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Kundalinivijiana Rahasyam
Isvara Svariipa Svami Laksman Joo Maharaj
Continued from last issue
I groTeRvsferE®y fHuftae
(Atha prana-kundalini svariipam nirniyate)
39 (Atha) now, WTeHvsSiA-E=®Y (Prana-kundalini svariipam) the
nature of Prana-kundalini. f9offaa (Nirniyate) I will explain.

feremerfawar faastofe:)

(Ciccamatkrtirtiipa visargasaktih)

faafaataifs: (Cit-visargasaktih) the creative energy of Lord Siva,
FHcehid®dr (Camatkrtiriipa) is filled with the taste of Her consciousness.

W @reatT @reaaar aafifenr fafa:

(Svatmanah svatmani svatmaksepo vaisargiki sthitih) (Tantraloka 111-141)

Wreq4: (Svatmanah) from one’s own self, @TrcHA (Svatmani) in one’s
own self, TTeR&TT (Svatmaksepo) to create one’s own self. Safifent feafa:
(vaisargiki sthitih) the nature of visarga-Sakti.

To create the self from the self in the self is the reality of creative
Energy. Thus creating ‘self’ in ‘self’ from °‘self’ 1s the definition of
creative energy.

QTR TS R aaany FHeud|

(Ityacaryabhinavaguptapadoktya svatmanyeva visargasyonmesadasam

paramrsanti praka samvitprane parinata itinayena prananaripatam cavabhasayanti

prankundalini ripatayagamesu Niriipyate)

T tHAaTaarareel (Ityacaryabhinavaguptapadoktya) this is the
statement of Acarya Abhinava Gupta pada that Ter=9 faae-=y gum
el (Svatmanyeva visargasyonmesa das§am paramréantim) when
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Kundalini experiences the state of the creative energy of consciousness in
Her own nature then, ‘9Teh, Sferemot aRurai’ gf 3= sroresar SIERIR )
(Praka Samvitprane parinata iti nayena Prananruptam cavabhasayanti) as
described by kallata, in the very beginning of creation, breath (prana)
comes forth as the first creation. When the god consciousness flows out
in the creative cycle, she takes the formation of that breath which is not this
inhailing and exhailing breath but (Pranana) i.e. vibrating breath. When
a woman conceives a child that child is first produced with this vibrating
breath. At that time there is no actual breathing, there is only life. That 1s
vibrating breath. ST (Pranana) WTUTeRUS AR I&IaanTay /&= (Pranana

Kundalini r@ptayagamesu niripyate) when this creative Energy

(visargasakti) has taken the form of vibrating breath the scriptures tell us.

that this breath is in the form of Pranakundalini.

(Yadyapyasyam Prana kundalini riipayam visargasaktou pranana ripatvata
bahirbhavavabhasanatmika sthitirdrsyate, tathapyatra pranadi
paricavahasyanunmilanata svatmananda camatkrtimayatvameva sarvatah
pravartate)

Though in this creative energy of Lord Siva, supposed to be the state
of Prana Kundalini, it takes the formation of that vibrating force of breath
then the blissful state of one’s nature appears. In the next movement of this
vibration the five states of breath namely W1 (Prana) 3191 (Apana) 917
(Samana) 3T (Udana) =419 (Vyana) take the formation of WToT=IfE:
(Pranana$aktih). At this stage, however, these five breaths are not yet
manifested because of this in this state of Pranakundalini only the blissful
state of one’s nature appears.

. wror (Prana) - breathing in and out.
2. 3 (Apana) - It exists when in bathroom we push out stool or urine.

3. |uH (Samana) is that breath which keeps our nerves in real position
and all vital channels in balance.
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-f == (Udana) is the breath which digests the food in our body.

3. =T (Vyana) is the breath that stimulates all this and directs it with
vibrating force.

R Tt FrerdffeTaa)

(Iyameva prana kundaliniriapa citiSaktirvisargasyadikotyatmani
svarupe sphuratiti koulayougibhira nubhiiyate)

TARafafaeTe: (iyameva citiSaktih) This energy of consciousness T
FHueferrear ( Pranakundaliniri pa) which is in the form of prana kundalini
forfenfs et @st wmefy (visargasyadikotyatmani svaripe
sphuratiti) appears in the first state of the creative pulse, ﬁﬂ‘ﬂﬁﬁﬁi{qﬁ

(koulayougibhiranubhtyate) it is experienced by Saiva yogis.

A Wy HaEIAty feRfg=rar queda

(Atratu Svanubhava saramapi kificinmaya varnyate)

Regarding this Prana kundalinT I shall explain you according to my
own experience.

GIEIE IR nig TEAtgEty

WY sea=aeatiar fear WEIUETaT)

AT A wETET ey
HyevTaz: yas: WA 1| (Te-2%-2¢)
(Tamasrityordhva margena candra suryavubhavapi
sousumneadhvanyastamito hitva brahmandagocaram

tadatasmina mahavyomni-pralina Sasibhaskare
Sousupta padavanmiidah prabuddhah syadanavrtah)

According to verses 24 and 25 of T<aH R ‘Vasuy gupta’ explains the
_.centre of the two breaths is the way. Through this way we will gain entry
- inrising. In ordinary life this way is closed and blocked, but it opens when
prana kundalint occurs. When that supreme Energy of consciousness is
concentrated in &R (Urdhvamarga) - the centre. we getentry in going
high in rising. When we concentrate continuously without any break on
that irdhvanmiarga - the centre,ﬁ@fﬁ AT (Candra Suryou ubhou api)

(8)
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=% (Candra - thesmoon) known as incoming breath, T (Strya - the sun)
known as nutgdi-ng breath, Spontaneously enter in the pathway of the
central channel (S usumna) and rush down to Hea =k (miladhara cakra)
Then as kundalinfitrises from the muladhara cakrato geaTE=s (Sahasrara
Cakra) passing through the subtle opening of F&Y (brahmarandhra)
There is a subtle opening at brahmarandhra point, through this the
kundalinT departs from the entanglements of this body and enters that
Infinite expanse of God-Consciousness where TEAYITETERY breathing in
and breathing out are not found existing anywhere. In this state also if
perfect attentiveness is not maintained by those yogis, then ﬁ@ﬂﬂ'ﬂﬁﬁﬁ:
(Sousuptapadavanmiidah) they will again get drowziness and they are
lost, because of divertin g consciousness from that vibratin g centre for a
moment. But we will suddenly come out of that state and fall in the void
State called pralayakala. At that point we will not yet be in the diverse cycle
of the world filled with thoughts we will be in [ voidness. After falling
into the void state we will Oben our eyes and again we are as good as
ordinary persons. Tg: (midah) means that he is just duffer there. This
whole universe is filled with consciousness but everybody has lost that
consciousness. That is the cause of our being tossed in this cycle of Maya,
torture and repeated births and deaths. disease etc. Wg& 1 S11g:
(Prabuddhah syatanavrtah) but that yogi who is 5% (Prabuddha) atten-
tive whole heartedly i.e. who can not loose his consciousness even in
choloroform, that yogi is great.
- 3 shagrurenfaatearie

(iti Srivasuguptapada pratipaditanayena)

This is the statement of vasugupta who has explained this in his
spandakarikas. 7T ¥y (Yadﬁgaivayﬂgi) when this Saivayugi, AUHEIEY
AfrTEET: (Ksanamapyavdhana Saithilyamasahamanah) does not al-
low absence of awareness even for one moment to take place, ¥aadg
T T gy T MA@ 99fd (Satatameva Sivatmabhava-
manusandadhanah Samaves§adasayamunmukho bhavati) and is always
one pointedly attentive established in Sivabhava and directs his mind
towards samaves§adasa.
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(taddsya svatmanusandhi baladevobhou pranapanou
sousumne marge layam gacchatah)

Then by the power of his one pointedness both breaths (breathing in
and breathing out) enter in the central vein automatically.

TEAATHET YTUTYTIh: YT aaTsrad |

(tadanantaramasya prana Saktih miladharapadavimasrayate)

And next moment to that he experiences the state of Pranakundalini
at the site of HamaR|

TGRS Trior Weserat fasmmaaat grorrat
ARTT YTUTeRUSfoae T Haid |

(tasmanmiiladharanmadhyodhrva margena procchalantyam vikasvarayam
pranasaktou vogi Pranakundalinyavasthamanubhavati)

From that maladhara cakra at the beginning of its rise towards &R
=T5R it rises in that Pranasaktih which is fas@auan (Vikasvarayam) all round
bloomed and yogi experiences the state of Pranakundalini.

A YTUTERUSTAAT WHTAYT TIMAT AT g T W |

(Atrapranakundalini samavesa dasayam yoginam dave gate bhavatah)

In this state of Prana kundalini yogis experience two way traffic.
warenrgyr (Tatradya yatha) First way for yogis is as under—

muyﬁﬁ?uﬁaﬁ%gﬁrﬁnﬁmwﬁl

(Kesarcidyatha pranapanou madhyamarge layam gacchatastada prathamam
tavadadhomukhou santou lambikasthanam bhittvanguli pihita karnaghosavada
dhvanantou milladhar cakram vedhayatah tadasya yogino miiladhar cakramukta
prakarenaiva sasabda piirna vegena parivartate iti yogi prathamyenanubhavati)

$wfEg - For some yogis, I9T YOI Teaamierd T=oa: - when the
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breath enters the central channel 21 Y9 arEed@r =0 - there the
incoming breath and the outgoing breath initially descend (adhomukhou).
ATSIhTET - In that 379 @ State there is a state of Lambika. The state of
dfrehT cannot be established by any physical means because it is very
subtle, there are four passages in @f&i%1. These two breaths, when they
take the position of descending, arrive at the @ftarent that is the passage
from the right side. From left side there is another @ftaeh that is presently
active in us while the &% of right side is blocked. When the two breaths
(WrommaT) collect and take the position of descending, the breath stops and
achoking sensation is felt. Then the @fteh1 on the right side opens and the
breath rushes down through that opening.

fiream - when the breath takes entry through the wftareT, sFfafufed
FHofEad == - it produces a sound which is like that internal sound
produced when you close the ears by pressing your fingers on them. It is
acontinuous sound like the sound of the ocean. When the two breaths gain
entry into the Y+ through the @1 and travel towards Jeiram=rsk where
they rest, a stipulated sound is produced. Jemem=sh I94a: - At that point
the - maladharacakra is penetrated. e AfET qemar EER Gt
TS YU uftEel sf Ami s dArgeata - When it is penetrated, the yogi
experiences the wheel (cakra) beginning to move with great force and
sound. It moves in a clockwise direction. This is the state experienced by
yogis at the first moment this occurs.

to be continued.

T'he mystic worship does not need any definite place
such as a temple to perform it, nor any invocation

(Avahana etc.) It may be performed whereever and
whenever possible.

I.A. 1l 210
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PURPOSE OF GITA ACCORDING TO SAIVA VIEW
Svami Lakshman Joo Maharaj

Kashmir Saivism is basically an enquiry into the truth of human
experience. It is a venture at discovering permanence in changefulness
and universality in individuality. It, therefore, affirms the spirit of modern
science. Studied in the right way, Kashmir Saivism is bound to reveal its
utility and charm to the modern mind. There is a purposeful uniqueness
in this system of Indian spiritual thought. To give an instance here, I would
pointout how the great Saivateacher Abhinavaguptaexplains the purpose
of the Gita in his Gitartha-samigraha (a commentary on Gita).

While trying to solve the problem of life in the light of the Lord’s song,
Abhinavagupta says : What is the main purpose of our life here ? Why is
our mind torn by conflicting duties and loyalities ? These are the very
difficult questions he sets out to solve in his commentary. The freedom
from all our miseries, he very boldly and emphatically declares, can
neither be obtained through the renunciation of the world, nor by hatred
towards this world but by feeling the presence of God everywhere, who
is the inmost centre of each and every object.

There 1s an unceasing battle going on between Right (Pandii) and
Wrong (Kurtl) in one’s own body (dharma-ksetre) which is analogous to
the war between Kauravas and Pandavas. Each side strives to gain the
upper hand. This famous conflict between the two sides shows how man
should side with the Right ultimately to conquer the Wrong and thus
become the instrument of God’s good purpose on earth.

‘Dharmaksetre’ signifies that the minds of people as they are by nature
pure, get polluted by selfish interests and wicked thoughts leading them
to the acts of vileness and wildness. Abhinavagupta explains ‘mamakah’
as vile and impure thoughts coming in man’s mind by his inherent
ignorance and selfishness (mamakah - avaidya-purusocita avidyamayah
safikalpah) which lead him to use violence against his own fellow men,
may even against his own kith and kin. Pandavah is explained as pure or
good and wise thoughts, humanistic outlook, which are the result of
persuit of truth and knowledge, by man (Pandavah - Suddha-vidya
purusocita vidyatmanah). Ultimately there is the victory of the right.

AR
(12)
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“KASHMIR SAIVISM

Svami Laksman Joo Maharaj

In the beginning of Satyayuga Lord Siva appeared in the form of,
w=5<719 (Svacchandanitha) with his five Mukhas (mouths), namely,
9T, TeqEy, FaeE, amHed and 3R, These Mukhas represent His five
Energies, namely. Consciousness (fa@ifer:), Bliss (< vife:), will (3537
vifs:), Knowledge (I WIfeh:), and Action (fehar ifeh:).

Lord Siva wanted to enlighten the universe by manifesting the
existence of the Tantras. He manifested these Tantras through His five
mouths. Some of these Tantras have separately been revealed by Siva by
each one of His Mouths while others have been recited by Him through
two or more than two of His Mouths simultaneously. The Tantras that
came into existence in this way are dualistic and mono-dualistic and are
known as ‘Siva and Rudra’ Tantras respectively. The former are ten in
number and the latter eighteen. This makes a total of 28 dualistic and
monodualistic Tantras.

When these five Energies of Lord Siva unite with each other in such
a way that each of these takes hold of the rest simultaneously, they give
shape to 64 (sixtyfour) Bhairva Tantras which are purely Monistic (31ga).
The thought propounded in these Tantras is called the “Trika’ Philosophy
or the Kashmir Saivism.

‘The Monistic thought of Tantras was re-originated in the early period
of Kaliyuga (fergm) by the sage Durvasa who taught this philosophy to
his will-born son, Tryambakanatha (3%=%=1¥) and to one mind born
daughter Ardhatryambaka. These two schools of thought are named
Tryambaka and Ardha-Tryambaka respectively.

This Philosophy, commonly known as the Trika-system, is concerned
with the three-fold existence—Siva (The Universal Being), Sakti (The
Universal Energy), and Nara (The individual), GLUEANEIRENEEL )

Kashmir Saivism endeavours to remove the innate ignorance that
separates the individual (3i) from the Universal (ferg). This system
explains that the universe is just like its creater, absolutely real. In this
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Philosophy the Universe is the manifestation of God Himself which is
brought about by.His Motivating power (a3 91%:). The existance of
Siva has, therefore, to be understood in the very manifestation of the
universe and not in its negation.

Kashmir Saivism recognises no restriction of cast creed and colour
and has no place for discrimination on this basis “AEfuerfiSe: Frsafig”,
In fact, this philosophy is meant for all those who have desire and yearning
to attain true knowledge and liberation from the bondage of repeated
births and deaths.

This philosophy has been explained in four systems, namely
Pratyabhijia (weaf¥=m), Kula (s¢7), Spanda (<), and Krama (z%).

Pratyabhijia System—

The Pratyabhijia system as systematically presented by Shree
Somananda-Natha in the 8th century in his SIVADRISHTI SASTRA and
is reflected in the ISvara-Pratyabhijia-Sutras by his disiple Utpaladeva-
charya. PRATYABHIJNA means recognising one’s self once again. This
represents an act by which one realises and re-unites with the original state
(Universal consciousness). To explain, take the case of a bride who has
heard all about her bride-groom, his qualities and beauty, and even has
seen him many a time, but without knowing who he is. She does not
recognise him unless he is shown to her and told that he is the man for
whom she has been looking. Same is the case with an individual who has
read and heard about his being nothing but Siva, the Universal. But unless,
he 1s guided by the Guru to recognise himself as one with the Lord, who
is Omniscient and Omnipresent, he is unable to do so.

“ ATt UTaEa=aT: frerdrseataa,

THTT ol WA TIHURATAT 7 g 99

THEAT qUTAATRIOT: TreaTy fayaya,

et Frerawara afed aamati@fan  GammmmEmhar v-2)

Kula system—
The Kula system was introduced by Srimacchandanitha in the be gin-

(15)




ning of the 5th Century A.D. Later in the 9th Century it was reintroduced
by Sumatinatha. In e line of masters from Sumatinatha, Somanatha was
his disciple. Sambhunatha was the disciple of Somanatha and the great
Abhinavagupta was the disciple of Sambhunatha. This highest thought
teaches you how you can live in totality and how can you rise from the
lowest degree to the highest degree and all the while experience the nature
of your self on the same level and state. Siva, which is realized in Prithvi
tattva is the same level, the same reality of Siva which is realized in Siva
tattva. Here there is complete realization in every act of the world. As is
said :

Teher AT avarsfa wefvraaraeaarn

(In any one element you will find all of the thirty six elements.) The
essence of this system has been explained in the following verse :—

FAfeatie fosd favd Tamemia =
degel fafg Taw fragfamfaatstan
Thus the chief doctrine of this system explains the state of Universal

Being (qtHf¥1@) from which the entire universe arises and into which it
merges.

Spanda system

The Spanda system, positively speaking, 1s a double edged stir,
throbbing outwardly and inwardly at one and the same moment. It 1s
purely a spiritual stir and not any physical movement or mental restless-
ness. It can be explained as the extrovertive and introvertive divine
volition of God. Had He not possessed such a throbbing nature He alone
would have existed forever, there would not have been any creation or any
dissolution.

The teachings of the Spanda system are found embodied in the vijiana
Bhairava Tantra, the Svacchanda Tantra and in the 6th chapter of
Tantraloka.

This system was presented in Kashmir by Shree Vasugupta-Natha in
the 8th cnetury. Kshemraja, the chief disciple of Shree Abhinava-
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guptacarya, in his w#nrk, ‘§ivasﬁtra+\’imar§ini’, relates that Vasugupta-
Natha invoked Siva Himself to help him in the disputations with the
Buddhists who believed in the negation of the Suprem Self. To him Siva
appeared in a dream and he was ordered and guided by Him to read Siva-
Satras engraved on a rock at the foot of Mahadeva Mountain which forms
a beautiful back drop to this spot. Vasugupta Natha studied and copied the

Siva-Sitras and by arguments, based on the teachings of these, defeated
the Buddhist thinkers in religious discussions.

Krama System—

The Krama System does not recognize either the way of the Pratyabhijia
system or of the Kula system. In the Krama system you have to rise step
by step in succession. It is primarily concerned with space and time. In the

Krama System it is in the end, not in its process, that you are beyond time
and space.

The Krama system is attributed to Saktopaya and to the twelve Kalis.
The twelve Kalis are said to be the twelve movements of one cognition.

The rise of Prana Kundalini is also described in the Krama system
because in it you rise from one cakrato another cakra, from one state to

another state. As this is a successive process, it is found in the krama
system.

Although the krama system existed in the beginning of Kaliyuga
having been introduced by the sage Durvasa, it was reintroduced at the end
of 7th century A.D. in Kashmir by the sage Erakanatha who was also
known as Sivanandanatha.

For attaining the real Transcendental State of Self, Kashmir Saivism
lays down three means (391) namely :— (3TvT81aT:) Anavopaya, (STe=I:)
Saktopaya, and (Imearr) $ambhavopaya.

I. Anavopaya (STUIEI9R:) is the means concerned with (3197) the indi-
vidual soul and the mode of practice by him is to get rid of ignorance
(H1519) of his nature. This is the lower form of effort which consists of
five ways of :— (3=R) Uccara, (%) Karana, (&) Dhyana, (avf)
Varanopasana and (¥&T-sheqAT) Sthanakalpana.
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(1)

(i1)

(111)

(iv)

(V)

. (¥ Saktopaya is a yogic practice of thought only. In this no
recitation of mantras or breathing exercises is involved :—

(=) Uccara : When a seeker develops awareness while breath-
ing in and out by adjusting his consciousness witheach and every
breath.

(aur) Karana-upasana, which is brought into practice through
organs of the senses and actions and is conducted in the actual
perception of ones’ field of activities in daily life.

Although this practice is associated with (errebrara:) Saktopaya, it
is considered to be the chief practice in this upaya :

(e7) Dhyana, is a practice based on meditation. Here the
aspirant concentrates on the Lord as being in the form of a
Banana-lotus, the point of Concentration being in the centre of
the lotus deep inside :—

‘Tl GEeleh HATg TS~ |
T gEaTATY dasta avfaa )’

(srvifareT) Varnopasana, is conducted on ((af4) which comes in
hearing at the time of mediation. This Varnopasana is chiefly a
practice on Anahat (377&) and leads one to the realization of the
True-nature.

(919 sheqT) Sthana Kalpana is a yogic practice in which one
directs one’s consciousness on some mediating centres in the
body like the heart(gg%), the pit of the throat (%:73%d) or the space
between two eyebrows (47%4). The practice envolves simulta-
neous reciting of mantras through mind only. It may be men-
tioned that all these practices of Anavopaya are connected with
the practice of cakrodaya (¥1%Ie%) and particular points of
concentration.
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The Sadhaka (¥19), has to concentrate on any super thought like,
‘Fdwee =1 am all, ‘Frg@seq’ = I am all consciousness, A= = |
am Transcendental Bliss and so on. This thought must be adjusted in
mind with such an awareness that no other thought comes in to break
the chain of the awareness of the thought.

There is another practice on the level of Saktopaya which prescribes
fixing of one’s mind at the time of looking at any two objects, on the
points when ones eyes move from one object to another and establish
the thought in the centre of these two :—

ST ATTAAT AT THTSATN
U §F ekl UL a7 Weh1ord ||

The Sadaka established in this awareness enters in the state of
Transcendental Consciousness and passes from duality to unity. It
may be borne in mind that practices of Saktopaya are primarily
attributed to the Krama system of Saivism. |

ﬁﬁmbhavnpﬁya (ATET:) is a path in which the knowledge of the
Ultimate Reality comes through the practice of emptying one’s mind
absolutely of all thoughts :—

To get well established in this course, three ways have been laid down,

namely Vi$vacitpratibimbatvam (fvaferafafaramm) Paramarsodaya-
krama (TUHYIeTeRT:), and Mantradyabhinnariipatvam (ﬂ?lmﬁ?'ﬁqm).

(i) (foreafaeafafsmay) :— In this the seeker lives in the awareness

that the whole Universe, consisting of (svifear, ggrear, wamean,
SHATEAT, AT, IHTEAT) six (3789 paths, is reflected in the mirror
of one’s own consicousness (HfE¥T); and by the uninterrupted
flow of this awareness, a seeker enters in the Universal Con-
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sc:musness He perceives the first flow of all the universal
activities W"hll:h result in Sambhava Samadhi.

(ii) (Wﬂ?ﬁaﬂﬁ?ﬂr ) :— The second way is to understand that the whole
field of sounds, words and sentences is nothing but @) the
Supreme Self. To explain break up sentences into words and let
these words in turn be disintegrated into individual sounds where
ultimately these merge into the Supreme Transcendental Sound-
less sound. In this way, by the grace of the Master (9g7%), one’s
mind is focussed towards the Sambhava State of Smadhi.

(iii) (F=mafsEEgeEy) :— The third way in the sphere of Sambhavopaya
is the practice of (quifg=), the Universal I-Consciousness. Here
one has to develop awareness of I-Being in the world of all sounds
by living in the first move of every action. By developing this
awareness one enters in the Kingdom of Sambhava-State. These
three ways of Sambhavopaya are associated with the Kula-
system of Kashmir Saivism.

It would not be out of place to mention that the first Anavopaya is
called Kriyopaya (fsrammar:), because it is experienced by such methods as
reciting of mantras, regulation of breath, fixation of postures and mediat-
ing on some Divine Form. Saktopaya is called Jianopaya (),
because this 1s adopting of methods in the cognitive field of means, such
as you find in the following assertive awareness :— ‘I am ‘Siva’, ‘I am
Bliss’, ‘T am Transcendental God Consciousness’ etc:

The third upaya, Sambhavopaya, is called Icchopaya (381919), as it is
attained through WILL only. In this upaya the seeker lives in the world of
first move of all actions and all cognitions. It is meant only for those great
souls who have developed their awareness of (fg=3ft) Cit-Consciousness
through the kindness of the Master (F%:),

There is another higher method above Sambhavopaya called @uT4:)
Anupaya.......effortless effort or methodless method and is with great

reverence named as (3M=414:) Ananadopaya. In this state one has to
reside in the awareness of Transcendental Bliss.....
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This is meant only for those blessed souls who have already united
their individual Consciousness with the Universal Consciousness. Just as
the poisonous effect of a venomous Cobra is transmitted to a person from
a distance, in the same way a mere glance of the one who has attained the
state of Anupaya (399 THIFGE:) makes one enter the kingdom of
Transcendental Bliss :— ST HohTH: ", or just as with an intentional
touch of the flame of a candle another candle burns with the same
splendour, in the same way the intentional touch of a great yogi residing
in the Anupaya State sends the seeker into the same state of Anupaya
without making the least difference between the master and the disciple.

Hence the methodless method of this Upaya no doubt bears the

- imprint of Immortality. This (3739m:) Anupaya should be adjusted in the
Pratyabhijfia system of Trika through—

The Realized soul may throw off his physical body in a sacred pure
shrine or in the house of a very degraded and Low caste (Y99=7R) or while
leaving his body may remain in the state of unconsciousness, he is

(Sa=ger) absolutely united in God-Consciousness. Hence these things do
not effect him in the least :—
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Dr. Sasidhar Sarma
Felicitation Series (Part-9)

In Kashmir Saivism we begin one pointedness with
the central way, the way of madhyama vak. Kashmir
Saivism explains that yoga in action means that
when you are seated in a bus or when you are
walking on the road, you must observe silence. Walk
silently, sit in the bus silently. Do not talk to any

body. Continue your practice of contemplating Lord
Siva as you were instructed by your Master without
talking to any body. This is how you must begin. It
is not possible at first to practice yoga while talking.
In the beginning you have to start with silence. This
yoga in action is tremondously powerful.

Svami Laksmana Joo Maharaja
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MY ACQUAINTANCE WITH SVAMI LAKSMANA JOO
THE ISHVARA SVARUPA
Prof. A. N. Dhar
Ex-Head of the Post-graduate Deptt. of English

Kashmir University, Srinagar, Kashmir

It was decades back that I heard of the great saint and Saiva scholar,
Svami Laksman Joo from a friend and fellow-student Shri M. N. Tiku at
the A. S. College, Srinagar, who resided at Fateh Kadal, in the
neighbourhood of Navnaran, the Svami’s father, well-known by that
name as the owner of a fleet of house-boats (considered then a source of
wealth in view of their attraction for the tourists). My friend was
impressed by the comely visage of the saint and bewitched by the glow of
his lotus-like eyes (as he described them to me). This picture impressed
me, too, and I am sure it has remained ever embedded in the “deep” of my
mind : I wonder why I did not feel prompted then to see in person this
remarkable man, as I later rightly realized him to be.

In the years that followed, I heard occasionally the name of the Svam1
being dropped by one or the other devotee in the casual conversations [ had
with some elders on the subject of spirituality. In particular, it was my
Kula Guru,Sri Vasanand Zadu, who pointedly informed me that “Laksman
Joo experienced Samadhi when only a tender boy”, implying thereby that
the Svami was a saint of a high order with a glorious spiritual background
comsisting in his past sanskaras as a yogi, who, as Bhagvan SiT Krisna
maintains in the sixth chapter of the Gita, takes a fresh birth in a rich and
noble family in order to accomplish further what he could not in his past
birth.

After a gap of several years, when I was doing a professional course
at Delhi in 1959 (acouple of years before I joined the teaching profession),
one evening the thought of Svamiji'suddenly welled up in my mind and
I experienced a wave of spiritual ecstasy (though I was not in the pose of
meditation or saying prayers). Intuitively I felt that the Svami must be a
special favourite of the Goddess Mahalaksmi. This the divine status he
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had attained, signifiged by the title ISvara Svariipa tagged justifiably to his
holy name ‘Laksmian Joo’.

Later, during my fairly long stay of 9 years at Jammu as a college
teacher, I remember having attended satsang functions, a couple of times,
arranged by some of the devotees of Svamiji at the residence of the late
ShriR. N. Wariku at Gandhinagar. The recitations from the Saiva granths,
with which the religious service began, sung tunefully by the participants,
pleased my ears and stirred my soul. I was inwardly drawn to the feet of
the Master, the Laksman Joo become by then almost a living legend. How
tronic that I never felt an urge to have a darsan of the saint : Perhaps,
inspite of my spiritual inclination and my previous sarnskars as an
aspirant, I wasengrossed in worldly affairs then and so would not find time
to meet the scholar-saint and receive his blessings.

My appointment in the University of Kashmir in 1970 brought me,
literally speaking, close to Svamiji, judging by the physical proximity of
the campus at Hazratbal to the Iswar Ashram situated at the foothill at
Ishbar with the surroundings rich in natural beauty, wearing the spiritual
looks of the saint they sheltered. What a pity that, as usual, I continued to
fight shy of seeking the great Master. However, I was fortunate in
cultivating contact with a beloved devotee of Svamiji, Sri Uday Nath
Tiku, whoresided in his ancestral house at Agahamam, Habba Kadal (now
living as a migrant at Madhopore, Panjab). I took delight in visiting him
periodically; immediately, on entering his room, I would bow to the
photographic picture of Svamiji resting against the wall across. This
picture, too, remained indelibly impressed on my mind. Tiku Sahib is not,
by nature, very communicative in revealing the inner spiritual experi-
ences, but he has always been kind in answering my queries regarding the
spiritual height of his Master. Of course, he would suggest much more
through his silent smiles than convey things directly in words. Atlonglast,
about a decade back, I made up my mind to see the scholar-saint. Tiku
Sahibreadily agreed to take me to the Iswar Ashram on a Sunday. My first,
and the only, meeting with the Svami materialized, to my unbounded
joy,one Sunday afternoon at the Ashram. Stepping forward, Tiku Saheb
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presented me to the I§vara Svariipa, uttering just two words “my friend”.
There was an instantaneous response, a sweet and spontaneous glance at
me, accompained by another divine gesture — Svamiji put his right hand
on my head and gently passed it around. The “sparsh” thrilled me.

On my retirement from the University service, I shifted to Jammu in
early 1990 in view of the prevailing situation in the valley. My current
interest in mystical literature demanded, among other things, some basic
knowledge of the essentials of Kashmir Saivism. Accordingly, Iconsulted
some secondary materials and also read intensively Jai Dev’s translation
of Siva Sutras (along with the elaborate commentary on the work) in
which the author acknowledges Svamiji’s indispensable help and his
signal contribution to the propagation of the doctrines of Saivism. I could
now imagine to myself the impact of the Saint-Scholar’s brilliant expo-
sition of Sastras texts on the listeners at his Ashram (including visiting
scholars from outside the valley and from abroad). My awareness of the
discipline and hard labour that advanced scholarship demands enabled me
to imagine what a colossus the Svami must be as a Saiva scholar. It
gradually dawned on me that we had a great personality around, a
lighthouse in a sea of uncertainty and doubt—the impediments that
imperil the spiritual seeker’s progress at every step, which the presence of
a true saint amidst us helps us overcome with ease.

At this crucial point, it was my good luck to come across, by chance,
SriJankinath Kaul ‘Kamal’ a Sanskrit scholar of repute, at Sarwal Chowk,
Jammu, one evening. I had met him earlier once at Sri Udaya Nath Tiku’s
residence when all was peaceful in the valley. He had now come to Jammu
as a migrant while his spiritual teacher, the I§vara Svariipa, was firmly
stationed in his Ashram at Srinagar. Sri Kaul accepted my request to take
me as his pupil and teach me Sivastotravali of Utpal Dev— the Sanskrit
text | had made up my mind to study systematically despite my having
only a smattering of basic sanskrit (picked up at the middle school
standard). This contact provided me many opportunities to hear first-hand
accounts of Svami Laksman Joo’s wide scholarship and learning, and of
his spiritual greatness (from one of the most knowledgeable and closest
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of his associates).

The valley of Kashmir has given birth to many a saint and seer in the
past. From among them the one name that comes foremost to our minds
1s the great Abhinava Gupta who established a school of his own centuries
back and illumined the minds of hundreds of disciples. The spiritual-cum-
academic centre at Ishbar, in the shape of the Ashram founded by the
beloved Svamiji, has always struck me from a distance as a potential
centre of learning and culture, the very seat of Sri Vidya. How sad that the
ISvara Svarpa attained Mahasamadhi at a time when we needed him
most. The torch of spiritual knowledge lit by him must continue to show
us the way through the dark valley of doubt and despair into the valley of
blessedness. This casts a big responsibility on the shoulders of his
followers and admirers—the task of building on the foundation of what
has already been achieved by the Ashram, in terms of research and
publications, in the field of Kashmir Saivism. Had the State Government
and the Central Government provided encouragement and financial
support to this budding academic-cum-cultural centre, it would by now
have grown into a full-fledged Institute of Advanced Studies in the field
of Kashmir Saivism. The growth of this Institute must have been Svamiji’s
dream and all of us must strive to see it fulfilled.

Before I conclude this brief account of my “acquaintance” with Svami
Laksman Joo, I would like to convey to the readers, in all humility, that
the Saint-Scholar’s presence was felt by me twice in the recent past—once
when he was back in Srinagar from his visit to the US and later within a
week of his attaining Mahasamadhi. As the year 1992 drew to close, 1
encountered the great saint in a vivid dream. Immediately on waking up,
I rendered the experience into a poem in Kashmiri. Here is my English
rendering of what I composed in Kashmiri :

Realizing the significance

Of the Bhagavata Svartpa

I'll sing of a new love-relationship

I"ve entered into,

This Thursday (the day sacred to the Guru);
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The Deity incargated Himself

In my home;

He showers grace on me

Through many a beautiful form:
Let’s all move to Ishabar,

Dear Lala Saib beckons us there;
He has been waiting long

With fondest love for us;

The I§vara Svariipa occupies his throne there,
Turning the leaves of big volumes
In the pose of meditation

On the doctrines of the Saiva Cult.

He is the Sun shining as ever
On the Rishibhiimi;

The Laksmg.n we adore
Roams the land through,
Sitting in the Ashram

And strolling around;

He cheers the devotees up;
Seeing his garden in bloom;
He hails me as a dear son,
Promising me fulfilment,

In all respects

Visible in front of me,

The ISvara Svarupa,

In his resplendence,

Pours out for me

A stream of holy verses

From his Kamal-mukh;

Udaya has descended on my luck
As a benovolent friend;

My past punyas

Have brought me
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Abiding bliss ks -
Of Self-knowledge;

~ My own distractions
Had kept me away
From the I§vara Svartpa I adored;
[ was fully aware
Of his great undertakings
And of his spiritual stature;
At long last I met him,
When he blessed me,
Placing his hand divine
On my head;
Though it is not from him
That I got the Guru’s word,
The divine touch of his hand
Did me immense good;
This night I saw Lal Saib
In a pure dream:;
My heart blossomed
As he showered
His nectarine words on me;
I burst into a stream of tear-drops,
Precious as pearls,
Lamenting why I hadn’t
Attained Him before.

In sum, I should like to convey to all my breathren that Kashmir has
been extremely fortunate in having given birth to a son like Lala Saib,
who, as the I§vara Svariipa, accomplished the great task of reviving the
esoteric knowledge contained in the invaluable Siva-sutras and other
sacred Trika texts, bringing out and expounding the hidden riches of these
texts to his §isyas and other visiting scholars. In all humility, once again,
I confess to having “Smelt” his divinity from a distance, thanks to my
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