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Siva-Siitras
with VimagSini Sanskrit commentary of Sri Ksemarija

I1

Translated by
Isvar Svariipa Svami Laksmana Joo Maharaj
Continued from last issue

A WIH YIS Tiaaedor Sa-auare:
fo1a wa favasr swan gfa snfewfa—

d3—in this look, TH—at first, FtaAgaic—those who hold this view
that individual is always individual being and universal being 1s always
universal being, Mfauedvi—on the contrary, Tt:—in reality, Fa=T—
consciousness, Rata—of Sivaalone is fFa=—of the universe, sr&—form,
sfd—by this, anfewifd—hints or teaches:

In this book the first Suitra hints that individual being is one with
universal being and Consciousness of Siva alone is, in reality, the form
of the universe. It is in opposition to those who maintain that individual
is always individual being and universal being is always universal being.

Aa=THTETI QI

Caitanyamaima
Independent state of the Supreme God consciousness is the reality of
everything, or

Universal Consciousness 1S one's own nature.

3T Ifaae ety g fafafear gdammear 3,
AT A AT —FAAARATE A, T W dad—ddd-
feraraaramd uftgef @ra=d, Sead | 99 9 waiiEea S
arfe, sFTSaTaT aaa=g

28—in this world, 3=fd@®&—not in Consciousness H&U—onewho,
gearEaTd—is not existing at all. fafafsrar—the act of Consciousness,
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FAUMIAEI—is same in consciousness and unconsciousness, 3fi—so
Iaad 3fa Jd:—consciqus being is that who makes others Conscious and
HagHfsharEad=:—who is independent in each and every knowledge and
each and every action, &1 919: Ja=d—this state is called independent, state
of Supreme God consciousness, Hd= fsha1 Fa=mz—who is the uniting
agency of all knowledge and of all action, wRgui—complete, @ra=i—

independence of God consciousness, 3=d—is said. &% 9—that, 3ifid—is
WIEa: TS Ta—possessed by Lord Sivaonly, stifsmar=mi—~from earth
(gferdt 99) to Anasrita Siva, Wﬂ'aﬁlﬁﬁ«aﬂ beings are dependent to

that God consciousness of Siva.

In this world, one who is not Conscious is not existing at all, the act
of Consciousness is same in Consciousness and unconsciousness so
conscious being is that who makes others conscious and who is indepen-
dent in each and every knowledge and each and every action. This state
is called complete independent, and is the uniting agency of all knowledge
and of all actions. That is complete independence of God consciousness
which is possessed by Lord Siva only, because from earth to Anasrita Siva
all beings are dependent to that God consciousness of Siva.

I Fei e —anusandarera et qef frarardm
AT WA, FATHAGT: Wa=a@d Igier yev
FAH! 3o THI WiARUaye Sa-d gfa aayera e aq
A TN T GAE: hIST Agarars=qairar fsfsrayra: ) aw&
AT TSAAT SFATHAT | Ferarerey Sgraasy: | ferdr dyrarremantt:
ot s smfs: SewmaT q faeratsn: dew=
T ATTEIAT; For e e @ A T2 r;
FEIUTUTIAT SeAfafieh Het Wea=el AT ST JAqauw:; e
HETET e STU Qe oTra AT ATATeTaTe e oeh ST9TaTe,
AOTHERR W99 1, AICyTard wefad sy 1, gesfdrar:
TR v |ifa) gy ‘et Tare” i I
AUt gherer

YI—independent-Siva (has), Faft—although, @ —eternity, Smoarea—
(7)




all pervasiveness, 3Tdca—formlessness affe—etc. 3= gmferI—numberless
attributes. ToMMU—yet. HI@EHi—eternity etc. s=rfy—elsewhere also,
9 dIq—are pﬁgsible, H4 FTEAfT:—in any other being not possible,
@ia=a@d—of complete freedom, IGAHR Y2 T29~it is meant to show
the predominance, $e—by this way, wHi=ii—other aspects WfIaTayg—
excluding, a1 3fd—the word ¥9=1 means @a=4 independent way of
consciousness, A4 —by an abstract noun, Ef¥Td—has been indicated
SO =TT is not put in ¥A (Siitra) but = an abstract noun, means
independent state of consciousness. @t Udd—this independent state of
consciousness, having absolute freedom, is 3TeT—self of everything,
whatever existing in the world, 7 T: 37=:—not anything else, Isfi—of
varied nature, 9€aTfie—who hold this view that there is difference among
selves are 9EaTEl, 3TvqqTa:—assumed, FrEfs @wE:—having different
aspects. T=—if self T¥a=—is treated as devoid of Consciousness, then
SigaaT—it would be unconscious matter, 3ATe@ETd—thus not self. faereaam—If
self is considered to be essence of Consciousness, Seuut:—then there
cannot he difference between each and every being. frdi—Consciousness,
SYTRTETRI:—space, time and form, feq = fatesrd—if they are separate from
independent state of Lord Siva. e e sr@fig:—they are not existing
at all being deprived of consciousness. F=HAET g—if we accept these
aspects filled with God consciousness f=ereaafs:—with Conscious selves,
9E 3T SEITAN—it is not possible to establish difference. 3TeTai
fermrerg—If 3e T or self is only consciousness, T aYeE—difference in
the nature, 3TEAT —cannot be ascertained. aegAHIAT-will be explained
in the following way 3t&fdfith—cannot be outside consciousness. T&
Fran Sfi—contact with ¥ (limiting condition) ¥ STTT:—
difference can not be established. Wrei—before, Aer@ ¥ sfi—if that
1gnorance was existing before you got realization, Jfhgemdi—in the state
of realization TIRMHATA—it vanishes, when after realization it did not exist
itwas notexisting at all. FTTeRaE&E —the theory of the plurality of self, ah
I —cannot be maintained. AETH®RR Hwa a—possibility of the
residtral traces of the limiting condition (W&) (even in the state of 4ft%)
FERmErd—from the beginning less Siva. sefad—even then, S79s¥aT—far
below He¥ran—liberated souls, HHIRT: T&@ T:—just like ignorant people,
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you are as good as HHW, IUha—as has been said, Sa=gHeh TareHI—the
reality of self is Ia=1—independent consciousness 3fd—thus, TG~
the theory of plurality of self, 3/guuft:—the invalidity, gf=rai—indicated.

Although that complete independent state of Siva is possessed by
many aspects like eternity, all pervasiveness, formlessness etc. yet these
eternity etc. aspects are possible elsewhere also, here it is meant to show
the predominance of complete freedom which is not possible in any other
being. By this way highest independent state of Lord Siva has been
indicated in the form of an abstract noun ¥a=1 (Caitanya) by excluding
other aspects. The independent state of Consciousness having absolute
freedom is self of everything whatever exists in the world, not anything
else of varied nature having different aspects as agreed by pluralists. If self
is treated as devoid of Consciousness then it would be unconscious matter
and thus not self. If self is considered to be essence of consciousness, then
there cannot be difference between each and every being. Difference in the
case of consciousness cannot be established by means of space, time and
form, if they are separate from independent state of Lord Sivathey are not
existing at all. If we accept these various aspects filled with God Con-
sciousness, then it is not possible to establish difference with conscious
selves. If self is only consciousness, difference in the nature cannot be
ascertained. Difference cannot be established on account of their contact
with limiting condition (A&) since that too cannot be outside conscious-
ness, as will be cleared in the following way. If that ¥& (limiting condition)
was existing, before you got realization, and in the state of realization if
it vanishes then after realization it did not exist at all. The theory of the
plurality of self cannot he maintained. If it is established that a possibility
of the residual traces of A& remain behind even in the state of liberation
or one is even then far below the AnadiSiva, then those liberated souls
would be as good as §E1. As has been said, the reality of self is caitanya
(complete independent Consciousness). Thus the theory of plurality of
self has been refuted.

(to be continued)
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Kali in Tantraloka

Dr. B.N. Pandita
| 4

The impressions of his discovery of being none other than Almighty
God, powerful to manifest His divine activities with respect to whole
exixtence, phenomenal and non-phenomenal. He recognises the essential
nature of his I-consciousness as none other than Kali, the Godhead of the
Almighty God playing Kalana, the fivefold divine play of phenomenal
manifestation, through her twelve aspects. Thus says Abhinavagupta
about such doctrine :

YuTeEt WA yuTye wger ferdn:) 1
Ay gt aoadas femamsme aq

Tl SUATHTSE=T: & diag: |
WES-IaT0el Tl o gy

SHT: UNRheh oAl g rHread I |

AU WY WEA TaTg 3fa swure

Pramatrvargo manaughah pramas$ca bahudha sthitah

Meyaugh iti yatsarvamatra cinmdtrameva tat.

Iyvafim riipa-vaicitrim asrayamtyah sva-samvidah;

Svacchandyam anapeksam yat sa para Paramesvari.

Imah pragukta-Kalanas-tad-vijrmbhocyate yatah;

Ksepo jnanam ca samkhyanam gatirnada iti kramat. (T.A.IV-171 to 173)

' The whole existence consisting of knowing subjects of different
categories, all instrumental means of arriving at correct knowing, various
correct knowings and the multitude of knowable objects, all this is, in
reality, the consciousness alone. Self willed and independent potency of
the consciousness of the self in taking up all such multifarious forms is the
highest authority that is called the Mother Goddess. It is so because all
these previously mentioned manifestations are first some steps of the
outward growth of that divine potency and are termed as (1) ksepa
(throwing out), (2) jiana (perception), (3) samkhyana (forming definite
ideation), (4) gatih (cognition) and nada (relaxation on self awareness). +

(10)




(T.V.IV-171 t0 173) _

A practitioner of.Kali-naya visualizes the powers of his own self-
awareness as embracing and engulfing, one by one, the different phenom-
ena of twelve varieties around him, into his I-consciousness with the help
of his twelve Kalis, the twelve aspects of the power of his self aware I-
consciousness. He feels as if he were swallowing through his powers the
fourfold environment consisting of pramatr, pramana, prameya and
prama, all of which are undergoing creation, preservation and absorption
and appearing thus in twelve forms in all.

Since Kali, as the divine power of God, manifests all the fourelements
of the process of knowing, discussed above as its subject, object etc., it is
she who is the source and the real essence of the manifestation of pramatr-
hood. That is to say that everything about phenomenal knowing, appear-
ing as in the universe, is in fact she alone. Kali has therefore been termed
as the function of animation Matysadbhava in Trika Agamas. Thus says
Abhinavagupta about it :

HTTESTIH ATATEAA R AT |
TATaE Wiaw YT SReradil

Matrsadbhava-sanjaasyastenokta yatpramatrsu,
Etavadanta-samvittau pramatrtvam sphufibhavet. (T.A.IV-177)

It 1s named as Matr-sadbhava (real essence of the knowing subject),
because the whole process of knowing conducted by all knowing subjects
becomes quite clear in the manifestation of such process. (T.A. IV-177)

Besides, if the absolute consciousness were shorn of its power and its
tendency towards outward manifestation, termed as Kalana, it would lose
all beauty and charm. Kali, the sourse of all beauty in the absolute reality,
is therefore called in Nisatana-Agama as Vamesvari, suggesting mastery
over all beauty. The original meaning of the word Vama is “beautiful'. It
carries such sense in the name of Vamadeva, a divine form of Siva.
Vamacara is a system of theology prescribing charming activities with
respect to sweet and beautiful objects. The words Vamoru, Vamalocana,
vamangi etc. carry such sense in Sanskrit literature as well. Thus says
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Abhinavagupta about such Vamesvari :

arvEdfT - TS T SRt

Vamesvariti-Sabdena prokia $ri-nisi-samcare. (T.A.1IV-178)

SriNi§acara Agama mentions it by name as Vame$vari, the deity with
all beauty.

(T.A.IV-178)

Such subjective cnntemplatmn on one's own divine power has been
discussed in full detail as the most important practice of Sakta-upaya in
the Tantraloka of Abhinavagupta. His Tantrasara also deals with it in
sufficient detail. It is said to be very quick in yielding its results and that
made it very popular with the practitioners of Trika system. Being highly
esoteric in its nature, it has been just hinted at in Malirivijaya and Devi-
yamala Tantras where the terms Matr-sadbhava and Kala-karsini have
been mentioned.

(M.V.T.VIII-34). Abhmavagupta refers tosuch mention and Jayaratha
quotes the pasage.

TATIT TS WIH AT SHTeTeRIauiT
st g9 |1 ATg-HE T AfoTe

Devi-yamala-§astre sakathita Kala-karsini,
Sripirva-§astre sa matrsadbhavatvena varmm (T.A.III-70,71)

Deviyamala Agamarefers toitby calling it Kalakarsin (the manifestor
of the concept of time).

Sri Piirva-§astra (Malini-vijaya) calls it as Matr sadbhava (the essence
of the subject of knowing).

(T.A. 11I-70,71)

Trika-sara, an ancient work on Trika System, mentions it as the deity

surrounded by twelve yoginis and Abhinavagupta refers to such mention
while discussing Kalis. (T.A.III-254).

Such references in Tantraloka prove that Kalinaya had already
appeared as a part and parcel of the Trikasystem long before Abhinavagupta.

(12)




The vowel sounds, exciudmg the four ennuchs, 171l (3%, %, ] and ), have

been accepted as the twelve Kalis in Matrkayoga of Sambhava-Upaya.
Thus says Abhinavagupta about the twelve Kalis shining as twelve

vowels on the basis of ancient §astras :

T FHIAYT, feramoiraaifeard
TG FIIYT WwhT A1 T FHTEA ||

TATad qdeaed Y& desihashar |
TaTEan eaea: ot vifte: ¥ &
mﬁmﬁwﬁwﬂ%ﬁﬂm

FATT THEAATA AT AT: WAT: HIfeTehT: Fafardll

Asameva samavesat kriya-saktitayoditat.

Samvido dvadaSa prokta yasu sarvam samapyate.

Etavat deva-devasya mukhyam tacchakti-cakrakam.

Etavata devadevah plirna-saktih sa bhairavah.

Paramarsatmakatvena visargaksepa-yogatah.

I-yatta-kalanat jiana tah proktah kalikah kvacit. (T.A. III-250 to 253)

Pure consciousness, being charged with these very twelve types of
divine potency, termed as its active powers, suggested by twelve vowel
sounds from a to ah, not including the four ennuch sounds, contains the
whole world process and is (therefore) said to be of twelve aspects. This
much is the whole circle of the main powers of the Almighty God who is
taken as perfectly powerful and all inclusive Bhairavaby the virtue of such
fact. Such (twelve) powers are termed somewhere as Kalis on account of
their having awareness as their forms being active in creation and
absorption, limiting the scope of entities by means of definite ideation,
and on account of forming definite conceptions about them.

(T.A. I - 250 to 253)

Abhina\:’agupla takes the Kalinaya as an integral part and parcel of
Trika system and shown that it enjoyed such position long before him and

was taken like that in some ancient Agamic texts and philosophical
treatises as well.
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m the notes written by Jayaratha and the passages of kramakeli quoted
fum. He quotes two verses from the pen of Sivanandanatha and that

=s the latter to have been an author as well.
(to be continued)
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A Peep Into Abhinavagupta
“Paratrisika’ Vivaranam

Dr. Koshalya Walli

Acharya Abhinavagupta is one of the highest authorities in the arena
¥ achmir Saivism. The said author in his detailed Paratri §ika-Vivaranam
scusses the ways and means to identify the little I with the perfect I
msciousness of Siva in this very physical body. By its mere knowledge
entification with the Universal Consciousness Power (Khecari) is

-
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-
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Acarya Abhinavagupta starts his Vivaranam with the introduction
sat his mother Vimala and father Narasimha Gupta’. He ardently
sires that his present birth that he owes to his parents be expanded into
.me Consciousness. In his Vivaranam he discusses theKauliki Sakti
resides in the heart (Consciousness) and is the main source of the

e

sre manifestation’.

Jayaratha in his commentary on Tantraloka says that Abhinavagupta
e=< born of Siddha father and yogini mother and thus known as yogini
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Bhi®’. The Prim_prdial Guru is Siva Himself. His one of the names is

Srikantha®. Abhinavagupta remembers Him at the outset of writing his
VIVARANAM'.

According to Jaideva Singh, Kauliki Siddhi means the achievement
of the unification of the empirical consciousness with the Divine Univer-
sal Consciousness in this very body®.

Khecari is the Consciousness Power that moves about on the plane of
Bodha or the Universal Divine Consciousness®. This Universal Divine
Consciousness is Thought-free (Avikalpa), complete, undivided, uncon-
ditioned and integral. It is not determined or limited by any external
condition. Khecari Sakti pertains to the plane of consciousness”.

The meaning of the word “¥HaT is sameness. ‘Khecari Samatam
Vrajet" means he acquires the same integral unconditioned undetermined
consciousness as That of SIVA or DIVINITY. A person not rising to that
level does not have the experience of Khecari"'®. One who does not have
the experience of that level, his consciousness moves about in Abodha
which is only objective-external like pleasure pain etc. Abodha in this
context means empirical consciousness. Inhis Laghuvrtti, Abhinavagupta
mentions that since the empirical consciousness is determined, condi-
tioned by blue etc., hence that is not perfect (Purna)— is not integral and
unconditioned. The consciousness of Khecari level alone is uncondi-
tioned and hence perfect (Pirna) in itself''.

Mukti in accordance with Para-tri§ika-Vivaranam is not to be free
. from the existence, it means to identify with perfect I-consciousness
which is essential nature of one's own self'>2. Mukti only maintains the

& SETHHIGHT fauRTaaes: |
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9. PARATRISIKA VIVARANAM P.6
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12. Paratriéika Vivaranam, Jaidev Singh P.19, Notes
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identification of the self with the Supreme I-Consciousness of the Di-
vine."? —a

Homogeneousness of Khecari Sakti, says Abhinavagupta, constitutes
liberation. This homogeniousness of the Khecari Sakti is due to the
awakeness of the essential nature of the anuttara which is incessantly
present and which arises from the bliss of the recognition of the comple-
tion of the union of the Divine Sakti with Siva. Simply the knowledge of
the Energy does not work but the constant awareness of the Ener gyinclose
contact with the Divine is the source of liberation'*. Even if there is an iota
of the ignorance of the nature of the integral Anuttara it results in the
contrary state of the mind". Khecari Samya does not imply to meditate for
a few minutes, it means to be aware of the Divinity that works in us for all
the twentyfour hours, while waking, eating, working, sleeping, serving,
meditating, divinely chanting, while in office on files, at home with the
family, in the social gathering etc. That transforms our mind in toto.
Khecari Samya means constant Divine Consciousness. as a result of
which, it is not a person who lives it, it is Divinity that lives in the person.

Khecari Samyatva means thought free, integral and Divine Conscious-
ness'®.

Hrdayastha means the Energy résiding in the knowledge of the
various objects brought about, by the supreme conscious base of all
objective and subjective experience and experients by its own freedom!”.

Kulanayika is the presiding deity of the KULA i.e. body, Prana,
pleasure etc. in other words of objects, experient and experients; the vital
energy uf’ the collective whole of Brahmii and other goddesses. On the
plane of Sakti, she is the inmost core of the entire sensory and nervous
system, and, on the plane of NARA, she is the female and male generative

%3. Ibid P. 20
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organ - the source of all production'.
Paratrisika thterprets Kaulika as under :-

(1) Kauliki is one who though immanent in all manifestation is herself
AKULA.

(ii) One who abides in Kula (Sheer Consciousness, ‘Cinmatra’), distinct
from kula or manifestation is kaula Siva. She in whom the Kula or Siva
abides in idential form is Kauliki. The entire range of manifestation
(Kula) abides as such because of being rooted in the light of AKULA
(i.e. Siva)"®. Quoting Spandakarika, Abhinavagupta writes- Besides
being in touch with the power of Self, an individual becomes equal to
that.”®

Similarly, with the power of Spandatattva, the divinities together with
the second formulae, as their indicators with the powr of omniscience
proceed to carry out their assigned functions®'. According to Somananda,
‘Aya’ means advancing of the mind due to jiana or knowledge in the Hrt
or the Supreme Centre of Consciousness™.

Abhinavagupta desires to elucidate the essence of Trika to cut asu nder
inevitably the knot of Maya existing in the either of the heart, as the mind
engrossed in destroying for ever the Mayic ignorance which is the root of
all evil, the mind in which Siva has penetrated and which is, a thirst for
drinking the nectar of the bliss of Siva®.
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Paratrisika comprises a dialogue between Deviand Bhairava. Bhairava
sustains and maintainstthe universe, sounds -the great mantra of self-
consciousness (i.e. whe has constantly the awareness of self, ravaorsound
is Bhairava). The Word ¥ is formulated from the root — to sustain,
maintain?. Parasakti expands in the form of the universe. The Devi
initiates the question about Parasakti.

According to Abhinavagupta, Parasambandha is the highest relation
between the questioner and the answerer, between guru and disciple®.

Further, Sakti of Bhairava is virtually Devi. Devi is the power of
hearing Herself. While others can't make out anything from confused
buzzing sound even though it is heard by the ear. She can make out the
sense of all the sounds whether that is clearly pronounced or is only
indistinct confused sound.?® A true word always teaches the heart di-
rectly.”’ Without Nara, $akti and Siva, there is neither word, nor meaning
and nor, the mental movement.”

According to Bhairava, the process of creation is in His Heart.”
Acarya Abhinavagupta in this context says that Hrdaya here means
receptacle of all the existents.”” "Hrdayam' means the final resting place
i.e. FIAHAM." Abhinavagupta quotes Yogavasistha to bring home the
hard truth that there is one in whom lies all from whom proceeds all, who
is all, who is all mind, who is always constitutive of all, who is Omni-
present.”

Paratri$ika gives the details of the manifestation of the universe as

3
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under :-

The ‘37’ (a) efc. are all the vowels ending in Anusvara. At their en 1??'
through correction of Kriyasakti occur Soma (moon) and Siirya (sun) In
the five classes of consonants beginning successively with “ka' andcn ir +._
with*Ma', we have the categories of the existence beginning with the eartt
and ending with the ‘Purusa’. There are four dharana pertaining to Vﬁ
Agni, Salila, and Indra namely ¥, T, 9, g, etc. Sa, Sa are known as n ¢
brahma: Thus beginning with ‘a’ and ending with ‘ksa'-it is known as s;
or manifestation. This manifestation ‘a’ to ‘ksa’ is always knﬂwn
Tantras as the source of all the Mantras and the incantations.*

Tosum up, ParatriSika is an eye opener to understand the real conceg
of mukti, worship the wheel of creation (§8R =), the importance @
vowels and consonants and their relation with five elements of whlc ol
gross body is made, elements of which our subtle body is made, and,
spiritualizes the whole atmosphere within us, outside us, and around
We feel spiritual vibrations. The present day India with such a ri
cultural, philosophical and spiritual heritage, if ﬂwns:tsmceraiycan
out of the present mud of crisis of character, moral bankrupcy, eco 0m
dishonesty, social exploitation and the like. We can understand -L
meaning of Dharma if we care to devote sometime to understand
practical spiritual philosophy of Kashmir Saivism’.
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Moksa and the means of its
attaiftment in Kashmir Saivism

-

John H. Hughes

11

Sﬁmbavupﬁya

In order to succeed in sambavopaya the Saiva yogi must possess
supreme strength of awareness so that he/she does not need support to
maintain his/her consciousness of self. Saiva masters tell us that in
sambavopaya the aspirant has only to maintain the thoughtless (nirvikalpa)
state continuously. For this reason, Sambhavopaya is said to be the most
refined upaya. Here the aspirant must reside in the subtlest state of
knowledge, just at the starting point of perception. This starting point is
found just at the beginning of any perception or thought, before it has
become determinate. In this upaya the aspirant, by maintaining the
thoughtless state, resides in this first starting point of perception or
thought simply by willing it. This yogi has developed such strength of
awareness that he/she has only to will this to happen and it is accom-
plished. The Kashmir Saiva points out that, because in sambavopaya the
yogi has only to maintain thoughtlessness, he has no where to go and
nothing to do. Residing in the thoughtless state is the means and the end.
Therefore in Sambavopaya there are no means separate from what is to be
achieved. Svami Laksmana joo says, to explain this, “the means exist in
the state of the meant.” The yogi just wills to be there and he/she is there

in his/her own limited subjective awareness, maintaining the continuity
of thoughtlessness.

In this state the Trika Saiva yogi, maintaining unbroken thoughtless-
ness, 1s waiting at the threshold of Universal Consciousness. Having
accomplished this much there is nothing left for him/her to do. For Trika
Saivism this state is significant because up to this point the yogi has
depended primarily on self-effort. Svami Laksmana joo tells us that from
this point on the entry into universal God Consciousness is automatic.

Let us try to put this into perspective. Why does the Trika Saiva hold
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that the yogi's own efforts can only take him to the “door of universal
Consciousness?’. The Saiva argues that the yogi is a limited being (jiva)
and Lord Siva is-unlimited. This yogi is manifested as a limited being by
the supreme mﬁgical trick (mahamaya) of Lord Siva's independent will
(svatantrya $akii) and depends upon Lord Siva for his/her existence.
Because this yogi is limited and dependent he/she cannot force that
unlimited divine reality of which he/she is a manifestation to reveal itself.
Kashmir Saivism holds that it is by the grace of God (§aktipata)-in the
form of the grace of the master-that Lord Siva is revealed. When the
disciple, by maintaining thoughtlessness, reaches the entrance of the
§ambhava state, he/she is said to be capable of receiving the master's
grace. Svami Laksmana joo explains that it is this grace that carries the
disciple to absorption in universal God Consciousness."

Sﬁktnpﬁya

It is the nature of the world of particularity and diversity that our lives
are filled with myriad perceptions and thoughts. Each of these perceptions
and thoughts has a beginning and an end. Every thought and every
perception comes into being, exists for some time, and then comes to an
end. This, Saivism teaches, is the nature of thinking and perception. Ilook
at the pen on my desk and then turn to look at a book lying just next to it.
In the first instance I look at the pen and the perception of the pen comes
into existence, exists for some time, and ceases to exist. This perception
is replaced by the perception of the book which comes into existence,
exists for some time, and ceases to exist. This, in turn, is replaced by
another perception, and so on. And the same is true with thoughts. In fact,

¥ every moment of our lives is filled with these mental moments of creation,

preservation, and destruction. For the Kashmir Saiva what is important
and exciting in his understanding is that between the end of one thought
or perception and the beginning of another there is a gap. It may be ever
so momentary but there is a gap. And-this is most important-within the
gap shines that universal Reality of Siva, which lies at the background and
is the ground of all diversity.

11. Swami Lakshmanjoo, Kashmir Shaivism ““The Secret Supreme” (Albany, N.Y.: State
University of New York Press, 1988), 34.
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Unlike sambhavopaya, saktopaya involves more readily definable
techniques. In fﬁkgepﬁya the aspirant achieves absorption in universal
Consciousness by-Concentrating on the Supreme Being as found in the
junction between any two actions or thoughts. In this upaya there is no
need for the recitation of mantras or concentration on the breath. Here the
‘aspirant has to mentally catch hold of that junction (sandhi) which resides
in all the activities and thoughts that make up our lives. This Saiva masters
call “centering” (madhyam dhyatva). To accomplish this centering the
aspirant must develop great firmness of awareness. Without this intensity
of awareness the aspirant will not be able to achieve the purpose of
saktopaya, which is to enter into universal Consciousness existing in the
center between any two thoughts or actions. Such a yogi would then be
qualified only for anavopaya.

Through developing this intensity of awareness the yogi will be able
to maintain a continuity of unbroken awareness. The Saiva explains that
this is important, for it is only by maintaining a chain of unbroken
awareness that the yogi will be able to discover the reality of the gap. In
saktopaya all actions, all thoughts are fit for such practice. These gaps
exist everywhere. While raising your arm and putting it down, between
two steps, between the waking state and the dreaming state, between the
dreaming state and the state of deep sleep, between the outgoing breath
and the incoming breath, at all of these moments junctions exist. Further-
more, all practices which are essentially anavopaya practices are, for the
aspirant residing in Saktopaya, Saktopaya practices if they are done with
full unbroken awareness.

: Svami Laksmana joo tells us that the goal of the Saktopaya aspirant
s to develop ever increasing firmness of awareness, making him/herself
capable of receiving the guru's grace. When the yogi reaches this state he/
she 1s said to be in that state which is described as ““being at the feet of the
guru."'* This aspirant is then fit to achieve absorption in universal
Consciousness. When this yogi receives the grace of the guru in §aktopaya,
he/she reaches that state of mystical absorption which merges and is one

with the supreme mystical absorption (samavesa) existing in the sambhava
state.

12. Swami Lakshmanjoo, Kashmir Shaivism “*The Secret Supreme," 35.
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fil_mmpﬁya

Anavopaya,the most inferior of the three upayas in Kashmir Sa.
is the one concerned with anu, the individual soul. In @navopa
aspirant needs support and help from all sides to maintain, focu.
strengthen his/her awareness. We have seen how the saktopaya asj
has more strength of awareness. His/her strength of awareness is sucl
only one point is needed as a support for his/her concentration, nan
the center. And in §ambavopaya the aspirant has developed such stre;
of awareness that he/she only needs to will to be in his/her own nature
this takes place. There is no where for him/her to go and nothing tc
done. He/she is already residing in the object of this upaya. So,
anavopaya the aspirant needs all support, in sakfopaya the aspirant nee
some support, and in §ambavopaya the aspirant needs no support.

In anavopaya the aspirant takes the help of many different process:
toaid him/her in maintaining and stren gthening his/her awareness. He/sh
may employ concentration on breathing (uccara), concentration or
experience through a particular sense organ (karana), meditative contem-
plation (dhyana), or concentration on some particular place (sthana-
prakalpana). All of these various practices, details of which follow, may
be undertaken together or separately as an aid to developing his/her
awareness.

Uccara, concentration on the breath, is a fundamental element of
practice in anavopaya. In uccara the aspirant concentrates on the flow of
the breath and, in particular, on the point between the outgoing and
incoming breath and the point between the incoming and outgoing breath.

In karana the aspirant maintains one pointedness threugh vision or
another sense such as hearing. The sense of sight, however, is most
important. For example the aspirant may go on gazing at particular object
without blinking his eyes. In this process he/she should try to maintain an
unbroken chain of awareness. When that perception vanishes, as it will
when he/she enters into the vastness of the center, this practice is
complete.

Meditative contemplation (dhyana) is another practice in anavopaya.
There are many different forms of dhyana. To meditate on the lotus in your
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heart, or on the meaning of a manira such as “so'ham" or “*Siva,” are
forms of dhyana. In this practice the aspirant concentrates on these
sounds, locations or forms along with thinking and reflecting on their
meaning. It is said that contemplation on the meaning of spiritual words
is a higher form of contemplation than contemplation on an object with
form. Anytime an aspirant uses mantras in his/her practice it is considered
dhyana. And it is not uncommon to find dhyana combined with uccara

and karana, as in the practices of cakrodaya and ajapa gayatri t0 be
described below.

Sthana-prakalpana means concentration on some particular place. In
the lower, ordinary form of sthana-prakalpand the aspirant must concen-
trate on different points in the body. In Kashmir Saivism there are three
main places for concentration, between the eyebrows, the pit of the throat
and the heart. In the higher more refined practice of sthana-prakalpana
the aspirant must see the vastness of this universe existing symbolically
in the span of one breath. Svami Laksmana joo explains that in this higher
form of @navopaya the aspirant must discover where each aspect of reality
s found in the span of one breath. The “reality” Lakshmanjoo is describ-
ing is said to encompass the realm of the gods (devas), the locations of the
protectors of the world (lokapala s), and the astronomical locations
including but not confined to the location of the dawn, sunset, and
midnight, and so on. All of these points and positions are to be located and
concentrated on in the span of one individual breath."”

Of the numberless practices which are found in @navopaya, there are
two jpractices which stand out.as most typical: cakrodaya and ajapa
gayatri. Both of these practices incorporate uccara, concentration on
breath, dhyana, contemplation with mantra, and karana, meaning here
one pointedness through the sense of sight. Furthermore, according to the
advice of the aspirant's master, sthana-prakalpana may also be included.

In the practices of cakrodaya and ajapa gayatri, uccara functions as
the central element. In both of these practices the yogi continues breathing
deeply seeking to become aware of the center between the outgoing and
incoming breath, and the incoming and outgoing breath. While also being

13. Swami Lakshmanjoo, Kashmir Shatvism, ““The Secret Supreme,” 38.
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aware of the flow of the breath in the total breathin g cycle, predominance
1s given to the beginning point and the ending point. The two practices,
however, differ #n one important respect. In ajapa gayatri the yogi
maintains a slow and silent movement of the breath, while in cakrodaya
he/she maintains a slow movement of the breath along with the sound of
breathing. In both these practices, along with breathing, the aspirant
mentally repeats the mantra given to him by his/her master.

The aspirant in these practices must maintain full awareness in the
center between the two breaths. Svami Laksmana Joo specifies that this
awareness mustbe lively, indeed, it should be “continually fresh, new, and
filled with excitement.” Certainly, it should not become routine. The yogi
should be excited by his/her practice.'* Through the strengthening of his/
her awareness the aspirant will enter into this center between the two
breaths. His/her practice will become saktopaya, he/she will enter into the
mystical absorption (samavesa) of Saktopaya. Finally, the yogi will attain
the mystical realization of sambhavopaya.

It is important to realize that though there are different upayas, all of
these upayas lead the yogi to the state of one transcendental Conscious-
ness. The difference in the upayas is that anavopaya takes longer,
Saktopaya is a shorter way, while sambhavopaya is the quickest. Al-
though the means are different, the end to be achieved is one.!s

Moksa

One might ask whether sambhava-samavesa, the mystical absorption
in the state of Siva, is equivalent to moksa, liberation. In fact, it is not. It
certainly must exist if moksa is to occur but it is not its defining
characteristic. Abhinavagupta tells us in the Tantraloka “Moksa only
exists when your being becomes absolutely independent (svatantra &
tmaka),"'®* What is this “independence” that Abhinavagupta specifies as

14. Swami Lakshmanjoo, ““Talks on Practice,” in John Hughes, Self Realization in Kashmir
Shaivism, the Oral Teachings of Swami Lakshman joo (Albany, N.Y .: State University of New
York Press, 1994), 42.

15. Swami Lakshmanjoo, “Talks on Practice”. 40,

16. Swami Lakshmanjoo, translation and commentary on Tantraloka I:31, July 1975, tape
recording in possession of the author.
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the necessary condition of moksa? We have seen above that it is repeatedly
declared that an essential characteristic of Lord Siva is his independence.
It is explained fhat Lord Siva created this universe by means of his
independence. Siva's independence means complete unbridled freedom,
freedom to will, freedom to know, freedom to do. According to
Abhinavagupta, a yogi can only be said to be liberated when he/she
possesses this absolute independence. For a yogi to be independent,
nothing must be able to limit him/her or overshadow his/her universal
consciousness. This means that this yogi must experience the same state
of universal Consciousness, the same independence, in the external world
as he/she does in the mystical absorption of the sambhava state. From the
Trika Saiva point of view, until he/she attains this state he/she cannot be
said to be absolutely independent or to have attained moksa (liberation).

Svami Laksmanajoo in discussing the supreme mystical absorption of
sambhava explains how the yogi's internal mystical trance becomes fused
with and transforms his/her external experience (vyutthana). He tells us
that this process begins when the yogi is experiencing the state of internal
mystical awareness, when he/she is relishing the fullness of his universal
Consciousness. At that moment he/she is pulled out into the world of
external experience. His/her eyes open and he/she experiences the world.
But this external experience is different, it is now filled with the oneness
of universal Consciousness. He/she may experience a chair but the
experience of this chair is filled with God Consciousness. He/she may see
a tree and the experience of this tree is filled with God Consiousness.
Everywhere he/she looks, whatever he/she sees is filled with God Con-
sciousness. Then again his/her eyes close and he/she is drawn inside. And
again, after afew moments he/she is drawn outside and opens his/her eyes
experiencing the world filled with the oneness of God. He/she cannot stop
this process. Even though the yogi may try to stop this process he/she
cannot. This process of going fom inside to outside, back inside, and again

outside 1s automatic and continues for some time. This is the process
known as krama-mudra.

In clarifying this process, Svamt Laksmana joo tells us that what this
yogi is eperiencing is the fusing of his/her inner and outer world in the
oneness of God Consciousness. He says that the aspirant's I-Conscious-
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