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order achieve the nature of divine potency.

I'AA. XXXVl

-

ISHWAR ASHRAM TRUST
ISHBER (NISHAT), SRINAGAR, KASHMIR

LA



Board of Trustees :

Sri Inderkrishan Raina
(Secretary/Trustee)

Sri Samvit Prakash Dhar

St Brijnath Kaul

Sri Mohankrishan Wattal

Publishers :

Ishwar Ashram Trust
Ishber (Nishat), Srinagar
Kashmir.

Administrative Office :
2-Mohinder Nagar
Canal Road

Jammu Tawi - 180002,
Tel. : 555755

Branch Office :

Ishwar Ashram Trust

Delhi Chapter

C/o Capt. Kachroo

J-77 Kalkaji, New Delhi - 110019
Tel. : 6430226

July 1997
Price : Rs. 15.00

© Ishwar Ashram Trust

Produced on behalf of Ishwar Ashram Trust

Editorial Board :

Sushri Prabhadevi

Prof. Nilakanth Gurtoo
Pandit Jankinath Kaul 'Kamal’
Prof. Makhanlal Kukiloo

Sri Somnath Saproo

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

Sr1 Bri) Mohan
(Co-ordinatorfor Jammu Branch)

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

I e e



forerr ¥ : Contents

THEH: &l @ o

l.

Siva Sitras

Kalt in Tantriloka

Moksa and means of its

attainment in Kashmir Saivism

Self-Enquiry is Gayatri

Sri Rudram in Saivagamas

fom Y9 — gy syemE

A== TRTeRT—U faa=g

AYAITET
BUT—TTFed

T[E M

Svami Laksmana Joo
Maharaj

Dr. B. N. Pandit

John H. Hughes
Sh. Jankinath Kaul Kamal

Sh. Daleep Thusu

FIEGEY Tt
CTEHT S HERTST

Hlo HTha o

(3)

11

17
25

28

30
36
40

43



qmIes & d@Ht @

St Tl W ST & AT dree gAR wree o7 Sufterd € T, faama
ST ¥, s GT SIEET AR ST 8, WHIS) o arEA ol Gid @l dhT
ST BT &, ST § T, S SR AeA=Ia gl g T ST © A 9T
TER 1 wETEf & G Sl 1 e o ¥ 3 Ui S, ST
q mmw,wa%mﬁmmﬁ@a@raﬂ?gﬁzm%ﬂaﬁﬁf%,mﬂ@
W%Wﬁﬁmﬁwm%,mwmﬁ%ﬁ
TR & STEEATIIRT W T &1 TE § S HeErfafa i Bfe S e
Yer T Tt fo shdl 9| AR @ el H—

TETE T ARG 3=, 3= fehar ITar|
a3 Iuis T, 3 fe@ma gl

1% qivTHT & Helcad T HET HeRIS ® §6 3T Higicd ohl S S T
R BT ST T UATeH AT WIEh 2R el 3 T AHEieh gieh Fr
T et 3T S Sl FH I Jel|

YTE TEr 1 F Y dray af § CHfer’ & YEEn w1 IgA guE
TEYTER 9T HIAAIE 9T8%hi o fog ST SaHaT o1 faug 21 far < 9t § 3
Tade & Br T o forg grey A 3 wiier 3 SuA ST Y STTHI S8
HeT T TR ST 3 S GaTYieTaT S Ferta st SHTE SHETd € 8 |
Tty URASTR TT Teieh Ad ST & foTg GeT SRl §HA BT ©, 99y §0E
TR F ST RO A et & o @Ey Tden @ ufeal o w6
TereaTe & faars | el fggdt 3 fg e @ wimema § s arifeh §eEE
3 =rey o TS FC BN T 39 SN &1 ' orren § foR faemrd@ e
= fy 3T SIS Tl 97 W forgd wfers o ufar off fa afafes werdn
erdl Hoi ST

T8 A B ) AT § o Wi & wed oo ¥ e 4 agaed JauEl &
ST F G AT e draeei & agEraa s e R AR
“TaH-3E”’ 1 gHETeHe foeE @ S T ¥ s e A A A QA
29T T o otferer gHT A ufed STy ST AR fagyh femgs o feard foan
oT| ey Rrergat & et A o &1 Sfsh wTen H TS 1 SIS T Hier !

(4)



& 2 37 § yerira AT a1 W Se = RSy S @ STATE B HBH
RO | ST &1 fomar o7 379 HEE WeTT & aTviafs & frags o) Rmfde
2I%hT 3T SIS STATE 5 3ok § 310 ot i) Foree =0  wiferef & syl st
H STOTCT] | 781 78 e & foh 1w # 7 g s @i s werst
T T 2R F 370 $arasm, Promme, o A sy o 9 0)0s B o are e
PR &9 | 61 o 39 sifaftes o @ s wers & 2o fodr e e
& YA o1 T WU O g HT 6 375 T I 9 Shover ey
T ST © R st e ot g3 fagrt Y 39w o 3o R 3 3
T T9eshet STT-oe & | ¢ Wies Wi ohl e @ S % qaErfas
A @ ot # g ¥ iR T mme @ R vifee @ Wl s ST
STIAT T BT SAFaTE B | 59 UhR 9 A T STTH <1 Gredt @ ferw wifer w5
IUF §F S AT Gt G F i = 8% 59 37 F veerd aret o
T 9 AETSh Sl 37qd T9hR ¥ o T, THT gl e 3

TIEHT & THEes: qUSd & Ush GeH 2 ST el ‘wHe 3, R
HIhRR =1 SR ¥ TS GRUTS & Feepa ey F frgn v fagrat =6 o § =
Y & S I 37 Weepd fagri & Ty = 3wt [ § gt fr e,
THUHH TR AT A & 37 G| & FoT sTer=g Mg s a2 | i serre
ST eI ‘THHA’ T EHTHT o EUREAR 79 T @ fw a1 9 Yan 3T
Srafg Y SHTHAT T B

TATATT o SH1R0T ST SIAATHIE! a1 STl STaTe q97 SydR daevig &
IIATF § A TG S HE: TAR ¥ T @ & 39 37 F TR T 5 g
ST = feru arammedt € i1 3 sprefenatat o ey ey ST R ARy e
® S W & TER-TER @ A saed gud S s e R g e
| grif €1 AT % Ty 1 GO 9eRS 5 99 Y ggghy e A A
3G Rrg-wrar & a6t frmen avf= Rraefesr 9mm= 0 ger s ¥

raarETa e w7 w=fe )
HTg-THEATy far Tae feragwan
ST e

% gfofaT Tlo HGTEATT el
SIS, R3]

(3)



Siva-Siitras

L

Siva-Sitras, believed to be a Sivopanisat-Sangraha, are a compen-
dium containing secret doctrine revealed by Lord Siva. It is said that Lord
Siva appeared before sage Vasugupta in a dream and directed him that the
secret doctrines inscribed on a particular rock on the Mahadeva mountain,
be studied and taught to those who are fit for grace. On awakening sage
Vasugupta visited the spot and found the Sutras engraved on the big rock
which is still known as ‘Samkaropala' (375 9ef). Sage Vasugupta, having
fully experienced this unique doctrine, revealed it to his chief disciple
Bhattakallatta, who flourished in the reign of king Avantivarman of
Kashmir. As the king reigned in the 9th century A.D. Vasugupta being the
master of Kallatta, must have been in the last part of the 8th or in the
beginning of the 9th century A.D. This must have been the date of the
discovery of Siva Siitras. There were many commentaries of Siva Saitras
available in Ksemaraja’s time but after finding confusion and inconsistancy
in them he wrote an elaborate commentary namely “VimarSini”. It was
altogether a fresh and as per traditional teachings of Saivi Gurus. This has
been explained by Ksemaraja himself in the beginning of Vimarsini
commentary as .—

“fyrams |ATERA TateTa fame: )

A prolific writer and highly learned disciple of Acarya Abhinavagupta,
Ksemaraja must have written this Vimarsirii commentary on Siva Siifas,
in the 10th century A.D. The Siitras are divided in three awakenings (3799)
dealing with three means (39/) viz. Sambhava, Sakta, and Anava
respectively. Thus these Siva Siitras are atreatise on Saiva-yoga—supreme
identity of the individual self with the divine.

It is our duty to mention here that these Siva Siitras alongwith
Vimar§ini commentary of Acarya Ksemaraja were explained in simple
English by our beloved master Shri I§vara Svariipa Svami Laksmana Joo
Maharaja in the year 1975 at his ISwara Ashram situated in the vicinity of
the famous Mughal Garden Nishat, Srinagar, Kashmir.

The English translation of these Sutras, alongwith VimarSini com-
mentary 1s highly rewarding and full of personal yogic experiences of our
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beloved Sadguru Maharaja. ISwar Ashram Trust feels honoured by
publishing this uniqueA gama Sastras from this issue of Malini, in exactly
the same way as has been explained by Svami JT Maharaja"

It is pertinent to mention here that Siva Satras are seventy seven in
total and four commentaries are available on them at present :-

(1)  VimarSini Commentary. This Commentary is in lucid Sanskrit
written by Ksemaraja of the 10th Century A.D.

(ii) Sivasitra Vrtti in prose by some unknown writer.
(iii) Sivasitra Vartika by Bhaskaraof the 11thcentury A.D. Itisin verse.

(iv) Siva Sitra Vartika byVaradaraja. It is in verse. Sh. Varadaraja
flourished at the end of the 15th century A.D.

Of the all above said commentaries Vimars$ini of &9 is the oldest
and the most comprehensive.

o, 5l K b, Pl
b7 el o i

Siva-Siitras!
With Vimarsini Sanskrit Commentary of
Sri Ksemaraja

Translated into English by
Isvara Svariipa Svanii Laksmana Joo Maharaja

FIRST SECTION

These Siva-Siitras are of Lord Siva Himself. The commentator is
Ksmaraja, the disciple of Abhinavagupta. First verse in the form of
Mangalacarana - an auspicious verse, is as follows :-

FgawaT: gqgata aar o= fasnfg=sg
I aw fave vRfamatig a=rd favaiaq
eSS QIS A AN AT g

|. Svami Laksman Joo, translation and commentary on Siva Siitras Vimarshini, June 1975. Tape
. recording 1n possession of the editor.
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Sra=t yg Aserata JefEe gaETETEETe |

safi— 1 surrender my body and mind q— to that, YT T —
Supreme God-Consciousness of Siva, ag— who is, 3fasi— the whole
universe, sauTaEad— and who is one in many and Id:— from whom,
Feagsat:— the class (31:) of g and &%, 9gcaid— get rise, and 99— in
whom, fasnf :=3d— these two classes come to rest.

tg— Rudras are those beings who are already filled with God-
Consciousness from times immemorial in an eternal way and &39—
(Ksetrajias) are those beings who have obtained fullness of God-con-
sciousness from EAT (Sadhana)

7 @d— which is the fundamental Reality, 78 favd ®Rfaqd 90— this
world of consciousness is filled in with that supreme state of God-
Consciousness, 94 fave uad— and this whole universe is one with that
Supreme God-Consciousness and that state of God-Consciousness IS
ar<awa— that reality of Supreme movement which is 39— unique and
agaad— filled with nectar, 3= g=< S=8ed— and flow of supreme bliss
of @r=a="— independence.

I surrender my body and mind to that Supreme God-Consciousness of
Lord Siva, who is this whole universe and who is one in many and from
whom the class of Rudra and Ksetrajfias get rise and in whom thesc two
classes come to rest. That supreme God Consciousness is the fundamental
Reality and this world of consciousness is filled with that supreme state
of God Consciousness. This whole universe is one with that supreme God-
consciousness and that is the reality of Supreme movement which 1s
unique, filled with nectar and flow of supreme bliss of independence.

ATHAFE AT =T gaENHE dvaa:|
forags sty TatETE fEEd:

ATIHIE— inconsistency, TaAr=—having seen FxiH— of commentar-
ies, 86— In Siva Siitras. Tad:— in reality, e UH— | commentate upon
INELE R Sivasttras a fresh, T8— my master, S=T9— Sastras, famaa:— by
taking protection of.

Although I (Vasugupta) see that there are many commentaries on Siva
Siitras available at present, but I find that they differ from each other and
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they are absolutely in-correct. So I commentate upon it afresh, by taking
protection of my master and Sastras.

3% WP R Uaaei- - yai IaFafayrard  HgiFarer
Ty ArTareaTfe—fagreym:, fearra=at: yrsR AT

frgacduera ufafra gea: sfmereafind wermer: s agw
THT EHE|

g8— in this valley of Kashmir, ®f&dq— extraordinary, ifwura aeif=g
HIR¥eR Wercafaerard— purified by the grace of Lord Siva and was filled with
entire devotion of Lord Siva. 37wihd— did not accept, sTeReyfTea—
prevalentinthe inferior philosophical systems, ArTaifér e7fg fag—Nagabodhi
etc. and Siddhas, 33— the teachings, REmra™9t:— since he was bent
upon the devotion of Lord Siva arisr— belonging to Supreme Lord,
FAEfE frg— of the various yogini and Siddhas, ¥&iYE™— by the
accurate traditional teaching, 9fafd #g3:— whose heart had become pure,
sfreTeafi— at the foot of Mahadeva mountain, HeMHR4L— the great
devotee of Lord Siva, ¥~ who was unique in every respect, SgHATHI—
known by the name of Vasugupta, T&— one master, 3¥%ad— was residing.

Sometimes before, in the valley of Kashrair, on the foot of Mahadeva
mountain, there lived a great devotee of Lord Siva, known by the name of
Vasugupta. He was altogether unique and was purified by the grace of
Lord Siva. Since he was bent upon the devotion of Supreme Lord and his
heart had become pure by the accurate traditionz| teachings of the various
yogini* and Siddhas’, belonging to the Supreme Lord, did not accept the
teachings of Nagabodhi etc. and Siddhas, common in the inferior philo-
sophical systems.

FHelaed 3T gAY AT ETaauTS Siaaie weayerar ur fassfe,
TAYE: ANTIATIN0T WHYTET WH 3Ter Stfua gfaw:
Fel: AT ‘AT AT wefa Bremaer wey o e i
FTTEATAY YehTora”’ 3fr | wagyer ey s af wed fyrer

|. Mahadeva mountain is about 18 kms away from Srinagar, behind the famous Mughal Garden

“Harvan”. 2. Female yogis who had realized the truth as exposed in Saiva Sastras. 3. Perfect self-
realized male yogis.

(9)



Wﬁﬁmﬁaﬁqﬁ: Haeiha@Al yeaeliehed sH= RFamw-
FreacauEwarioT ITagaTuT ad: SHTEHTE TAT o e, A

T siihgeey Ufeasiy ehiiyTaar TG ehiiiehI 9y Giaraard|
AT YA TggATOT ST TRy weae fHoftart

fyrarganfur g fFAofta=n

shaifadq— Once upon atime, 3/1—this great master Vasugupta siféanfaa
9T&— mostly influenced with, %ﬂ_ﬁf:f— dualistic philosophical view, Sadeh—
in the world, ®=9uga:— traditional secret teaching, AT—may not, fa=afe—
be lost, A — with this idea, SR WHRET WS TR 3N
gfcr¥: Shch:— the great master Vasugupta 3f=Afad wfa+m: was blessed by Lord
Siva in dreaming state who was 3Tf\g&T9tT— bent upon in giving him
knowledge of Truth, and after appearing before him in dream, Lord Siva
ordered him that 373 #&19fd— here at Mahadeva mountain "&fd frarae—
there is a big rock, W& 31f&— and under that rock, my secret Siitras are
engraved @q #Ifam=— those Siva Sitras be concentrated and meditate
upon them, after getting the knowledge of them, WshI¥19—spread the theory
and secret of Siva Siitras to those 3T UEATAY— who are fit for grace. 3fa
gg&4g— after coming out of dreaming state, 3=19— he began to search,
a1 "l RTeti—that precious rock, FErsf=aE ufiadad:—and by a mere touch
of his hand it turned upside down, Harlaa=i— and whatever he had
experienced in his dream TIeflghcd— he found them there. Ta: THAAE—
and thus he obtained, s fragfiT—these Siva Siitras, RrEmracduesmiin—
which are the secret doctrine of Lord Siva. Tatfa= @wyer firm=— having

fully understood these. WhI¥Tqari— he revealed them to, WeAi@meRy
ufss=g— his chief disciples TEH®2 etc. T=HINHINTT HiEraari— after

sometime he exposed these Siva Siitras in another book namely TT=<afET |
TR S=egaT ey W= a=e foffarf=— which have
already been explained by me in ¥ f49a— which have been traditionally

obtained direct from Vasugupta. franfor g foffa=i—now Siva Siitras are
being explained.

In this world, the traditional secret teaching, mostly influenced with
dualistic philosophical view, may not be lost, with this intention once
upon a time this great master Vasugupta was blessed in his dreaming state
by Lord Siva, who was hent upon in giving him knowledge of Truth and
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after appearing before him in dream Lord Siva ordered him that at
Mahadeva mountain the€re is a big rock and under that rock my Sitras are
engraved. Those engraved Siva Siitras be concentrated and meditated
upon. After getting the knowledge spread the theory and secret to those
whe are fit for grace. When he came out of dreaming state he began to
search for that precious rock which by a mere touch of his hand turned
upside down and whatever he had experienced in his dream he found them
there and thus he obtained these Siva Sutras which are the secret doctrine
of Siva. Having fully understood them he revealed this secret to his chief
disciple Wgshw< (Bhattakallata) etc. and after some time he exposed these
Siva Siitras in another book namely Spandakarika (®r=<sh1fienT) already
explained by me in Spandanirnaya (®==f9fa) obtained through traditional
teaching, direct from Vasugupta.

Now Siva Siitras are being explained:-

(to be continued)

Kali in Tantraloka
Dr. B.N. Pandit

The whole objective existence is, just like a dream, a mere phenom-
enon, and 1s the result of imagination (Kalpana) of mind in the views of
Buddhist Vijianavada and western idealism. But, in accordance with the
theistic absolutism of the monistic Saivism of Kashmir, as expressed by
Abhinayaguptain his several important works like Tantraloka etc. it is not
an imagination of any mind, but is an outward manifestation of the divine
powers of the absolute consciousness and such manifestation is termed as
Kalana which is thus quite different from mental imagination (Kalpana).
Ditferent types of such Kalana of phenomena in the whole universe are
conducted by Almighty God through His divine power of Godhead, which
is, on such account, termed in Saivism as Kali, that is, such divine power
of God, by virtue of which He conducts all manifestations of different
phenomena as well as of His divine activities of cosmic creations etc.

(11)



‘Kalana' has been described in ‘Tantraloka’ of Abhinavagupta as a
process of clear manifestation in its five steps of growth, termed as
Ksepah, jianam, samkhyanam, gatih and nada. Thus says he :

FHT: YT SheAdigeararedd ad: |
A JH o WA A=t 3fa s

(Imah Pragukta-Kalanas-tadvijrmbhocyate vatah; ,
Ksepo jiianam ca samkhyanam gatir-nada iti kramat) (T.A. IV-173)

These can be explained as follows :

Ksepah : Everything is basically and in reality the pure and absolute
I-consciousness, because such consciousness contains everything in
it in the form of its divine potency. That is to say that such conscious-
ness has the power to appear in the form of all phenomena in
accordance with its free will which is always playfully active in
external manifestation of its infinite and divine potency. Tendency
towards such manifestation is the result of the playfulness of its
blissful nature. That sportive tendency of such absolute consciousness
manifests outwardly all such phenomena as different from it. Such
apparent differenciation of the concerned phenomena is known in
Saivism as "Ksepa', meaning throwing out. All inclusive absolute
consciousness appears to be throwing outwardly such phenomena out
of its own self shining eternally as the omnipotent and infinite I-
consciousness. It manifests them outwardly in the state and form of
this-ness. These are thus apparently thrown out of I-ness and put in the
position of this-ness, the objective position. Such this-ness starts to
shine as an entity that is different from I-ness. Each being goes on
doing it though he does not realize it as such. Such step of outward
manifestation has been defined by Abhinavagupta in these words
‘Svatmano bhedanam ksepah', meaning that Ksepa is to make a thing
appear as different from the self (T.A. IV-174)

At the second step of phenomenal manifestation the element of I-ness
conducts an indefinite perceptive cognition of such differenciated
this-ness. Such differenciated this-ness shines initially in the psychic
light of I-ness as an object which does not get conceived in any clear
definite form and definite name. It shines there through a cognition

(12)
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which 1s not accompanied by any definite idea of by any such word -
image. Such cognitiofl is known as “Nirvikalpa-samvedana' or mere
perception without any clear idea and is termed here as jifinam, the
second step in objective manifestation. Abhinavagupta explains it
thus :

‘Bheditasyavikalpanam jnanam’(T.A.IV-174), meaning that ‘jrana’
1s to know a differenciated object through a ‘Nirvikalpa’ cognition, a
cognition not accompanied by any definite idea or any such word-
image. It is on such account that ‘Nirvikalpa’ has not been counted in
Nyaya-sastra as a direct means of ‘Prama’, the correct knowledge.

The third step in such outward manifestation is that of knowledge
accompanied by some definite idea denoted by some definite word,
the image of which penetrates such knowledge and becomes its part
and parcel. Such definite cognition, throwing light on the name and
form of an object, is termed as samkhyanam in the context of such
types of ‘Kalana’. The term is to be explained as ‘samyak khyanam’
meaning- ‘making something clearly known’. It should not at all be
taken in the sense of samkhya a mathematical numbering. Samkhyanam
as a ‘Kalana’ is a Savikalpa cognition, that is, a knowledge with a
definite conception of an object. It is a cognition with some definite
idea and is always accompanied by some definite word-image that
denotes such idea. It has been defined thus in Tantraloka:

... Vikalpah samkhyanam-anyato vyatibhedanat” (T.A. IV-174)."
To know something through a savikalpa cognition is termed as
samkhyanam because it counts an object as definitely distinct from
other similar objects. That is to say that it applies the law of Apohana
defined as atad-vyavritti (Vyavrtti - distinctness from atad - the entities
other than it). Such law of Apohana, applied to the object of the
concerned cognition, by means of a clear idea about it, is denoted by
a definite word-image that shines in its light along with the idea
concerned.

The fourth step in the process of Kalana consists of bearing the
knowledge of an object egotically as a reflection appearing in one’s I-
consciousness either as “I know such an object” or as “Such an object
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is known by me”. It is the state of Prama, the correct objective
knowledge, the immediate result of savikalpa cognition, in accor-
dance with the analysis of knowing worked out in Nyaya-sastra. It has
been termed in Saivism as “gatih' meaning knowledge. (gatir jianam)
and has been defined thus by Abhinavagupta :

Tifer: WEuREd dfafaraaeaddl

(Gatih svariiparohitvam pratibimba-vadevayat) (T.A.IV-175)

“Gati is the taking of a reflectional position by an objective idea in the
I-consciousness of a knowing subject”. The consciousness appears
thus as bearing in it the idea of the object concerned.

5. Thefifth step of Kalana is that of the feeling of such a self-satisfaction
in which the objective appearance of the object concerned becomes
totally absorbed into one's self-awareness shining only as pure re-
sidual ‘T" or ‘Aham’. It is termed as ‘nada’, meaning pure self-
awareness and has been defined thus in Tantraloka :

1S T GOyt 9ear adq faaa=me)

“Nadah svatma-paramarsa-sesata tat-vilopanat”. (T.A. IV-175)

“Nada s that residual self-awareness which has fully absorbed into it
the objective manifestation”.

Such five types of Kalana represent the five divine activities of the
. Almighty God. Ksepa represents creation (srsti) and jaanam is a type of
preservation (sthiti) Samhara or absorption is represented by gatih.
Samkhyanam is a sort of pidhan or abscuration and nada represents
anugraha, the gracious activity of revelation. Kali, appearing in the form
of fivefold Kalana, is realized by Sivayogins as the absolute divine power
of God through several types of contemplative practices in Siva-yoga.
Kalinaya is the name given to a special type of Saktopaya of the Trika
system of that yoga. Saktopaya is a practice in self-contemplative medi-
tation. It is a subjective meditation conducted through a practice of the
constant repetition of the correct conceptual knowledge (Savikalpa know-
ledge) of the exactly real truth regarding the nature of the self. Kalinaya
1s a special type of such practice and has therefore been included in the
‘Saktopaya of the Trika system by Abhinavagupta in both his important
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works named Tantraloka and Tantra-sara. It is a contemplative medita-
tion on twelve aspects,of Kali, that divine power of God which manifests
self as the basic nature of every being. The fivefold Kalana, discussed
above, going on with respect to phenomenal existence, is the natural
activity of each and every living being, though he may or may not realize
it like that. A being goes on conducting it with respect to phenomena
around him.

Kal is basically that divine power of God which conducts fivefold
Kalana with respect to whole phenomenal existence, on one hand, and
shines in the form of the divine potency of the absolute reality at the
position of its transcendental existence, on the other hand. It has been
thought over and discovered in its twelve main aspects. Sivayogins
discovered it as bearing the whole existence at the levels of pure unity of
Sakti stage, unity in diversity appearing at the stage of Vidya and complete
diversity manifested at the stage of Maya. All phenomena mustexist in the
transcendental state of the absolute consciousness as well, otherwise these
could not be manifested at the stages of Vidya and Maya. Therefore Kaln,
the divine power of the Absolute, bears everything in it even at the
transcendental level. Kali is thus seen in her four aspects and 1s termed as
Paradevi, Paraparadevi, Aparadevi and the all pervading Kalakarsirii-
devi, the absolute transcendental divine power manifesting and absorbing
the conception of time based on the successiveness of different types of
manifestation. It is then contemplated upon as conducting creation,
preservation and dissolution at all such four levels of existence. Such
divine activities shine in the form of that divine stir of Spanda which is
aimed at them and which shines as Paradevi at the stage of perfect unity.
It bears the phenomenon at such stage as identical with it. The phenom-
enon is borne by Paraparadevi in the manner of a reflection of a city
shining in a mirror and appearing there as different as well as non-different
from it. Aparadevi bears it in the manner of a house bearing household
articles as entities quite different from it. The original and basic seeds of
all phenomena as well as the seeds of creation etc. do exist in the
transcendental absolute. Kali is therefore realized as bearing everything
and conducting every divine activity in Her transcendental state as well.
There she shines as the unitary form of Para, Parapara and Apara devis

(15)



and is termed there as the absolute Kala-karsini that is, the power that
pushes out, pulls into itself and absorbs the whole conception of Kala or
time which is basically a sense and feeling of successiveness of manifes-
tations. Practically time or Kala is the name given to the concept of
successiveness of events and actions. Succession is called Krama in
Sanskrit. Since Kali in her transcendental aspect absorbs into her self all
conceptions of Krama and since Kala is the name given to concepts of
succession, such an aspect of Kali is termed as Kalakarsiri. That is the
finest and the highest concept of Kali and her twelve aspects as discussed
by Abhinavagupta in his Tantrasara composed by him after having
written his Tantraloka. Such concept of twelve Kalis has been worked out
in some other ways as well, because it is not the basic picture of the
Absolute, but is a concept about its divine power, useful in contemplative
meditation of the Saktopaya of the Trika system of Saiva monism.

A practitioner of Kali-naya has to see his own consciousness as
conducting the fivefold Kalana with respect to pramatr (the relative
subject of knowing), pramana (the instrumental means of knowing),
prameya (the object of knowing) and prama (The correct knowing). He
has to repeat constantly such contemplation regarding his own powers and
such practice results in his correct self-realization and deepens.

(to be continued)

TeRTITHT qearedar=, Tyaeataan fafn aue)
o gerr fder gatsty, fefaq = wvafw wagd=m

When, a yogi remains one pointed he realizes the Sun of Supreme
Knowledge, and when his ignorance is ended and he becomes a
realized soul, then, no matter whatever he does he is soaked in
God-consciousness everywhere and has attained eternal samadhi.

Svami Laksman Joo Maharaja
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Moksa and the means of its
attaimment in Kashmir Saivism

John H. Hughes'

The Sanskrit word moksa is commonly translated in English as
spiritual “liberation” or “freedom”. With some exceptions in the bhakti
traditions it is held by all of the great philosophical and religious traditions
of India to be the true and fitting purpose of all human endeavor. Although
these traditions teach that the attainment of this human emancipation is the
end all be all of spiritual life, they have quite different interpretations of
what this term actually means. In fact, there are as many different
interpretations of the meaning of moksa as there are philosophical
understandings about the nature of God and the world. And, as the various
schools differ in their understanding of the nature of moksa, so alsodothey
differ in regard to the means (upaya) by which it is to be attained.

My intention in writing this article is to introduce the extraodinary
soteriology of Kashmir Saivism. In so doing I will describe the unique
understanding of moksa and the means of its attainment as revealed by this
important tradition. I believe that after the reader has a chance to reflect
on this theory he/she will find it to be not only unique but also quite
profound.

Introduction

The ancient tradition of Kashmir Saivism is a non-dual (advaita)
school of philosophy which takes as its source the ninetytwo Tantras of
Lord Siva. This includes the sixty-four monistic Bhairava Tantras, the
eighteen mono-dualistic Riidra Tantras, and the ten dualistic Siva Tantras.
This philosophical tradition is also known by its adherents as Trika. It is
called Trika because it encompasses the threefold signs of man and his
world. These three signs are Siva, his Sakti (energy), and Jiva (indi-
vidual)®. Also signified are three primary energies para (supreme) energy,

1. A favourite devotee and disciple of Svami Laksman Joo Mahardja. Mastered main Siva texts
during his long stay at Ishwar Ashram, Nishat, Srinagar and published a few of them from Albany,
New York, State University of New York Press. 2. Siva is the creator, Sakti, his energy, the means
of creation, and Jiva, the limited individual, the result.
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parapara (combination of highest and lowest) energy. and apara (lowest)
energy. These are also termed iccha Sakti, the energy of will, jiiana sakti,
the energy of knowledge, and kriva Sakti, the energy of action. These three
energies represent the threefold activities of the world: knower, knowing,
and known. Kashmir Saivism also known as the Trika tradition, encom-
passes four systems of philosophy: the Pratyabhijia system, the Kula
system, the Krama system, and the Spanda system.

The teaching of Kashmir Saivism is so rich and detailed in its
descriptions of what it reveals as the ascent of individual consciousness
to universal God Consciousness (Parama Siva ) that 1t has been character-
ized as a mystical geography of awareness. It includes a highly developed
system of spirituality that emphasizes not only the intellectual under-
standing of its concepts, but also the direct realization, the direct experi-
ence, of its truth. For Kashmir Saiva, the very nature of truth, its defining
characteristic, is that it is unlimited and universal. The human intellect, on
the other hand, is limited and individual. As such it cannot contain within
its grasp that reality which transcends it. For the Kashmir Saiva truth, as
universal, is said to be anirvacaniya, unspeakable. Words cannot express
orrevealit. Any attempt to define and contain it with the spoken word only
limits it. If truth is to be known and understood, it must be experienced
through direct realization.

Kashmir Saivism offers many different practical approaches to the
realization of the ultimate reality. These different approaches are varied
depending on the ability of the seeker. Paul Reps-in his small book entitled
Zen Flesh, Zen Bones-introduced the English speaking world to one of the
central scriptures of Kashmir Saivism, the Vijnana Bhairava Tantra. In
this Tantra are found no less than one hundred and twelve separate means
to the realization of the ultimate reality®.

Cosmology

Understanding moksa and the means for its attainment in Kashmir
Satvism requires that we briefly examine its non-dual cosmology. One of

3. Paul Reps. Zen Flesh, Zen Bones: A Collection of Zen and Pre-Zen Writings (New York:
Anchor Books, n.d.), 161-174.
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the more lucid and revealing expositions of this cosmology is given by
Abhinavagupta in a Short discourse entitled Bodhapancadasika or " Fif-
teen Verses of Wisdom". Swami Laksman Joo, the great modern Kashmir
Saiva philosopher and saint, tells us that these verses capture the essense
of the doctrine of Kashmir Saivism.?

[n describing the nature of reality, the Kashmir Saiva explains that
there is only One Being, called Lord Siva. This Being is the nature and
existence of all beings. This Being is defined as being filled with the
infinite light (prakasa) of God Consciousness. The Saiva also holds that
the objective world, although experienced as separate from one's self,
does not have a separate existence. It is the energy (Sakti) of Siva.
Although one might conclude that the world is separate from his energy,
thinking thathis energy 1s the separate formal cause of the objective world.
It 1s not. The objective world, comprised of the collection of objects,
cognitions, and limited subjects, is nothing more than the expansion of the
divine Sakti. It is not separate from Siva's energy. Lord Siva is the energy
holder (saktiman) and the objective universe is his energy, his sakti®.

But what is the relation of Lord Sivato his energy? Does Siva hold this
energy as one might hold a tool, to be used in the act of creation?
Laksmanjoo clarifies this by explaining that if, for the sake of argument,
we make the distinction between Siva and his sakti we could say that Sakti
1s this whole objective universe-which includes not only the objects of
perception (prameya) and the means of perception (pramana), butalso the
limited subjects or perceivers (pramatri) attached to those objects-and
that Siva is that reality from which this universe issues forth. And yet it
is said that Siva and Sakti are not aware that they are separate. Why?
Because in reality they are not separate at all. They are one just as a fire
IS one with its heat®.

Although Kashmir Saivism and Advaita Vedanta both teach non-

4. Swami Lakshmanjoo, “Fifteen Verses of Wisdom," in John Hughes, Self Realization in
Kashmir Shaivism, the Oral Teachings of Swami Lakshmanjoo (Albany, N.Y.: State Univer-
sity of New York Press, 1994), 21.

5. Swami Lakshman Joo, “Fifteen Verses of Wisdom," 22.

6. Swami Lakshmanjoo, “Fifteen Verses of Wisdom," 22.
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dualism, the non-dualism of Kashmir Saivism is quite different from that
of Advaita Vedﬁqta. Essential to this difference is Advaita Vedanta's
proposition that.this universe is untrue and unreal, that it is a false
prﬂjﬂﬂtlﬂn of maya. This theory is completely opposed to the Kashmir
Saiva theory of reality. To counter this proposition Kashmir Saivism
argues that if Siva is real, how could an unreal substance emerge from
something thatisreal? If §iva, the ultimate essence of existence, is real his
creation must also be real. For the Kashmir Saiva this universe is just as
real as its creator.

The non-dualism expounded by Kashmir Saivism creates a dilemma
forits adherents. If this universe is as real as its creator, how does the latter
create this diverse universe as one with himself? To explain this seeming
incompatibility, Kashmir Saivism proposes the theory of reflection
(pratibimbavada). This theory explains that the universe is created in the
-Same way as the image of an object, such as a house can be reflected in a
mirror. In the case of Siva, however, there is no object such as the house
which exists independently from the mirror of God Consciousness.
because if there were, it would mean that there is an object which exists
outside of God Consciousness. The Kashmir Saiva theory proclaims that
nothing can exist outside of God Consciousness, because only God
Consciousness exists. Therefore, the Saiva explains, the only thing that
exists is the house appearing in the mirror. There is no external object, no
separate house, being reflected in the mirror. There is only the mirror of
God Consciousness. What then causes the “reflection” to appear in the

“mirror” of Siva's awareness? To this question of Saiva answers, it is
svatantrya, the absolutely independent will of God. It is Lord Siva that
creates this whole universe in the mirror of his awareness by his absolutely
independent will (svatantrya), his freedom.

In qummanzmg the essence of the non-dual cosmology of Kashmir
Saivism, Lord Siva creates the objective world through the expansion of
his sakti, which is absolutely one with him. The universe is manifest in his
own nature, like a reflection in a mirror, by his own absolutely indepen-
dent will.

(20)
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Concealing and Revealing His Nature

But why has Lord Siva created this external objective world, this
manifestation of supreme energy, in his own nature? The answer to this
question that begins to shed light on moksa and the means of its attainment
in the teaching of Kashmir Saivism. Trika Saivism teaches that Siva has
manifested this external world for only one reason-to create the possibility
of recognizing his own nature. And furthermore, the Kashmir Saiva
understands that this objective universe, a manifestation of Lord Siva's
svatantrya Sakti, is a means, a tool, to be used to realize the universal
reality of Siva.

As Abhinavagupta tells it, when Lord Sivais completely alone, bereft
of his creation, he exists in the full splendor of his God Consciousness. He
does not need to recognize his own nature, because it is already there. But
he wants his own nature to be recognized. This recognition gives him great
joy. But because it is already there, there is nothing to recognize. So, in
order to recognize his nature, Siva must become ignorant.of his nature. He
must seemingly separate himself from his nature. Itis only then that he can
experience of joy of recognizing it.’

This, Kashmir Saivas say, is the play of the universe. Because of Lord
Siva's freedom, his svatantrya, this universe is created solely for the fun
and joy of this realization. It 1s Siva's play to seemingly leave his own
nature so that he can find it and enjoy it again. This is the dance of Siva,
the joyous game in which he is continuously creating this universe-to lose
himself and then find himself.

In order to seemingly depart from his own nature, to lose himself in
his creation, he must withdraw his God Consciousness. And n order to
find himself he must again expand his God Consciousness. This process
is known as nimesa (closing) and unmesa (opening). It is the supreme
energy of God which gives rise to nimesa and unmesa. Nimesa is the
withdrawal of his God Consciousness, and unmesa is the expansion of his
God Consciousness. Both of these states are contained within Siva
simultaneously.

7. Swami Lakshmanjoo, ~Fifteen Verses of Wisdom," 23, 24.
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By withdrawing his God Consciousness, Siva conceals himself in his
creation. Only Sivathas this power, the power of his own svatantrya, (o
totally disregard and hide his own nature and then to find it again. But what
1s it that he finds when he rediscovers his own nature? He finds, upon
realizing his own nature, that it was already there. For the Kashmir Saiva,
this is the real essence of this teaching. Lord Siva loses his nature only to
find 1t again-and when he does he realizes that it was already there.

He wants, in the external universe that he has created, to completely
disconnect his God Consciousness and then to realize that it was never
disconnected. For although it is disconnected, in the real sense it is not
disconnected at all. In finding it he realizes that it was never lost. He
experiences that there was never really any separation from his God
Consciousness. Separation only seemed to exist. For Saivism this is the
greatest mystery of existence and Lord Siva's supreme act.®

Bondage through Ignorance

Another point will shed additional light on our topic. In creating this
world Siva conceals his real nature. How does he do this? The Saiva says
that he conceals it with particularity. His maya, his magic, brought about
by his power of absolute freedom (svatantrya Sakti), is to hide himself in
the particularity of the world. As a particular individual, Sivaloses the real
undifferentiated knowledge of his real Self and possesses only differen-
tiated knowledge of particularity. Through this maya or ajaana (igno-
rance) he veils himself. This is stated very succinctly in the first two verses
of the Siva Sutras: “Awareness is the reality of everything. Having
differentiated knowledge and not having undifferentiated knowledge is
bondage."”

Ignorance, for Kashmir Saivism, is not the absence of knowledge,
rather it 18 said to be non-fullness of knowledge. Jai Deva Singh in his

8. Swami Lakshmanjoo, " Fifteen Verses of Wisdom." 26.

9. caitanyamatma/jianam bandhah
“Swami Lakshmanjoo, translation and commentary on Siva Siitras 1, June 7, 1975, tape
recording in possession of the author."
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translation of the Siva-Sitras calls it “shrunken knowledge.”'° The
Kashmir Saiva tells us that knowledge 1s always present in our conscious
lives but it 1s limited knowledge. Real knowledge, which is unlimited, is
Self-knowledge. It is undifferentiated (nirvikalpa) and identical with
Consciousness. The Kashmir Saiva argues that every limited being must
have some knowledge because none could exist without knowledge.
Knowledge, being identical with consciousness, 1s the essence of reality.

Means (Upaya)

Kashmir Saivism has revealed three means to enter from individual
iimited consciousness to universal God Consciousness. The first and
highest means is called §ambavopaya. The second, for aspirants of
medium qualifications, is called saktopaya. The third means, called
anavopaya, 1s regarded as inferior. The method of traveling from limited
consciousness to universal Consciousness depends on the ability of the
aspirant.

Abhinavagupta tells us in the Tantraloka that the aspirant should
always try for the highest and best thing first. Failing that he should try for
the next best, and so on. Thus, in his Tantraloka, he has defined and
elaborated the highest upaya, Sambavopaya, first. His descriptions of
saktopaya and anavopaya follow.

Abhinavagupta, drawing from the Malinivijava Tantra, defines
sambavopaya as that upaya wherein the aspirantachievesentry (samavesa)
into Supreme Consciousness just by the grace of his master, without
adopting any process. He does not use thought (dhyana), mantra, or any
other aid to meditation. Sﬁkrngrﬁ_x*f: 1§ defined as that upaya where the
aspirant achieves mystical entry (samavesa) through contemplation of
that mental object which cannot be spoken or recited. Anavopaya is
defined as that upaya where mystical entry takes place through concen-
tration on parts of the body (sthana-prakalpana), contemplation (dhyana),
recitation (varna), taking the support of the breath (uccara), and

10. Jaideva Singh, trans., Siva Stitras, The Yoga of Supreme Identity (Delhi: Motilal Banarsidass,
1979), 16.
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mantras.'!

In Kashmir §‘>Eivism, though the means may be many, the goal is only
one: mystical absorption (samavesa) in the sambhava state, the reality
found in sambavopaya. What s the sambhava state? The Samabhava state
is where the yogi becomes instantly established in Supreme Conscious-
ness. For the Kashmir Saiva, all absorption in the reality of God Con-
sciousness is, in the end, the absorption of the sambhava state, because in
sambavopaya, unlike Saktopaya and Anavopaya, the yogi has no where
to go. Instead he/she only has to be in his/her own nature. This is re
mystical absorption.

What determines which upaya the aspirant is qualified for? The secret
s the strength of awareness of the perceiver. As Laksmanjoo explains,
strength of awareness means to possess such power of subjective con-
sciousness that the practitioner's one-pointed subjective awareness is not
overshadowed, either by objective experience or thoughts. In the experi-
ence of the limited subject, the act of perception or thinking typically
overshadows the subject, the perceiver, so that one is aware only of
thinking or perceiving. Thus human beings live their lives completely in
the objective or cognitive worlds. Although we might say, “I am seeing
abutterfly," in actual fact the “I” is eclipsed by the act of seeing and what
remains is “‘seeing a butterfly.” In other words the subject is lost in the act
of perception. Because “I” consciousness is the basis for all thought or
perception, it must be present for any perception or thought to take place.
Yetitis eclipsed in such a way that in the act of thinking or perceiving it
IS not a part of conscious awareness. As we saw above in our discussion
of the first two verses of the Siva Sitras, this is the nature of ignorance-
being overshadowed by the world of diversity and not knowing one's real
universal nature. Developing strength of awareness means gaining the
ability to think thoughts and experience perceptions without losing self-
awareness.
to be continued

I'l. Swami Lakshmanjoo, translation and commentary on Tantraloka 1: 167 & 169, October
1975, tape recording in possession of the author.
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SELF-ENQUIRY IS GAYATRI*

—Jankinath Kaul ‘Kamal’

Attention and not concentration
Is the first requisite of
Self-enquiry — Who am .
Concentration is a forced process:
It 1s a function of will,

An off - sheet of discipline -
Doing by coaxing,

Cajoling, forcing ourselves.
Attention 1s natural:

It happens, '

[t 1s spontaneous grace,

For 1t springs from interest.

In concentration

Object of attention is boring-
Not exciting enough

To sustain that attention.

Parents never exhort children

To concentrate

On reading comics,

On seeing movies,

On witnessing T.V. Programme,
On attending sports of their choice/interest.
Concentration is invoked

Where sports become profession.
If self-enquiry is interesting

It is like an adventure trip.

[t is like a day of holiday.

One 1s attentive during practice-

* SHE who protects HER devoted singer is GAYATRI-
M= AY T M o STl
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Day, night and dreaming state

Walking, talking, weeping and laughing.
If self-enquiry is a job

One may have to force attention.

[t 1s interest that grabs attention.
Concentration helps hold on

Until it 1s shifted to natural interest.

So one has to wait

Till self-enquiry is Interesting

To ensure spontaneity of attention-

An all-consuming hobby

And not duty.

Duty is not all what we enjoy doing,
Action of duty does not spring from love.
Ask yourself first

Whether self-enquiry is a duty-
Something that must be done.

No-, Self-enquiry is play,

Fun, an adventure,

Something we love and enjoy.

Look at a child in sport-

Voluntarily playing, involuntarily absorbed.
Nothing can distract it.

He must play at any cost.

Self-enquiry is not merely a teacher's instruction.
[t 1s not a doctor's prescription-

One pill after breakfast,

One pill before bed.

There is spirit of wonder in self-enquiry.
It is will to keep in adversity.

It is like the battle of Mahabharata-
Fighting with avid interest,

Fighting with excitement;
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Not the sense of drudgery.
Ramana-eonce said -

"Work and wisdom go together!'
Every moment of intense attention
Assures immediate reward,

Natural bliss that enhances interest.

It 1s not just keeping to prescribed time,
But diving in, all of a sudden,

At different times of the day,
Especially in joy and sorrow,

Passing the intensity to enquiry -
"Who am I, Why, Whence do I come, -
Keeps the spirit of fun alive.

A surprising situation, indeed.

It is positive remembrance

That naturally draws one

To the experience again.

Getting up from the struggle

May not mean to resume it.

Merely exult in the way God reveals.
Make self-enquiry light and joyous

By recognising clearly

That the very process and fruition

Are made possible enough

By the grace of Sadguru.

For 1t is intuition, not intellect,

That reveals the marvellous journey
Just as a holiday that one can enjoy.
Self-enquiry is, indeed, partying all-the-way.
It 1s Gayatri, the song of self

that everyone sings whenever one loves.
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