/-
3. Abhinavagutas Bodhapanchadashika English 100/- 75/-
4. Kshemarajas Parapraveshika (English)setof2CDs  200/- 150/-
5.  Shiv Sutras (English)(Setof2 MP3 CDs) 400/- 300/-
6. Gunas, Devotion, Meditation & Grace

(Setof3CDs) (English) 300/- 200/-
7. Kashmir Shaivism-The Secret Supreme MP3 100/- 100/-
Hindi
1. Radiolnterview on Aspects of

Kashmir Shaivism (Kashmiri) 100/- Rs. 100/-
Kashmiri
1. SriTantraloka (194 Audio Lecturers)

MP3 CDs (Kashmiri) 4000/- 3000/-
2. SriUtpaldevas Shivastotravali (Selected Verses)

setof 4AMP3 CDs (Kashmiri) 500/- 400/-
3. Yamsand Niyams in Kashmir Shaivism (Kashmiri) 100/- 100/-
4. Radio Interview on aspects of Kashmir Shaivism 100/- 100/-
5. Golden Lecture Series-I Meditation (Kashmiri) 150/- 100/-
6. GoldenLecture Series-Il Meditation (Kashmiri) 150/- 100/-
7.  Golden Lecture Series-1ll Meditation (Kashmiri) 150/- 100/-
8. Stutikusumanjali Selected Verses (Kashmiri) 300/- 200/-
9. Maharthmajari Selected Verses (Kashmiri) 300/- 200/-
10. Paratrmishika Selected Verses (Kashmiri) 150/- 100/-
11. ShivSutras MP3 CD (Kashmiri) 300/- 200/-
12. Shirmad Bhagavagita (Kashmiri) 200/- 100/-
13. Iswar Pratibhijnana Vimarshini- Selected Verses 150/- 100/-
Sanskrit
1. SriGurustutiand otherverses 200/- 100/-

Video CDs / DVDs
1. Abhinavagupt&Paramarthsara Selected Verses

Commentary English Setof 3DVDs 500/- 300/-
2. Bhagwadgitainthe Light of Kashmir Shaivism

(Chapters1-6) DVDs 2000/- 1500/-
3. Secret Supreme- Selected Verses- Kashmir Shaivism

and Parmarthsara-DVD 200/- 150/-

Other Items
1.A  CarPhoto of SwamiLakshmanjoo (Divinity Golden on MDF) Rs. 300/-
1.B  CarPhoto of SwamiLakshmanjoo (Divinity Golden on Acrylic) Rs. 300/-
2. Car Photo of Swami Lakshmanjoo Acrylic Rs. 50/-
5. Locket Acrylic of Swami Lakshmanjoo Rs. 30/-
3. Photographs of Swami Lakshmanjoo A. Siz&®6$(Colour) Rs. 10/-
B. Size 8x18(Colour)" Rs.50/- C. Size 1924$(Colour) Rs.500/-

Note : For Placing order for any Publication/CD's /Other items Kindly send your cheque/ DD in favour ofISHWAR
ASHRAM TRUST " payable at Delhi. Addresg& Plot No. R-5, Pocke&D, Sarita Vihar, New Delhi * 110076, Postage/VPP
Charges are to be paid 10% extréiM. 9910440680)
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XaX
ISHWAR ASHRAM TRUST

(FOUNDED BY SHRI ISHWARSWAROOP SWAMI LAKSHMANJOO MAHARAJ)

MENBERSHPOFURM

The Secretary
Ishwar Ashram Trust, Delhi

I, hereby request you kindly to enrol me as a member of the SRINAGAR/JAMMU/DELHI/MUME
Kendra ofthe Trustin the category indicated below:

Donor Onetimedonationof  Rs.1.00Lakh.

Patron Onetimedonationof Rs.10,000.00

Life Member Onetimedonationof Rs.3,000.00

Associate Member Annual Rs.300.00
Enclosed please find Draft/Cheque/Cash NO. ........ccccccevvvvvieveiennnn.. Dated.......oovvvvvvveevieeieeene,
(o] 1 I PTTTTT for
(Rs......... ) RUPEES ..o o et e e e Payable to Ishwashfam Trust af

Srinagar/Jammu/Delhi.

My particulars are as under:
I =T 1

I pledge to abide by the rules & regulations of the Trust and will be delighted to contribute and wq
the Trustin the following areas:

(@) Organisation of conferences, seminars, lectures, study circles etc.

(b) Audio-video presentations.

(©) Publications

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

(E) Procurement of advertisements.

(F) Publicity

(G) Medical, charitable & social welfare activities.

(Pleasetickmarki( )the options)

BAI

.. drawn

(Signature)
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MALINI

A Quatrterly Publication of Ishwar Ashram Trust

Subscription Form]

TheCirautatiorn\NManager
Malini.

Kindly enroll me as a subscriber of Malini

]

For4issues For 8issues for12issues

Subscription Rates (In India)
4|ssues----Rs. 150 8lssues Rs.300 12Issuwes Rs.450
(1year) (2years) (3years)

Payment Details
Cheque/Cash/DD (NO.) c.cciiie et Date.....vvveeeiieiieeeeeee o,

Signature
Note:
1. All Cheques/DD to be in favour of "Ishwar Ashram Trust" paja 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 Statd) and
(ii) Circulation Manager, Malini, Ishwar Ashram Trust, 2-Mohinder Nagar, Jammu (for J&K State)
E-mail:iatishber@rediffmail.comilel. 011-26958308, 9312264789, 9810549976
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