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From the Chief Editor

D riven by a new resolve to give a dynamic push to its efforts to create an extensive awareness about {
salience of the non-dual Shaiva philosophy of Kashmir as interpreted and explained by Iswarswaro
Swami Lakshamanjoo, the Ishwar Ashram is displaying an unprecedented enthusiasm to march ahead. Ine
Kendra of the Ashram there is a flurry of activity pointing towards fact that the state of inertia th at seemed to
have held sway has been finally overcome. Effervescent with ideas, the Kendras are coming out with new pla
and agendas, marking out the thrust areas for short term and long term achievement.

Thus, the Srinagar Kendra at Ishber organized a two-day international seminar on different aspects
Kashmir Shaivism and Swamiji's life and teachings on 28 and29 of September, 2013 that provedto be are
memorable event. The venue of the Seminar was near the Sureshvari Lake (modern Dal Lake) an ar
hallowed by the dust of the feet of the great Abhinavaguptapéda, and which overflowed with the mellifious
songs of Utapaldeva'§ivastotravalé about a millennium back. Swami Lakshmanjoo, modern Abhinavagupt
too had chosen the spot for setting up hisshram . For two whole days in about the same locale resodateéth
the voices of some of the topmost scholars in the field of Kashmir Shaivism, which is synonymous wit
Abhinabavagupta's thought. Prof. Debabrata Sensharma, Dr. Navjivan Rastogi, Dr. Mark S. G. Dyczkowsj
Prof. Rama Ghose and Prof. Rajneesh Mishra enlightened the minds of more than three hundrednticipants
with their insights into the core dimensions of the philosophy. Prof. M.L. Kokiloo, Prof. Jagir Singh, Pf.
Sampath Kumar Medavarapu, Dr. Varun Kumar Tripathi, Dr. Sangamesan K. M., Prof. Rajini M., PfaM. H.

keen students of Kashmir's Shaiva philosophical thought like Mr. Lawrence Small of the USA and Shri R. K
Sukhija of India also stirred the audience with their #devotee talks$. Swami Lakshmanjoo's senior discip
Sushree Prabhaji, blessed everyone presentwith her spirituality soaked words.

As the ambience of the Seminar at Srinagar is still lingering in the air, the Delhi Kendra is making hectic
preparations for a one-day seminar on November 30 in which eminent scholars will speak on various aspects
the philosophy and practice of non-dual Kashmir Shaivism. And while seminars may be part of the Ashram
strategy to project the teachings of Ishwarswaroop Swami Lakshmanjoo of equal importance, and perhaps
more stable effect, is the attempt being made to revive and give a new shape to Kashmir Shaiva Institut
established by Swamiji way back in 1970. As a first important step, the newly revived Institute is launching a|
Introductory Course in Kashmir Shaivism. Starting from ' December, 2013till'7 December, 2013, instructiq
will be imparted to them in the premises of the Ashram Kendra at Sarita Vihar, New Delhi.

And now a few words about the presentissue of Malini. Thisissue is a special number ! specialinthe sen
that it consists mainly of important articles selected from some previous issues of the magazine. These incly
Gayatré in the Non-dualistic Caiva Tradition of Kashniy Dr. Navjivan Rastogi, Self-awareness and Egoityy
Dr. Mark S. G. Dyczkowski,The Absolutism of Trika by Moti Lal Pandit and The Divine Mother in Kashmir
Shaivisnby George Barselaaar. All these are marked by their deep philosophical content and their original an
serious perspectives on some of the central doctrines of the non-dual Shaivism of Kashmir. The same can
said of Prof. Nilakanth Gurtu's article on the Spanda Kéarikdand Prof. Jagir Singh'sSpanda stra evam Para
Sattain the Hindi section, both of which analyse the nature of the absolute in the Spanda system. Also ofgat
interest to the Malini readers will be the articles Sundays in the Ashranby Late Prof. T. N. Bhan and C aiva
Dargan mein Svatantrya Siddhanta ké Mahalt@Prof. M. L. Kukiloo, which have been taken from the very first
issue of Malini published as far back as in June 1970. Interestingly, it has been described as #Discourses @

Zafar, Dr. Yogesh Sharma and Shri Pradip also made their presentations. And not only the academics, sorle

Df

pf

Kashmir Shaiva Institute$ and nota magazine. 98ai Gurudev!
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eq[; laiknd dh vksj Is

ih:i Lokeh y{e.ktw }kjk O;K[;kf:r d'ehj 'kSok};oknh n'kZu ds egUo ds fo"k; esa
s vius iz;klksa dks ,d I'kDr xfr nsus ds vius u;s ladYi Is izsfjr bZ'oj vkJe V2@

viwoZ mRIkg n'f'Vxkspj gks jgk gSA vkJe ds izR;sd dsanz esa f@;k'khyrk dk ,d ,g

ladsr feyrs gSa fd tks fuf*@;rk vc rd NkbZ fn[kkbZ nsrh Fkh mis o'’khHkwr dj fy;k x;k
dsanz ubZ ;kstukvksa vkSj u, izdYiksa dks :ikdkj nsus esa layXu gSa vkSj vYi vof/k

:kid psruk mRil
V esa vktdy ,d
okrkoj.k O;Klr

okyh miyfC/k;ksa ds u,&u, {ks=kksa dks fpg~fur dj jgs gSaA

fopkj n'kZu dk i;kZ;okph gS] ds 'kh"kZ L Fisfajkatkkagitiokkdeh hsoozr Isu 'kekZ] MKW- g6

J-th- fMpdksfQfLdh] izks- jek ?kks'"k vkSjizkénjkaikdedgUoiw.kZ vk;keksa ds fo"kkszsk

rhu IkS Is vi/kd Jksrkvksa ds euksa dks vkikbidiagh kzkszkesbikuyky dgfdyw] izks- lajiK
o#.k dgekj f=kikBh] MkW- laxeslu ds-,e-]szke- jputQg-MkMV- ;ksxs'k 'kekZ vkSj Jh iznis

vg;srkvksa us Hkh viuh okrkZ Is IHkh Jkdthviksketikg{tkiksiHfaf]'B f'k";k lIqJh izHkkns
v/;kRe jaftr vk’khoZpuksa ds jl Is IHkh dks fueXu fd;kA

laxksf"B;ka bZ'ojLo:i y{e.ktw ds mins'kksa dks ubZ ih<+h ds ftKklqvksa rd iggap
j-kuhfr dk ,d Hkkx gSa] ogka d'ehj 'kSo bafLVV;w\éhtidhigkkiekd dk Fkh] dks fQj Is If@

‘kstuk dks Hkh egUoiw.kZ dgk tk Idrk gSA bl uo&isRilirigglkdk ZBe Hkh fufpr dj fy;k g

og gS d'ehj 'kSo n'kzZu ds fl)kUr vkSj Ik/kuk i{#tkz&jalsikljsfipdeRed dk;Z'kkyk dk la;ks
dk;Z'kkyk esa vkJe ds vkSj vkJe Is ckgj ds folkasisbRNdglifjlf srkvksa dks f'kf{kr djsaxsA

vkSj vc dgNsd 'kCn ekfyuh ds izLrgr vad ds fo"k;ceralkikikotksdttad gksxk ftlesal
fiNys vadksa Is p:fur egUoiw.kZ lkexzh Is izLrgfta:kkistkksa esa MKW- uothou jLrkg
xk;=kh bu n ukWu&M;wfyfLVd 'kSo VSaM'kekddNIQhd' @WiptRak-dh dk MsYQ vos
bZxksbVh*] eksrhyky iafMr ds ~n ,clksY;wfVTe vkQ f=kd”" vkSj tkWtZ ckjs lykj dk *n f]
'kh"kzd vkys[k IfEefyr gSA bu IHkh vkys[kksa dh fo"k; Hkwfe xgu nk'kZfud gS vkSj b
ewyHkwr fl)kUrksa ij fo}ku ys[kksa us viuh varnZ'f'V;ka izLrgr dh gaSA ;gh ckr fgan

izks- tkxhj flag ds vkys[kksa ds ckjs esa dgh tk Idrh gS] ftuesa Lian'kkL=k esa ijelll

fd;k x;k gSA blh izdkj Lo- izks- Vh-,u- Hkku dk fy[kk laLdj.k "laMst bu n vkJe” vkSj iz
vkys[k ~'kSo n'kZu esa Lokra=; fl)kar dh egUkk* Hkh ikBdksa ds fy, dkQh jkspd jgsd

hiou jLrksxh] Mk
viuh varZn'f'vV
fekj esMDjiq

s Hkh vius&vi

okbu enj bu d'e
esa d'ehj ds 'k
esa fyflkr Lo- i
kk dh izd fr dk
s- eD[ku yky dc
SA bu nksuksa

loZizFke vad Is p;fur fd;k x;k gS tkST@u esa izdkf'kr ggvk FKkA jkspd ckr ;g H

h gS fd bl izFk

ekfyuh dks ,d if=kdk u dgdj ~d'ehj 'kSo bafLVV,wV* ds "foe'kZ** dk xdperfackd x;k gSA&
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Bhagavad Gita

In the Light of Kashmir Shaivism
Revealed by Swami Lakshmanjoo
(Continued from the previous issue)

Chapter 2 (Part-1)

vtgZu mokp
Arjuna places his question before his
master Lord Kaifiéa.

T;k;Ih  pEdezZ.kLrs erk cqf)tZuknZuAl
RfRda dezf.k /kksjs eka fu;kst;fl ds'lko AL1A

Jayasé cetkarmaéaste maté buddhirjanardana/
Tatkia karmaéi ghore méa niyojayasi kecava/l/

O Kecava, O Lord Kaifiéa, ifyou have ...

O Janéardana, Janardana means who gives
trouble to those people who are not virtuous, that
is Janardana. So he is called Janardana, Lord
Kaifiéa. He gives trouble to those people.

... ifyou have thought that action; if you have
said already that knowledge is more than action,
knowledge is valid, knowledge is better than
action, why should you insert action for me?
Because action is troublesome, | have to kill those
and what? If | practice only knowledge, [because]
you told me that knowledge is greater than action,
why should you insert me in activities? | don"t  knowledge would be better, to think that, #all is
want to act, because these are very troublesome | org Civa$, bas, that is all. | have not to [do]
actions; to fightwith people and all those. action. | have not to take troops and everything.

You decide with yourself, so that | remain
O;kfeds.kso okD;su cqf)a eksg;lho es ceful here and hereafter.
Rnsda on fuJpR; ;su Js;ks-gekizg;ke~ AAZAA  you have already related to me action and
knowledge.
Vyamicreéeva vakyenabuddhia mohayaséva me/ Tatra na dvatot pradhanyaa yuktam...
Tadekaavada niccityayenacreyo "hamapnuyam//2// [Comm.] though, amongst these two one can be
You have placed before me two opposite inferior and the other can be superior. Both cannot
thing: action and knowledge. But you should  pe superior, i.e. Knowledge is superior and action is
decide what is good for me; action or knowledge.  superior. Superior is knowledge. That you have
Don"t say that action is also needed and galready decided inthe end of the second chapter -
knowledge is also needed. These two things are thatknowledge is great, greater than action.
equa”y OppOSite. Why should I do ... Tell me Only Why should you insertmein act|v|ty’?
one thing, which is worthwhile to do. Only Tatbalena kiiapagééyatvaa yadi karmaéaa
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holding the strength of knowledge, if all the

actions are to be thrown aside, Buddhiyukto
cahatént® (the clokie refers, which Lord Kaifiéa
has already told him in the end of second chapter),
mulata eva tat karmaéa kim prayojanamwhy

should I doany actionatall? Thisiswhat | mean.

JhHkxokalLrw=ja nnkfr
¢crébhagavaastittaraa dadati,

Now Cré Bhagavan, Lord Kaifiéa
places before himits answer.

Yksds-fLefUHo/kk fu"Vk igjk izksak e;kuPohversation]. So you should be ...

always injianayogés After all, they have to go to
bathroom; they have to urinate. That is karma
[action]. While urinating they must not be kept

away from God!consciousness. While going to
bathroom they must not be kept away from
God!consciousness.

So, this yoga in action is very predominant.
And it works, it works always. And that does not
work always;jianayoga does not work always.
jianayogaworks only in your pujaroom. You can't
remain in your puja room all the twenty-four
hours. Afterwards you have to come down and
have a walk, have a talk, have agupshup
it is more

Kku;ksxsu lka[;kuka deZ;ksxsu ;ksfxuke-podato do gupshupnd be sentenced to God

loke 'smindvividha nifda pura prokta
mayanagha/

jlAnayogena saakhyadnaa karmayogena
yoginam/3/

Inthis world | have, in my previous lives, from
times immemorial, from ancient times, | have
placed here in this world, in may previous lives, |
have already explained it, that there are two ways
predominant! jianayogena saakhyanaa !those
who are blessed by knowledge for them knowledge
is good, and those who are blessed with actions for
them action is good. Both are predominant. You
can't say that action is not predominant,
knowledge is only predominant. It cannot be.

Loke efia dvayé gatiu prasiddbdmm.], this is
absolutely, there are two pathways for achieving
salvation in the end. Saakhyanaa jianaa
pradhénaa, those who are sdakhyas, who are !
always sentenced in God consciousness, for
them there is knowledge. Andyoginaa, those
who are karmayogé, who have got yoga in action,
who observe yogain action.

Whatis yogainaction?

While walking you are dissolved in Lord Civa's
state, while talking, while doing, while kissing, while
doing bakwagnonsense], while going to the cinema,
you are always sentenced in that God
consciousness while acting. Those akarmayogés .

On the contrary karmayogéare better than
jianayogés because jianayogéscannot remain

MALINI
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consciousness atthe same time.

Maya tu sa ekaiva nifidoktad jiana kriya
mayatvatsaa vittattvasyetjcomm.], | have in my
old lives related in the past this is only one
pathway. Because pathway is of knowledge and
pathway is of action. And in these two pathways
the pathway of action works continuously,
whereas the pathway of knowledge does not work
continuously. It stops, at times; from time to time
it stops. You have to stop this pathway of
[knowledgel].

Doyouunderstand?

DENISE: Yes.

SWAMIJI:

nakarmaéamanarambhét...

Itwill be cleared inthose two more ¢lokas, 4th
and 5th.

u deZ.kkeukjEHkkéS"dE;Za ig#"kks-JqrsA
u p laU;luknso flf)a lef/kxPNfrAA 4AA

na karmaéamanarambhannaifikarmyaa
purufio ‘cnute/
nacasannyasanadeva siddhia samadhigacchatti/4/

Na karmaéamanarambhaif you just discard
doing any action, you cannot remain inactive,
even then you cannot remain inactive. If you just
discard all the actions, but still then you cannot
remain inactive.

Why?




In mind you'lldo some acting, you'll think. You'll
do something or the other thing in mind, inintellect,
in ego. Or you'll do yawning, or you'll sleep, you'll do
something. Without doing you cannot remain just
like a dead body.Naifikarma is where there is
nothing to be done. Naifikarma is not possible.
Naifikarmameans being inactive for all times. Itis
not possible, it cannotbe, itdoes not succeed.

Na ca sannyasanadeva siddhia samadhigacchati,
justtodiscard all activities, you cannot get entry in
God! consciousnessinitsreal sense.

ufg dfipR{k.kefi

tkrqg fr'BR;deZd’rA

karma, action, which is residing in the center of
knowledge, you cannot avoid it. You cannot avoid
it. Itisimpossible to avoid thatkarma, action.

Yatau paravaca eva kayavaibhanasaa
parispandat [comm.], paravaga evameans
dependently, he will be dependent to do
something. Without doing something he won"t
remain, he won"tlive.

Still he will breathe! If he does not do
anything still he will breathe. If he does not do
anything he will think. If he does not do anything
he will sleep and go in dreaming state, and do
there activities; rise and walks, rides in pathways,

dk;Zrs ao'k% deZ loZ% izd frtSxqZ.kS%inAlk&aiving state. He will do something.

nahi kaccitkiiaéamapi jatu tiiohatyakarmakait/
karyate hyavacau karma sarvau prakaiti
jairguéaiu //5//

Nobody in this world can remain without any
action. Some action or any action he will do. If he
does not do in movement, still he will do in mind,
still he will act in ego, still he will do something
inside. Karyate hyavagau karma sarvau prakaiti
everybody, it is necessary that everybody works
according to their nature. They will do
something. If they do not do any action through
body, but through mind they will do.

Jidnaa kramaéa rahitad na bhavati, karma
ca kaucalopetaa jianarahitaa na bhavati
[comm.],jiana cannot remain without actions,
and actions cannot remain without knowledge.
Actions and knowledge are interdependent.
Ityekameva vastu jidnakarmagét is only one
element,jidna okarma.

Itis well said in Caivite philosophies:

'nakriyarahitaajianaa na jianarahita kriya/
jidnakriyavinifipanna acaryau pagupacaha'//

Action cannot remain without knowledge,
and knowledge cannot remain without action. So
the master who is efficient in activity and
knowledge both, simultaneously, he can elevate
the whole universe. He alone is capable of
elevating the whole universe.

Doyou understand?

Tasméajjhanantarvarti karmaparihar[comm.]

6
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DENISE: Sothat's actiontoo?

SWAMIJI:  Yes, actions are predominant
everywhere.

Now, if you say that, #No, | want to remain
like this$ i.e. Eyes closedhas ! Dohmove your
body that, ## want to remain like this $§ if you say
that, | have gotanswer to that.

deszZfUnz;ki.k la;E; ; vkLrs eulk Leju~A
bfUn;kFkZfUoew<Rek ew<kpkj% | mP;rsAAGAA

Karmendriydéi samyamya ya aste manasa
smaran/

Indriyarthanvimiohatma muiohacarau sa
ucyate//6//

Karmendriyaéj all organs of action, who will
squeeze all organs of action, his own organs ayel
aste who sits just manasa smaranghrough mind
what will he do?Indriyarthan, through mind he
will be thinking, he will go here and there. And
his disciple will think, "Our master is in samadhi"
[And] something he doestosleep...

Who?

DENISE: The master.

SWAMIJI: ... their master, who is just idly
sitting for meditation. This meditation is fraud.
This meditation does not work.

Indriyarthan, he does here and there through
mind, miohéacéarau sa ucyate; miohacareie is
fraud and he is no good master. He is just [more]
wretched that an ordinary person. An ordinary
person who works day and night in garden, and
does on digging the ground and everything, that

ekfyuh



person is far better than that yogé who sits like yajiarthatkarmaéo'nyatra loko'yaa

this. [Swamiji sits straight.] karmabandhanau/
Right? tadarthaa karma kaunteya muktasaigau
samacara//64//

yastvindriyaéi manasa.
O Arjuna, you should do actionsyajiartha ,
Now whois bestone. Bestogé isthatperson... you should do actions, leave actions in God
) consciousnesdhas ! don't crave for its fruit; all
fLRofUnz:kf.k eulk fu;E;kjHkrs-tqZu Ayour action will bear no fruit. And when they
desZfUnz;S% deZ;ksxela% | fofk";rs A%dAr no fruit, what is remaining in the
o o ) _ background of fruit? Knowledge oParabhairava,
yastvindriya€i manasa niyamyarabhate'rjuna/  supreme Bhairava state will shine automatically.
karmendriyaittkarmayogamasatkau savigifiyate/7/  JOHN: What does it mean, he says itwon't
_ . _ bear fruit, these actions will bear no fruit? |
The one who is always walking, talking and  mean itbears some fruit... what does it mean?
fully aware of God consciousness while walking, SWAMIJI: No, these actions will bear fruit
while talking, while doing ‘gupshup[conversation]  \yhen you ask for them, when you ask for fruits.
and seeing, shaking handkarmendriyaiti karma  \yhen you do actions and remain in God
yogam asatkawithout being attached to allthese,  ¢onsciousness, always be introverted, and do all
he sees, he goes onthe pathway for a change, buthe 4ctions then there will be no fruit from that.

does not know where he went and wherefrom he - Anq that fruit will be automatically, knowledge
returned. Because, it is just likeathyaa gramaée ;¢ parabhairava.

taieaparaéadivatwhen you walk on the roadside, JOHN: Sowhatis it when some fruit come?
you see on the roadside here and theye whenyou go | mean, in other words you do something and

n motlg)_rcar, mc;]torc.arh ”d.Z’ you ieel I]tcea\{zs a?d some result comes from that. That is not the
everything on the right side on the left side of 100 Cee o

your car, but thgtdirwlr:prgsstiop Qli Ileaves do not SWAMIJI: No, that fruit should not come,
remil_Elr:ﬁ/oturmmh. l'jjust.n'trr:'.' ap?d thatis wrong way of action.
ke thatyou shouldactinthis world. JOHN: No, lagree with that, but ...

fura dg# deZ Roa dez T:kks édez.%o/rohWAMl‘]I: Wrong way of action is to pray

bt L ; 0 is karmalaction].
Khik=kfi p rs u izfllsndeZ.k% AABAA "This karma [action] should be successful.

Any karma any action which | do, it must be
successful, it must remain successful, it must
not remain undone, it must have some fruit, itis
worthwhile to have some fruit from my actions."”

This you should not have!

As long as you have this idea, this desire
that, "I want some good action from this fruit",
you won't, you are not ... you are away from
God! consciousness.

You go on doing your work, you go on
serving Viresh wholeheartedly: "itis my duty to
serve Viresh, Viresh is my own self | must serve
him, | must see that he is alright." But his

;KkFkZRdeZ.kks-U;= yksdks-a deZcU/ Achient you should not have. If you don't
mFkZa dez dkSUrs; eqalM~x% lekpj A g)& his attachment, Viresh will be fine and
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niyataa kuru karma tvaa karma jyayo
hyakramaéau/
carérayatrapicate naprasiddhyedakarmagau 8

So you should do action, always do action
with God consciousness.Karma jyayo
hyakramaéau, karmas, action is, very superior,
most superior; more superior than discarding
actions.Carérayatrapi cate, carirayatreans this
bodily existence also is dependent tkarma .
Without karmabody won't exist, body won't live,
itwill be shattered to pieces.




you will also be fine. You will be sentenced in
God! consciousness at that time. This is how
we work in action.

DENISE: I don'thave attachmentto him.

SWAMIJI: Huh?

DENISE: If | serve him, | take care of him,
but I don't have attachmentto him.

SWAMIJI: No, don't have attachment. See
that it is your duty because | am mother. | have
duty to serve him. Itis my duty to see that he is
alright. Bas! That is all. And he will be alright;
you will be alright. This is how we act.

There must not be attachment of any
action.

As long as you do this job, you remain away
from God! consciousness.

JOHN: So in other words when you pray
for example, you should pray just for prayer
sake, not for getting some fruit from that prayer.

SWAMIJI:

yadaprarthyamanaa phalaa tat jianam

[comm. chapter 2:48]

He has said in his commentary oBhagavad
Géta, yat aprarthya manaa phalaathat which
is not asked, that fruit from your actions which
is not asked, which is not craved for-that is
knowledge, that is Parabhairava knowledge.
Parabhairava knowledge will come
automatically there; it will shine.

This is cream of Caivism ... it is renewed
Caivism.

Forthis purpose | came to tell you this secret.

SWAMJII: Creator.

But he has translated this; Abhinavagupta
has translated prajapati means paraméatma
Parabhairava Prajapatimeans paramatma,
Parabhairava.

Prajau sahaiva karmabhiu sasarjeomm.],
he created this whole universe right from
paithvgearth]to cantatéta kaldle created this
whole universe ! this is prajad. Sahaiva
karmabhiu sasarjahe created with actions.
Lord Civa created all this stuff of his glamour,
outside glamour. This is his glamour, outside
glamour ...

Whatis outside glamour?

DENISE: His creation.

SWAMIJI: His creation, whatever he has
created

.... itis his outside glamour, stuff. He created
this stuff with actions. Only he made this
discrimination with actions, uktaa catena and
then while creating this stuff he told them, he
instructed them:

prajdnda karmabhya eva prasavau snaténau,
etanyeva cefidad saasdraa makfiaa va
dasyanti/ [comm.]

All these actions, whatever you do, will give
you liberation and will give you enjoyment of the
world. Enjoyment of the world they will give you
when you will have attachment for whatever you
do. And whatever you do, if you'll have no
attachment, then he will do you, he will liberate
you, and fix you in may nature, inParabhairava

lg;;K% iztk% 1™"V~ok igjksokp iztkifr%étate. YouwillbecoméParabhairava them.
vusu izlfo";/oes"k oks-fLRo"Vdke/kqd~AA1O0AFo you understand?

JOHN: If you do action with attachment,
sahayajiau prajat safiova purovaca prajapatiu/ then you get joy. If you do actions without
anenaprasavifiyadhvamefiavo'stvifidakamadhuk/18ttachment to your fruits, then you do get
enlightened state.

SWAMIJI: Yes.
yatra yefiaa mokfapradhanyaa taireva
vilayau  [comm.introto clokal]

Prajapatimeans Brahma. Itis translated by
all commentators ofBhagavad Géta Prajapati
means Brahma. They commentated upon
prajapatias Brahma, who is creator of this hole
universe; not protector, nor destroyer, nor
concealer, norrevealer.

JONATHAN: Justcreator.

But the discretion is here, related by Vyéasa
(in Mahabharata, in this Bhagavad Géta
chapter), that actions, when actions divert you,
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sentence you to mokifia, liberation,
Parabhairavastate, those [aspirants] are likely
fit for enjoyment of world. They should enjoy
the world. Other persons who have not
capacity of mokfig they should not be allowed
to touch anything in this world. All these

castra prasiddhatthey are nominated in Rahasya
castra(Caivite books), td anena karmaéa tarpayata
those, your organs, you should feed by these karmas
[actions]: by giving them good food, good taste,
good enjoyment, gheeparatha pulau [fried rice],
everything, whatever fine [things] you can get for

enjoyments are best to possess by those who are them, for your own organs. Feed them with many

worthy of Bhairava state; enjoyments must be
enjoyment by those people.

Which people?

DENISE: Thatare in Parabhairavatate.

SWAMIJI: Parabhairava state. Others
should not be touched, they should not be
allowed to touch this enjoyment. They are not
worthy. They should be kept aloof, "no, you
have no right to eat, you have no right to talk,
you have no right to think, you have no right to
think about anything." All rights are reserved
by Parabhairava

Food is forParabhairavathat person who is
likely to go in Parabhairavastate, food is meant
for him. Who is likely to go enjoyment of one
thousand captivating the whole universal
ladies, he is capable of that. Others have no
right to touch any lady. Those have got ... those
are free. They can do anything whatever, any
nonsense they can do. And sensible act also is
prohibited for those who are not capable. They
cannotdo sensible also, whatto speak of ...

DENISE: Insensible.

SWAMIJI: Yes.

Nobody has commentated upon this verse
of Bhagavad Gétaother than [like]
Abhinavagupta.

nsokUHkko;rkusu rs nsok Hkko;Urq

delicious things. Give them delicious food.

This is [what] | wanted, | craved to tell you?

Taptacca styastavhen your organs are tapta
(taptameans satisfied with these enjoymentsy,o-
yuiiman &tmana eva svarlUpamatrocitan
bhavayantythey will give you apavargéhey will
make you reside in the real state oParabhairava .
After this enjoyment when you feed your organs
with delicious foods in Parabhairavastate, after,
when feeding is over, then you will rest, just at the
time of rest you will have trance in Parabhairava
state at one. They will give you this fruit. Because
svatma sthiti yogyatvayou become fit to reside in
Parabhairavaatthattime.

evam-anavarataa vyuthanasamadhi [samaya]
parampardyam [comm.]

So in vyutthand you have to feed them.
When you are out of Parabhairavastate you have
to feed them. Whom? Your organs. And just after
feeding you will remain in Parabhairava state,
thatis the fruit.

But he says, "it is worthwhile for only those
who are likely to go in the state ofParabhairava,
these delicious things are meant for those
persons. These delicious things are not meant for
worldly people, who willwaste it."
0%11Aloka is finished bas!

ijLija Hkko;Ur% Js;% ijeokIL;Fk AA11AA

devanbhéavayatanenate deva bhavayantu vau/
parasparaa bhéavayantau c¢reyau
paramavéapsyath#d /11

Deva( devaoes not mean Gods, you have not
to satisfy Gods),deva meanskrédanacéla indriya
vrittayall [comm.], your own organs, your own
organs are Gods.Karaéegvaryo devatg these
organs, your bodily organs are atlevas .Rahasya
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na kevalamitthamapavarge yavatsiddhilabhe
pyayaamarga [comm.introto ¢lokd2]

Itis not ... this was done for those who reside
in Bhairava state, this was done for those persons
[in] Bhairava state! they have gotall right to take
delicious things.

Those who are others, who are not fit for
focusing their thoughts onParabhairavastate, for
those also it is essential, if they take [food] ... (in

9




fact there is no need to feed them at all), now, if
you feed them at all, still they should make the
good purpose of that. If they are fed in ordinary
way (channa dal or masala dabr whatever itis !
not delicious food); if they take some sweet food,
forthose also itis essential to take good purpose of
this. It they take food they should thank God and
be grateful to him. They have been blessed by this
food also, which they didn't deserve, but for that
also they should be grateful to God.

Otherwise they are thieves. They getfood from
Parabhairavaand don't utilize it in a good way.
They should also take good chance of reciting the
mantra of Parabhairavafrom a distance. They
should also do someéadhand after taking their
food.” Otherwise they have noright to take food.

perform this yajia (this is a kind of havan, to do
svaha [offering] in organs, delicious food in
organs); they are freed from all sins and bad acts.
And on the contrary, those who only take good
food, and in return they don't thank them [God],
they don't think of them [God], they are eating
just sinful things. They are sinners. They are one
kind of thieves. They are snatching things from
God and notbehaving them properly in return.
Now 14th and 15thglokas.

vékn~HkofUr Hkwrkfu itZU;knélaHko% A
;Kkn~Hkofr itZU;ks ;K% deZlegn~Hko% AA14AA
deZ czéksn~Hkoa fof) czék{kjlegn~Hkoe~ A
rLekRloZxua cza fuR;a ;Ks izfrf"Vre~ AA15AA

annadbhavanti bhitani parjanyddannasambhavau/

b"VkUdkekfUg oks nsok nkL;Urs ;KHKkkfouiPadbhavati parjanyo yajiat karmasamudbhavau
rSnZUkkuiznk;SH;ks ;ks HkgM~-as Lrsu ,0 l9/AA12AA

ifdankamanhivo deva dasyante yajiabhavitau/
tairdattdnapradayaibhyo yo bhuikte stena eva
sau//12//

Otherwise, when theseéndriyas, these organs
are fed with good things (nearly good things, they
get it from Bhairava; they get those things from
Bhairava), but for that sake also they should be
thankful to Bhairava and make good purpose of
sadhanasome sdadhana

Maybe it is not that sadhan&o that extent
what we do already in Caivism; but they should
stil do some thanks for God. They should
remember God. Maybe from distance but they
should remember that. If they don't remember
they are thieves. They are snatching things from
Godandnot...

DENISE: Notthanking him.

SWAMIJI: ... notthanking him.

KFK"Vkf'ku% |Urks eqP;Urs

karma brahmodbhavaa viddhi brahmakiarasa-
muddhavam/
tasmatsarvagataa brahma nityaa yajie

pratifiitam //15//

Now he has, Abhinavagupta has,
commentated uponthese twglokas inunique way.

All other commentators have translated
these two clokas 'annadbhavanti bhitanj' [as]
anna means by food @nna means whatever is
produced, the production from fields), by that,
bhavanti bhitéanj people are created, people are
soaked and they get life. Parjanyddanna
sambhavap but anna is produced by rains,
occasional rains. Occasional rain comes in fields
and this fields are produced, and they produce
that production: say moong, déal, ¢aldrice]. But
rain comes only when you performhavan . It is
said in ¢astrasthat unless we perform havanthis
rain does not come. By performinghavan rain

loZfdfY 0"kSa¥ésyajiat bhavati parjanyo.

Hkgatrs rs Ro?ka ikik ;s ipUR;kRedkj.kkr~AA13AjARu karma samudbhavauand havais

yajiacifida cinat santo mucyante sarvakilvifiaiu /
bhuijate te tvaghaa papa ye pacantyatmakaraéat
17311

Those great saints they take this [food], they
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produced by karmas, actions; good actions. When
you producesamagréfor heavan til [sesame],
sarcapaghee - all those you offer itin haven, then
varga[rain] comes and production is produced in
fields.

Karma brahmodbhavaa viddhithat karma is
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produced by Brahma, it is translated by other
commentators this way.

Brahmé&kfarasamuddhavau, Brahmes
produced byakfiara. Akiiara means who is always
established in the upper world! that
Anantabhaddaraka Tasmaétsarvagatad Brahma
nityaa yajie pratifiditam so yajia as the foundation
of all sources of beings. This way everybody has
commentated upon these twglokas .

Now see the unique meaning of
Abhinavagupta.

You write down! You write down with pencil.

There isanna [annais first], anna food, first
number. Annadbhavanti bhiténi. Bhitédnimeans
these souls, which are born.

JONATHAN: Thesewhat?

DENISE: Souls.

JONATHAN: Souls.

SWAMIJI: Yes. Thisis second.

And that parjanyat annasaabhavau; parjas
another one, third, Parjanmeans ...

JOHN: Parjan?

SWAMIJI: Prajanmeansmegha

JOHN: Megha... parjarmeans?

SWAMIJI: Clouds and rain. Parjan means
rain, clouds.

Whatisit, is third?

JOHN: Yes.

SWAMIJI: And that yajiddbhavati parjanyo,
yajia is another, fourth. And yajiall karma
samudbhavau, karmia fourth.

JOHN: Fifth.

SWAMIJI: Huh? Fifth?

JOHN: Yes: food, souls, clouds, sacrifice;
annad, bhitani, parjarand yajia

SWAMIJI: How many?

JOHN: Thatisfour.

SWAMUJI: Four.

JOHN: And karma?

SWAMIJI: Karmayou have done, fourth?

JOHN: Is karma partofyajia?

SWAMIJI:  Yes. Karma brahmodbhavaa
viddhi, it is from Brahma, karma is produced by
Brahma. Brahma is fifth. Brahma akfiara
samudbhavanBrahmais produced by akfiara

JOHN: Brahmais produced by which?

SWAMIJI:  Akfara Akfara who is un-
perishable akfiara [Anantabhadoaralfa

So brahma is always residing who is
established oryajia .

Now these six he [Abhinavagupta] translates
in his unique way.

Annad, annawhatis anna?

avibhagabhogyasvabhavat kathaicinmaya-
vidyakalady - anekaparaparydyat [comm.]

Aparaparyayat... anna Annais not called,
actually anna is not food, which is eatable.
Avibhdga bhogya svabhayathich is bhogya,
bhogyaneans...

na bhogyaa yatirktaa hi bhaktustvatto vibhavyate /
[Bhagavad Géta]

...bhogyawhatever is eatable, eatable cannot
be separate frombhokté . One isbhogya, one is
eaten; another is eating phoga]; one is eater
[bhoktq.

Doyouunderstand?

JOHN: Eater, eating and eatable.

SWAMIJI: There are three aspects. This is
eatable, this is food, this is eatable, it i®hogya .
Bhoktéis who is eating it. And there is then the
eating process, process of eating. So there are three
aspectsinthis aspect. Inthis triple aspect there are
three things: one isprameya, another is praméaéa
and third is praméaté& subject, objectand...

[To be continued]

References

Swamijimeansto say "l want some good fruit from this action."

agrwNE

"The fifth and last enclosure [of creation] is known aséntatéta kaléd. Here you will only find the existence dfivatattva ." - Secret Supreme 2:12.
Swamijiis talking to John and Denise that he was craving to tell them his new revelation on thiBhagavat Gétéa. [Editor's e]

Here vyutthdna means in the external cycle of worldly activity. [Editor's note]

Swamiji advised that, "After taking food it is a good practice to sit quietly and reflect on the cycle of naturé relation to what you have eaten. For

instance: the seasons, the rain, the sunshine, the moon, the seeds, the soil, the time taken toxgrie cultivating, cooking and preparation; in all,

everything up to the food arriving on your plate." [Editor's note]

6. Anantabhaddarakéalso known as Aghoranéatha), is the chief assistant of Lord Civa who resides betweeiya

andidhavidyéatattva . Asthe controller

of karmaitis Anantabhaddaraka's job to create, protect and destroy according to the theory of our actions. Tantral6ka72 etc.
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Selected Verses

from

Shri Gurustut

(With Hindi and English translation)

Continued from the previous issue

Jhxg#a rega ouns dk#.;jlfuHkZje~A  which is the bestower of spiritual self-
LokReHkwra txn~HKkfr ;Rd\ikikM""“Xikrli%ﬁﬂ%e, who cuts as under all the worldly
eSa n;k&jl&iw.kZ mu xg#nso dh oUnukuétskof@waman being by merely looking at him
ftudh d'ik dVk{k Is ;g Ikjk txr LokRe&:i gh nh{Kd who is an incarnation of Lord Shiva in the
iM+rk gSA AA25AA human form.
25. | sing in praise of the Master who is an
embodiment of immense mercy and whose kind okpk n"'kk rFkk d'R;k LokuUnijliw.kZ;kA
glances enable their object to perceive the world vkg~ykna ijea ;PNu~ xg#% dsuksieh;rke~ A 29A
of objectivity as an expression of ons own self. Jhxg#nso LokRekuUnj&jl&iw.kZ ok.kh] n'f'V rFkk deZ
ijekuUn nsrs gSa] vr% xg#nso dh miek fdl Is nh tk Idrh gSA
uge% 'kkfjd;k tq"Va izHk;k ifjiwftre~ A AA 29AA
xg#:ilkja nsoa y{e.ka 'kkUrfoxzge~ AA 26AA 29, with whom can | compare my master, who,
czaokfnuh 'kkfjdk nsoh ds an; }kjk tks Igie6aG©P® speech, vision (sight) and blissful

rEkk izfrHkK:i izHKk Is tks iwftr gSa] mu "kklifissbiparts supreme happiness (to those in
Jhxg# y{e.k th dh ge Lrqfr djrs gaS AA 26 ARQontact with him)?

26. | bow to Lord Lakshmana, who assumed
spiritual teachership, who is peace personified, fuf[kySfiftUnz;SjsfHkfHkZUuos|iznf'kZfHk%A
who is served by Sharika Devi and well attended nf'kZr% f'ko ,0Sdks ;su rLeS ueks ue%AA 30AA
to by Prabha Devi. ftl xg#nso us fHkUu&fHkUu 'kCn&Li'kZ&:i vkfn fo"k;kse
dks fn[kykus okyh mu Ic bfUnz;ksa ds }kjk ,d f'ko dks gh
t;R;sdks txR;fLeu~ xg#esZ Hkksxeks{knf{kk;k gS] mldks ckjEckj ueLdkj gSA AA 30AA
eks{ky{ehlekf'y"Vks tUerks ;'p y{e.k% A 27/30. Salutations unto him who enables one to
bl lalkj esa Hkksx vkSj eks{k dks nSUS{g@KB@vQS{ﬁ¥ &ShSdual Shiva through these very
¥

vijrh; xg#nso dh t; gks] tks tUe Is gh eks{k&yf@B dfat by their nature act as agents of
IkFk fuR;&lacfU/kr y{e.k uke Is izfl) gSa AA 2B Bntiation.

27. Glory unto that unique Master, the giver
of all worldly enjoyments as well as liberation, LokuUnjldYyksyS#YylUuLE;gfuz'ke~A
who has been ever unified to and embraced by the :n~n"f"Vifjiwrks-gekJ;s rRin};e~ AA 31AA
supreme goddess of liberation (Moksha-Lakshmi)  ftl xg#nso dh n'f'V Is ifo= cuk ggvk eSa vius gh
and who is aptly known as Lakshmand an vkuUn&jl&iw.kZ ygjksa Is vgfuZ'k ¥ajkr fnu’2 mYyflr jgrk gwa
embodiment of all divine attributes. mlh Jhxg# ds pj.k&deyksa dk eSa vkJ; ysrk gwaA AA 31AA
31.1seekshelter beneath the two lotus feet (viz.
ue% Jhegls rLeS LokRelkezkT;nkf;us Agiana Shakti and Kriya Shakti) of my Master, who
HkocU/kfPNns n™"VOKk uj:ik; 'kwfyus AAR8AAVith his glances, purified me so throughly (of

LokRe&lkezkT; dks nsus okys mu rstkg@a$eFEeEption) that | am abounding in and
dks iz.kke gks tks n'f"V&ek= Is gh lalkj&cUWkidy e @kdull bliss within my own self.

nsrs gSaA vr,0 euq";&:i esa os Ik{kkr~ f="kwy/kkjh 'kadj gh
gSa AA 28AA LokRekoe'kZlayXuk ijklfgroS[kjhA
28. Salutations unto his divine effulgence d'rk ;su xqjksLrL; okpk dq,;kZa Lrgfra d;k A 32A
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ftl xg#nso us ijkok.kh Ifgr oS[kjh ok.kikkig&ikr gSa] mu Jhxg# y{e.k th dks 'kr'’k% iz.kke gks
LokRe&ijke'kZ esa gh yxk fn;k gS] vFkkZ36AWds IkFk
vfHkUu dj fn;k gS] ml xg#nso dh Lrgfr eSa fdl gk, ks salute Shri Lakshmana, whose only
d:a\ AA 32AA function is to uplift the downtrodden, who is the
32 With whatwords can | sing in praise ofthe infinite ocean of mercy and who is flourishing with
master, who having submerged his spoken wordinfinite glory.
(vaikharg¢ with the undifferentiated sound

(pard, has unified it with the process of self- ;L;ka p IR;kegeso Hkkfe
introspection. lokZReuk loZfodYighu%A
;RuSjyH;kefrnqyZHkka rka\
xg#LrqgfrijSos;a ijkifgroS[kjhA Jhin~xgjksukZSfe n;knzZn f'Ve~ AA 37AA

bR;soa tkurks es okd~ dk u LrkSfr xq#a dnkd#.kk Is vknzZ cuh ggbZ In~xg# dh ml n’f"V dks eS
AA 33AA ueLdkj djrk gwa] tks fdlh Hkh ;Ru Is izkir ugha dh tk
ijkIfgr tks ;g 0S[kjh ok.kh gS] og ,dek= Xg#d@SA blhfy, vKtuksa ds fy, tks VR;Ur ngyHkZ gS riFkk
Lrgfr djus esa gh yxh ggbZ gS & bl izdkj tkullisiokyk @ gksus ij eSa Lo;a IHkh fodYiksa Is jfgr gksdj
eSa gwa] rc esjh ok.kh Hkyk fdl le; xq# dif Lirgfrzdighsr gks jgk gwaA AA 37AA
djirhA AA 33AA 37. 1 bow to the merciful glances of the divine
33. My spoken words, integrated with the Master which are extremely rare as no amount of one's
undifferentiated sound (pard) are oriented to OWN efforts can secure the same. As a result of these
singing his praise; Having known that, which of Very glances I shine forth in every form and am devoid

my experiences do not form prayer to him. ofall doubts.

'kkM+~djh 'kq)fo|so iw.kzdk#.:fuHkzjka VKKK nhik rq d ikfRedSo
10SZ'0;Ziznk nsoh t;fr Jhxq#d' ik AA 34aA  LiUNkiRedk dkydykO;rhrkA
fko laca/kh 'kq)folk dh Hkakir tks xq#d ik iw ekfLr fues"kxHkkZ
Is yckyc Hkjh ggbZ gS vkSj tks IHkh ,s'0;Z dksfﬁ . Lg%gdykl_'o.lk AA 38AA
mi xg#&d'ik dh t; gks AA 34AA oe’kZiik'leukiRedk 'k

34. Glorified be the grace of the master, an izdkktkrkfi rnkfRed:‘So .
ra ukSfe nsoa fonq"kka ojs.;a

energy of Shiva resembling PureKnowledge h K AleL rvik ke~ AA3IAA Vs 1
(cuddha-vidhya) which exuberates with the %]tu Yéﬁd#ad?l’suqug{]:i.viKk Lc?r?%) gh ‘aq)lié?iegsf
nectar of mercy and bestows all kinds of glories. LiUn&:i gS vkSj dky dh dYiuk Is cggr nwj gSA tks

ugeks xqta egkdkytUexzklkoHkkide~ mUes"k&:i gksrs gq, gh fues"k&xHkZ okyh gSA tks fcUr

LokrUcksokilrkks™k?kLeja y{e ka izHkafE AEBSREK & 03 HAIVK 1 7 904 L@ Foekcz ds

| Hkh Lor% izdk'k&:i gS] mUgha Kkfu;ksa es

bl Hkkafr tks egkdky ds tUe vkSj fouk'k dks

: : - dir 8AZ9AA
gJSUEA?kyS gSa] mu Jhxa#é&pj kksa dks ge iz. 38. His co%r’ﬁgd symbolises grace, activates

movement and is beyond the purview of play of time.

Laks3h5r‘.na|n S\I/CEO |ir; t?]rjljgst(r); ;yofl\fr?esuj\:heljrgf It is the state of unmesha(Awakening evolution)
’ Y containing nimeshginvolution). It is of the form of

death and birth and who devours the world of lightand introspection.

differentiationborn of his own free will. 39. An introspective faculty it is of the form of

samana. Born of light, it continues to be effulgenti.e.
it constitutes Light. | bow of Lord Lakshmana, who
mbaodi sgﬂ divine attributes and is worshipped by all

nhuks)kjSdd R;k; d#.kkxk/kflU/kos A

vusdJhylRdk; y{e.kk; ueLreke~ AA 36A

ftu xg#nso dk dUkZO; dsoy nhuksa dk
gS] tks n;k ds vFkkg leqnz gSa vkSj tks vuUr ,s'0;Z Is [to be contd.. ]
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wareness and Egoit

S

-Mark S.G. Dyczkowski -

T he thesis proposed in this paper can be
simply stated in a few words. One of the
most distinctive features of the monistic
Saivism that developed in Kashmir from about
the middle of the ninth century with the reve-
lation of the Civa Sitrdo Vasugupta was intro-
duced some three generations later by
Utpaladeva, one of the major exponents of the
what, for convenience, | will term the 'absolute
ego'. It is a concept of the one absolute reality
which is at once. Civa, the Self and pure con-
sciousness understood as a self-reflective pure
egoity (@ahambhava. It is the transcendental
ground within which and through which the
entire range of cosmic and individual princi-
ples in the sphere of the subject, object and
means of knowledge are generated, sustained
and destroyed through a process in which its
transcendental nature immanentalises itself
evenasitreverts back to transcendence.

The concern of this paper is to establish
that it is with Utpaladeva that this subtle and
complex intuition of the absolute first appearsin
the history of Indian philosophical thought. In
order to support this conclusion and explain how
| came to it, | will deal with a number of basic
concepts, most historically prior to Utpaladeva,
others new, that have led to its formulation.

Our point of departure are the earliest
works that can be defined as Kashmir Caiva in
the sense that they represent themselves as
systematic treatisesCastra ) of avowedly purely
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human authorship rather than revealed scrip-
ture. These are the Spandakarikd (written
either by Vasugupta or his direct disciple
Kallatabhatta) and the vatti on the same that is
universally attributed to the latter. The meta-
physical, theological and stereological views
they present, are relatively simple compared to
the complex systems worked outin the treatises
that followed Caivism's development from the
middle of the ninth to the middle of the elev-
enth centuries. Even so, they provide us with a
fairly complete formulation of the nature of
ultimate reality.

The first thing to notice here from the
point of view of our present discussion is that
neither the Spandakarikéanor vattake the ego
to be in any way absolute. They thus fall in line
with all the other schools of thought that devel-
oped in India up to then which unanimously
agree that the egd  the "I" is relativé. From
one point of view, the ego is understood as the
atuamkarawhich is a part of the inner mental
organ that processes, coordinates and identi-
fies the sensory data supplied by the senses.
From a different of point of view it is the 'no-
tion of self' - avampratyayaAs such it is the
conceptualized counterpart of the notion
formed of the object in such away that when we
say "l see and know this particular X" both "I"
and "X" are part of a proposition formed at the
conceptual, discursive levelyikalpa ). Itis also
the 'feeling' one has of oneself as reacting
subjectively to the object as pleasant or painful,
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thatis, as involved in the play of theguéasand
so appears in the notions the perceiver forms of
himself as happy, sad or dull. Although related
to one's own deeper authentic nature in that
this is the essential ground of such egoic
notions, they are distinct from it. Thus in the
Spoadakarikdve read:

"No notions such as "l am happy". "l am
miserable" or "I am attached" (exist
independently). They all clearly reside

elsewhere, namely, in that which

threads through (all) the states of plea-

suresandrest.”

Kallaba comments:

"The (subject)threads through all the
states (of consciousness). He connects
them together (in the continuity of the
experience that): "I am the same (per-
son) who is happy and sad, or who later
becomes attached." (They all reside)
‘elsewhere' in that state independent (of
all transitory perceptions). As scripture
(declares): '(this) one's own nature is
considered to be the highest reality’.

This view does not posit a pure "I-ness"
outside and apart from relational, conceptual
propositions referring to cognitive acts. The
ego-notion (@ahampratyaya is the condition of
the disturbed or disrupted kAubdhg state of
personal existence which is that of the individ-
ual soul subject to the innate impurity of igno-
rance and hence transmigratory existence.
Thusthe Spandakérikédeclares:

"An individual who thought desirous of
doing various things but incapable of doing
them due to his innate impurity, (experiences)
the supreme statejparam padam) when disrup-
tion ( kAiobhpceases."

MALINI

July 2013 - December 2013

Kallaba comments:

"(The individual soul) pervaded by this
innate impurity may desire to act, but even
so cannot make contact with his inherent
power. However, if the disturbances of his
conceived notion of his own identity as "I"
(aham iti pratyayabhavaripawere to
cease, he would be established in the
supreme staté.

This disturbed condition which is the
egoic notion of the fettered should (acu)
prevents it from abiding in the state of perma-
nent repose within itself which is its basic
condition ( svatmasthijiconsidered, according
to this monistic view, to be that of Civa Himself.
Freedom from bondage is thus understood as
‘the attainment of one's own nature'
(svatmalabha This attainment ( labhaor
'laying hold of one's own nature' gvatmagrahg
is a direct experience of one's own nature
(svabhava which, thought egoless, is not
entirely impersonal as the avoidance of the
term' atman in preference to the term
'svasvabhavanthe Spandakarikiicates.

Thus the word &tman' almost invariably
figures in the test in compounds where it func-
tions as areflective pronouninthe sense of one's
own' rather than meaning the 'Self'. Thus, for
example, inthe eighthkarika we are told that the
senses operate by virtue of the power inherent in
one's own essential nature. The expression for
this is ‘atmabald that one could, it seems at first
sight, translate as 'the strength or power of the
Self. This, however, is not right as the use of the
analogous formsvabala' in karik& 36 indicates.
There the author says that objects become pro-
gressively more evident to the subject as 'his own
strength'i.e. the inherent power of his subjective
consciousness, is applied to their perceptioh.
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Similarly, objects, perceptions, emotions, mental
images and all else that manifests objectively
acquire a nature of their own (@tmalabhg
because they are grounded in the universal
vibration of consciousness! spanda ! with
which one's own nature is identified. For the
same reasons it would be wrong to translate the
expression atmalabha' as 'attainment of Self'.
In ké&rika 39 the yogi is instructed to be estab-
lished within himself. Here too the expression’
svatmani should not be translated to mean "in
his own Self.”

In the vattithe terms 'svabhavameaning
‘own nature' or 'own own nature', are recurrent.
We also come across the synonyms
‘atmasvaripd and ' dtmasvabhaba In one
place, however, Kallaba writes: "The self
referred to here is the individual living being
(jéva. Here Kallaba seems to be making use of a
standard expression drawn from the
Upanifiadas well known to his literate readers
generally to state that the individual soul him-
self, justas he s, is complete and perfect.

The 'own nature' of an entity is that
which makes it what itis and accounts for all its
inherent properties and causal efficacy. Civa as
one's own 'own nature' thus tends to personalize
this inner identity us compared to the concept
of Self worked out in other types of monism
that tends towards a pure transcendentalism
ground of the person and, as such, it has no
inherent phenomenal properties or powers. Its
causality or agency are adventitious qualities,
they are secondary and non-essential, just as a
jar can be blue or red without it being essen-
tially affected thereby.

The distinctive terminology points to a
more personal view of the Self that is not just a
passive perceiver but also the subject that is
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never known as an object but only through an
act of self-awareness gvasamvedana-
samvedyp It seems that once the individual
Self which, as pure consciousness, is known
through an act of self-awareness, is identified
with Civa Who is one's own 'own nature' and
this self-awareness is understood as basic non-
discursive, individualized and individuating
mental representations yikalpa), we come very
close to the intuitive insight of an absolute self-
identity experienced as a pure "I" conscious-
ness. But this need not necessarily be the case
for virtually all Indian schools of thought
accept that the distinctive feature of the sub-
ject is this capacity for self-awareness con-
trasted with the phenomenological status of
the object which is never an object of its own
awareness but always that of a subject. There is
no need even to posit the existence of an abso-
lute Self for this to be the case. Thus, the
Buddhist Diindga, for example, also refers to the
distinction between subject and object and their
relation in these terms. The individual soul can
be self-conscious without this implying any
inherent egoity, even as this self-consciousness
is the basis of an adventitious notion of "I". This
is the view of the earlier Caivasiddhanta texts.
Thus, Sadyojyotiin hisNarecvaraparékii the
course of his proof for the existence of the
individual soul advances the argument that the
individual Self exists because it is "the field of
the notion of [" (ahampratyayagocaya
Ramakaébha comments:

"(Although) the notion of self
(ahampratyaygis (distinct from the Self)
which is the object of ascertainment, it is
perceived concomitantly with it because
it is a reflective awareness of the persist-
ing perceiving subject and has the Self as
it object (vifiaya Thus both are true as
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they are established to exist by their
(common nature) as consciousness. Thus
thereis notnon! existence ofthe Self,

Ramakaéobha continues, saying that both
the Self and the notion of Self are invariably
found together although the Self transcends
thought constructs. Thus, even though the
notion of Self as a thought construct, it cannot
be said to be false in the sense that it can indi-
cate something unreal. All reflective determi-
nation (adhyavasayaf one's Self is invariably
accompanied by this notion and thus, being an
act of consciousness, itis as veridical as the Self
which is consciousness. He goes on to add that
the notion of Self may appear to be a projection
of conceived egoic arrogation onto an object,
namely, the body etc. and not the Self, insuch a
way that one thinks. "I am fat" or "I am thin".
Countering this possible objection he says that
the ego notion relating to the self is non-
specific i.e. it is not specified by objective
qualities. This unspecified @vicifibg notion is
primary and as such applied to the Seff.

Kallaba and theSpandakarika, teach an
idealism according to which the individual soul
as the enjoyer phoktd) is one with the object of
enjoyment because the perceptive awareness
(samvedangawhich links them as subject and
object and is the common reality of both is
possessed by the former as its essential nature.
This perceptive awareness focused openitselfis
the conscious state of the subject who contains
and is all things.!® The proximity of this notion
to that of the Self or' own nature' as a pure ego-
consciousness is so close that it seems natural
for the later commentators, who all quote
Utpaladeva and so post-date him, to interpret
the Karik&'s view in this way. Thus R&janaka
R&ma insists that there are two egos which he
contrasts, the one a notion and hence 'created'
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or‘artificial' ( katrimg, and the other uncreated
and hence one's own nature itself. Similarly,
Abhinavagupta says:

"From the intellect arises the product of
the ego which consists of the notion that
this light generated by the individual
soul reflected (in the intellect) and
sullied by objectivity is (the true) ego
Thus as aindicated by the word 'product’,
this (created ego) is different from the
essential nature of the ego which is
uncreated and perfectly pure freedom®.

The artificial ego seemingly limits and
binds the uncreated egd’ In this state of bond-
age the individual perceiver believes himself
conditioned by the countless forms of diversity
related to the divided field in which he oper-
ates, namely, the egoity g¢hampratéti) estab-
lished on the basis of mutual exclusion between
differing egos.’® It is egoity falsely projected
onto the body which is the way in which,
according to Utpaladeva also, we perceive the
unfolding of the power of Maya."” Conversely,
as Rajanaka Rama explains, the pure 'l' con-
sciousness encompasses the series of pure
principles from Civa to Cuddhavidya. Itis one's
own essential nature §vasvabhava as
Paramaciva who is free of all contact with
duality.” Thus, an uninterrupted awareness of
the egoity (ahamkara) which is that of one's
own essential nature gvasvabhava is liberat-
ing. The egoity (ahampratyayawhich takes its
support from the body is destroyed when it is
irradiated by the authentic ego.® 'It melts', to
use Rajanaka Rama's expression, 'like a heap of
snow, by coming in contact with the light of the
sun of the authentic ego Evabhavikah-
ampratyaya that transcends all fictitious
supports.” At the same time, however, as
Rajanaka Rama says, the egoity
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(ahampratyayaprojected onto the body is not
false (Upapanng inthatitultimately abidesina
reality which is not transitory. **Thus, accord-
ing to him, whatever the Self sustains through
the medium of the ego @ham iti pratipatti) is its
body. The fettered state is the projection of this
notion onto a reality which is other than the
Self, while the liberated state is that in which
his ego notion is realized to be that of one's own
authentic nature (svasvabhava” Thus,
Réajanaka Rama says of the awakened yogi:

"When his ego-senseghampratipatti ) is
firmly established in the essential nature
of his authentic identity ( atmasvabhaya
which is distinct from the body etc. and
manifests in brilliant evidence to the
clear vision that unfolds by the enlight-
ened awareness generated (in him) by
the rays of energy which, emitted by Civa,
the Sun (of consciousness), fall (upon
him), it is then made manifest by the
powers of the reflective awareness
(paramarcgacak}i of the cognitive con-
sciousness of things just as they are in
reality. Then he realizes Civa Who is the
Wheel of Energies consisting of the
manifestations of the wonderfully
diverse universe sketched out (in this
way) by (His own) will alone.$*

R&janaka Rama was Utpaldeva's direct
disciple and the profound influence that the
Pratyabhijia had on him is evident throughout
his commentary. This is so not only in his pre-
sentation of the realization of Spanda and its
activity as an act of recognition but in his views
on the two types of egoity. That this is his per-
sonal interpretation of Spanda doctrine and
not originally to be found in it finds confirma-
tion, partially at least, in the absence of this
distinction in Bhagavadutala’s commentary
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which, apparently more consistent with the
karika and vatti, invariably relegates all ego-
consciousness to the level of a notion. He does
this, it seems to me, not so much as a conscious
attempt to keep Spanda doctrine 'pure’, i.e. not
to overlay it with higher hermeneutical inter-
pretations, but because the view which particu-
larly inspired him was not that of the
times, but the monistic Vaifiéava idealism of
Vamanadatta'sSamvitprakaca In this work, the
sense of 'I' is consistently relegated to the level
of a thought construct: it is the notion of 'I
(asmadvikalppand nothing more.™

Kiemaraja, the remaining major com-
mentator, takes the 'lI' sense to be absolute,
adding to it further interpretations, which as
we shall see, are a continuation of the views his
teacher, Abhinavagupta, developed. Here
absolute 'I' consciousness is Cakti which
Kiemaraja identifies with Spanda, the power of
Civa, one's own authentic nature thatinfuses its
energy into the body and mind. Thus he writes:

"Even that which is insentient attains
sentience because it is consecrated with
drops of the juice (of the aesthetic
delight! rasa) of I-ness. Thus that prin-
ciple not only renders the senses fit to
operate once it has made them sentient
but does the same also to the subject that
one presumes is their impeller even
though he is (merely) conceived to exist
(kalpita), thus he presumes that it is he
that impels the senses. But he also is
nothing if he is not penetrated by the
Spanda principle.*

But let's get back to Utpaladeva. It is well
known to students of Kashmiri Caivism that
Somananda was his teacher and the first expo-
nent of the philosophy which was to draw its
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name from Utpaldeva's work, the
EcvarapratyabhijiaSomananda wishes to trace
the geneology of his views to personalities
associated with the propagation of Caivism in
the Tantras.” In this way he not only tries to
stamp his views with the seal of scriptural
authority but also affirms that they are ulti-
mately drawn from the Tantras. Now, it is in
fact true that a number of basic concepts he
presents are already taught in Tantric tradi-
tions which precede him. But even though he
draws from this fund of ideas, he nowhere posits
the existence of an absolute ego and in this he is
consistentwith the Tantras.

When we get to Utpaldeva, even thought
he declares that the 'new end easy path' he
expounds in his Egvarapratyabhijiakarika is
that shown to him by his teacher Soméanandain
the Civadand

"The idea that, that which manifests as
the "I" is perfect, omnipresent, omnipo-
tent and eternal beings, that is, the idea
that one & was not in vogue before
because of (man's state of innate) igno-
rance. This¢astramakes peoplefittolive
this idea in practice by bringing to light
(Civa's powers of knowledge, will and
action, this happens by virtue of this
essentially consists of a series of proofs to
justify this ideain practice.$*

Utpaladeva develops the notions of the
Self and absolute being that were already
worked out before him to what he must have
thought were their ultimate conclusions. Thus
he writes that: "repose in one's own essential
nature (svasvarupgis the reflective awareness
(vimarcg that 'l am'.” One might say that
Utpaladeva is here explaining in his own

Pratyabhijia terms that the Spanda doctrine
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adopted from the Tantras of 'establishment in
one's own essential nature'gvasvar Upasthiti)
implies that this, the liberated condition, is that
ofthe pure ego-identity.

Now in order to make this transition,
Utpaldeva must introduce a concept which
finds a precedent in Bhartahari but is
unknown, it seems, to the Tantras. Thus
Bhartahari declares that the universal light of
consciousness which shines as all things, must
be full of the power of speech, otherwise it
would not be the one light but the darkness
(aprakacaof its negation as the Mayic world of
multiplicity. This power he defines as 'self-
reflective awareness' [gratyavamarcing But
while Bhartahari does not explain the notion
fully to reach the ultimate conclusion that
absolute being, as self-reflective consciousness,
is absolute egoity, Utpaldeva makes full use of it
toindicate this. Thus according to him,vimarca
operates as the reflective awareness which is
both its universal creative and cognitive power
through which it forms itself into the All and
through which the All is resolved back into it,
on the one hand, and, on the other is the
ground of all possible judgement or representa-
tion, conceptual (savikalpg and intutive
(nirvikalpa) of the contents of consciousness in
and through each cognitive act, even the most
common, as the self-awareness of a pure non-
discursive egoic consciousness. Itis this inherent
attribute which makes consciousness ultimate.
Thus echoing Bhartahari, Utpaldeva says:

"If one were to consider the reflective

awareness \(imarca) of the light of

consciousnesf(rakaca ) or be other than
its own essential nature gvabhéavg, it

would be as insentient as crystal even
when the light is coloured by (seemingly
external) phenomena @rtha).”
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This reflective awareness \{imarca) is
explicitly identified by Utpaldeva with the
reflective awareness of "I" ghampratya-
vimarcg, a term which we can contrast with
the earlier "notion of I" (ahampratyayh It is
the 'I' consciousnessgham iti vimar ¢a ) which
manifests as the subjectivity pramatatva) in
the psycho-physical complex, as the notion
(vikalpg both of self and its opposite® But as
the reflective awareness of "I" is in itself the
very nature of the light of consciousness
(prakacatmal, it is free of all thought con-
structs (vikalpa) for these depend upon the
duality of relative distinctions.*

An important aspect of the concept of
vimarcawhich, as we shall see, Abhinavagupta
developed into a wide ranging hermeneutical
key to interpret, or better to reinterpret, an
important part of Tantric doctrine, is its identi-
fication with the supreme level of speech. Now,
Soménanda had already done this before, but
his concept ofvimarga was much more limited
than that which Utpaladeva developed. Thus,
in his refutation of what he took to be the
grammarian's view thatpagyantéis the supreme
level of speech, he advances as one of his many
arguments that pagyanti ! the speech which
"sees" cannot view either itself as such or the
supreme principle without this involving both
in a subject-object relationship which degrades
it and the ultimate principle to the level of an
object which would then require another
pacyantéo see that and that another leading to
an unacceptable infinite regress." Thus, the
perceiver's subjective status as the seer
(driidatva.precedes pagyant@s the supreme
level of speech. Although Soméananda calls this
subjective state'vimar ¢a'. It is not, as it is for
Utpaladeva, the awareness the light of con-

them, for that would involve an unacceptable
splitinto an internal subject-object relationship.
Thus, Somananda explainsitas follows:

#Just as the product an agent like a potter
(intends to generate) as, for example, ajar,
abides as reflective awarenesgifnarca )in
the form of an intention ( icch@ such is
the case here also (with Supreme
Speech). This (supreme level of speech)
abides prior (to all things) for otherwise if
consciousness were not to possess a subtle
(inner) outpouring ( ullasa which abides
intent upon its task (kdryonmukha how
could that desire unfold (and reach
fulfillment). Civa abides as the one who
is endowed with the state of this (su-
preme level of speech) when in a condi-
tion of oneness Gamarasyad& .$”

This concept of absolute consciousness as
charged inwardly with a power that flows
throughiteven asitrestsinitself and expresses
itself as a tension towards its externalization
into the form of the phenomenal world in and
through the act of perception, is known to the
preceding Tantric traditions, particularly those
of the Kaula Tantras and similar traditions
transmitted in some of the Bhairava Tantras.
But what Utpaladeva says in the following
passage in which a set of terms already known
to these earlier views are brought together in
the concept of vimarcga identified with the
supreme level of speech, presents it in a new
more complex formulation. He writes:

#The nature of the power of conscious-
ness (iti) is reflective awareness
(pratyavamarcpand is Supreme Speech which,
spontaneously emergent, is the lordship of the
Supreme Self, the freedom which is the intent

sciousness has of itself as all things and as beyond (2unmukhya towards both immanence and
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transcendence). That pulsing radiance
(sphurattd, the Great Being, unspecified by

Tantras inthis one.

There is no point in examining every

time and space, is the essence of the Supreme detail of this process here; that would require

Lord and sois said to be His Hear§®

We might notice incidentally before
moving on that this important passage leaves the
way clear for Abhinavagupta in his subsequent
detailed hermeneutics of the Tantras to expound
the symbolism of the Heart as the dynamics of
pure I|-consciousness which he develops in
particular in his commentaries on the
ParatrécikdWe shall return to this point latter.

Now we must briefly attempt to tackle the
vast sprawling mass of Tantric sources prior to
Utpaladeva. Although | cannot claim, of
course, to have read all the Tantras that predate
Utpaladeva, in none of what little | have man-
aged to study in print and manuscript is there
any mention of an absolute ego. While all the
other notions we have dealt with concerning
the Self and its relation to the ego and ultimate
reality are attested in the Tantras, thisis notthe
case with the absolute ego. Barring one impor-
tant exception which | shall deal with later,
which is anyway very ambigious, our Kashmiri
Caivites do not quote a single Agamic source in
which the concept appears. One could argue,
perhaps, that they did not choose to do so, but
this seems hardly likely if we consider the key
role it assumes from Utpaladeva's time
onwards. On the other hand, a host of other
notions that are woven together in the fully
developed notion of the absolute ego which we
find in Abhinavagupta are found there, so
much so that it seems hard to resist the conclu-
sion that what has taken place is a higher her-
meneutic in which there has not only been
interpretation and presentation of single
notions but a grand synthesis of various con-
cepts of the absolute already found in the
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an extensive study. All that can be done here is
to point to a few key examples which can serve
as representative illustrations of this herme-
neutic method. As | said before, there is only
one reference in all those quoted by Kashmiri
Caivite authors from earlier Tantras that can be
construed to be a reference to an absolute ego.
This is a verse which Abhinava quotes that is
also quoted by Mahegvarananda in his
Maharthamaijaré who attributes it to the
Crékaéohéyasamliitén the original Sanskrit it
reads;

vkfnekUR;foghukLrg eU=k% L;q% 'kjnHkzor~A
ugjksyZ{k.kesrkonkfnekUR:a p osn;sr~AA

Translated this means:

"Mantras devoid of the first letter and
the last (are barren) like autumn clouds.
Know that this consciousness of the first
and last letters is the characteristics of
the master."

This passage, although seemingly of little
significance, is extremely important for itis the
only one Kashmiri exegetes quote as being a
reference to the absolute ego in the Tantras.
One may however, understand this, admittedly
cryptic verse, to mean simply that the adept
must recite his Mantra mindful of each part,
including its beginning and end. Once the
adept can maintain an abiding, undistracted
state of mindful concentration on the entire
Mantra from the first to the last letters, he
attains a level of spiritually mindful concentra-
tion that makes him fitto be ateacher of others.
But which is explained as follows by Jayaratha
in his commentary on this passage:

"The first (letter) is A (symbolic of the)
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absolute @nuttara) and the last is H
(which symbolizes the completion of its
emission), thus even Mantras if devoid
of the reflective awareness of "I" which is
(encompassed by these) the first and last
letters (of the alphabet) and are not
known to be of that nature are like
autumn clouds, that is to say, they do
nothing .... While if, on the contrary,
they are known to be the supreme vitality
of Mantra (paramantravéryawhich is
the reflective awareness of "I", they
perform their respective functions.*

What Jayaratha is saying becomes clear
when we examine the context in which this
reference appears. Abhinavagupta dedicates
the third chapter of his Tantralokato a detailed
exposition of Matakacakra Simply, this is the
series of the fifty letters of the alphabet which,
in the Tantras, is understood to exist as fifty
energies or aspects of the universal potency of
the supreme level of speech connected with
which Mantras are spiritually effective. In the
Crétantrasadbhay@iva says to his consort:

"O dear one, allmantras consist of letters
and energy is the soul of these (letters)
while energy isMataka and one should
know her to be Siva's nature”

The Tantras deal with this concept
extensively. According to one purely Tantric”,
Matéka as mantric energy is the source of the
higher liberating knowledge of non-duality as
the power of Aghora if which makes inner and
outer manifestation one with Her own nature
in the all embracing experience of liberated
consciousnesS.Mataka is also the basis of the
lower binding knowledge associated with
discursive thought when her true nature is
unknown and functions as the powerGhora
which deprives man of the awareness of unity
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and obscures Civa's universal activity. Thus, in
this sense too, mantras devoid of the first and
last letter, and all those between them in

matakacakrare fruitless.

Now according to Abhinavaguptds higher
hermeneutics Matakacakra represents the
creative aspect of pure#$ consciousness -
AHAM, that, like a wheel, rotates from Ato Ha
and back again around the hub of binduM.
There is no point in dealing at length with this
highly complex symbolism here which is worked
out in Abhinava"s commentaries on the
Paratricikag a few remarks will suffice.
Abhinavagupta introudces his explanation of
the secretthe goddess seeks to know from the god
in the Tantric passage he comments, by quoting
Utpaladeva as saying thattegoity (ahambhava
is said to be the repose the light of consciousness
has within its own nature$’. He identifies this
pure#A$consciousness with the supreme level of
speech, as does Utpaladeva, and goes onto say:

#The real I-feeling is that in which, in
the process of withdrawal, all external
objects like jar, cloth etc., Being with-
drawn from their manifoldness come to
rest or final repose in their essential
uninterrupted absolute (anut-tara)
aspect. This absolutegnuttara ) aspectis
the real I-feelling (ahambhavi This is a
secret, a great mystery. In the process of
expansion, the changeless,
unsurpassable, eternal, reposeful vener-
able Bhairava is of the form'A"which is
the natural primal sound, the life of the
entire range of letter - energies
(sakalakatajalajévana- bhijteHe, in the
process of expansion, assumes théa"
form (the symbol of Cakti), for expan-
sion (visargd is of the form 'Ha" i.e.
Kuéoaliné Caktiand then he expands
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into a dot symbolizing objective phe-
nomena (harartipeég and indicative of
the entire expansion of Cakti (i.e. The
entire manifestation starting with
Bhairava). Similarly, the lowest part of
the last phase of objective manifestation
(mor narg with its three powers (of will,
knowledge and action) whose life is the
trident of Para, Parapardand Apara
caktis in its return movement through
its union with visargae. Ha cakfipene-
trates anuttara i.e. A which is its funda-
mental, unalterable stat Thus there
is AHAM in expansion andMAHA-A
inwithdrawal. $*

Now, while Abhinava understands the
reflective awareness ofi$ as being Supreme
Speech which is the Heart of consciousness as
already posted by Utpaladeva, he adds that it is
Matdka which is the vitality of Mantra
(mantravérya Thus he writes:

#This reflective awareness of this /an-
tric) nature, uncreated and unsullied,
(the Masters) call the #$ (ahan). It is
this indeed that is the luminosity of the
light (of consciousness). This is the
vitality ( véryaand heart of all Mantras
without which they would be insentient,
like living beings without a heart.$”

Many more observations could be made
concerning how Abhinava presents the abso-
lute ego as the highest expression of the ulti-
mate state conceived by the Tantric traditions
he considers to be those that teach the highest
doctrines. Thus, he overcodes in this way the
Trika conception of reality. The Trika teachers
refer to the Siddha-yogecvarématas the
supreme authority. Outing this text, just before
the reference we have cited above, he say8he
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seed here (of all things) iskuéoaliné, the life-
principle of the nature of consciousness. From
this is born the triad (trika) of the Absolute -
(A), the Will (1) and Expansion (U) and from
this all the other letters.$°

Now as all the other letters together con-
stitute the fifty aspects of the reflective aware-
ness ofA$ consciousness, this, the absolute, is
grounded in this way in the supreme Triad, or
one of its representations, which is taken as
characteristic oftheTrika view ofthe one reality.

Further on Abhinava similarly presents
the absolute ego as the ultimate reality the
Krama School expounds. This is does by first
declaring that Matadka has a second aspect
known as Maliné. Mataka represents dynamic
consciousness as perpetually creativ®jaliné
represents consciousness as perpetually with-
drawing into itself all differentiation to fuse it
into its universal oneness. This symbolism is
supported by the Tantras, butin a much grosser
sense, one could say, at a lower level of self-
reflection. Thus, Matakacakra figures as a
symbolic cosmogram in which the letters of the
alphabet are collocated in their normal serial
order. Maliné is a different collocation
(prastarg of the alphabet in which the order is
disarranged so that the vowels, symbolizing
Cakti's womb (oni). In this way, Abhinava
representsMaliné both as the choatic pleroma
into which everything is withdrawn and, at the
same time, as the one reality that, fertilizing
itself, is adorned with the flux of emission®*

Now, just as the supreme form of speech,
identified with Matakais grounded in Trika as
its expansion, soMaliné , similarly identified
with Supreme Speech is said to b&lakarfiiéé ,
one of the forms of Kéalé worshipped as the
embodiment of the dynamic power of con-
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sciousness according to theKalékula , more
commonly known as Krama. In this conscious-
ness, Cakti, symbolized by thé& and  of
AHAM , unite. Thus Abhinava writes:

#This (i.e. The energy Maliné) which is
in reality one only, and supreme, is she
who attracts time (kdlakariiié¢ and by
union with the power-holder aspect (of
absolute consciousness) assumes the
nature of a couple ffamala). The reflec-
tive awareness of this (couple) is com-
pletely full #$(consciousness) which by
virtue of this freedom manifests division
within its own nature. Three-fold is said
to be its form when division manifests,
namely, (the speech) of Vision
(pacyantg, the Middle Voice
(madhyamg and gross Corporeal
Speech gaikharé)$®

Although the identification of
Kélasamkarfiiééwith the supreme level of
speech is attested in purely Krama sources, the
identification of this, the supreme energy of
consciousness, with absolute egoity is not,
although to Abhinavagupta this seems natu-
rally implied. Klasaikariiiééis the pure con-
scious energy which courses through subiject,
object and means of knowledge whilst abiding
in a fourth state beyond them ¢uréya) which is
the one reality that dynamically regenerates
itself perpetually, even as its rests in its own
nature. Thus is seemed naturally identifiable to
him with the absolute ego and its cosmic dyna-
mism. But even so, this identification is far from
the intentions of the teachings in the original
Tantric Krama sources. TheKélékrama teaches
that the ultimate state is egolessness and that it is
attained by destroying the ego. Thué&réasimha
writes of Kalasaakarfiiééhat Sheis:

#Kalika, the one (reality Who is such) by
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virtue of Her being the (universal) pro-
cess (of consciousness) in the form of the
mistress of the wheel of the cycle (of
consciousness) She shines constantly
and perfectly and Her inherent attribute

is egolessnessirahamkara-dharmiéédy’

Again, all Her powers are aspects of the
Goddess, each of which is worshiped in this, the
highest ritual procedure (pujakrama) and are
#emergent to withdraw (all things into undiffer-
entiated consciousness), their forms (the reality)
whichis free of ego firahamkaravigrahg$”

Finally, we notice how KAemaraja
extends his teacher's hermeneutic to his treat-
ment of the Spanda teachings. Kfiemarégja, like
his predecessor, Rgjanaka Rama, considers the
true nature of the subject to be the inner light
of "I" consciousness. This is the inner form of
Civa. While the outer form is perishable, the
inner form is the subjective aspect which is
supreme "I" consciousness for, as Kfiemargja
says, "even though the subject resides in its
body, it is still identical with the Lord (who is
pure l-consciousness)™ Kfemargja adds a
further dimension to the notion of Spanda
with respect to the commentators before him by
identifying it squarely with the supreme energy
of consciousness and this with Supreme Speech
and the absolute ego, much as Abhinava does.
Thus he says of Spanda that it is the creative
autonomy or Civa gvatantryaf’® as "the perfect
I-consciousness (of the Lord) jptrédhanta)
consisting of the higher powerA -and the
innate power-Ha-which encompass within
themselves, asinabowl, all the letters frotA  to
Ks. That (ahan) is the power of Supreme
Speech which is the supreme resonance of
consciousnesgiaranada ) thatis ever emergent
(and etemal) although unutterable. It is the
great Mantra, the life of all, and successionless
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awareness that contains within itself the unin-
terrupted series of creations and destructions
and encloses within itself the entire aggregate
of energies that constitute the cosmic order
(cadadhvap which consists of innumerable
words and their referent®& "*

The conclude we may note that others
after Kiiemardja went on to extend these
treflections into the brilliantly diverse world of
Tantric symbolism in many ways. Thus, Civa is
identified with the light of consciousness
(prakéga and Cakti with his reflective aware-
ness {imarca) and the two are potrayed as
locked together in the amorous and sportive
play of kdmakala This is a theme developed by
Puéyanandaand a number of other important
exegetes of the Crividya tradition in their
commentaries on theNityafooacikaréavaand
Yoginéhadayas well as in their independent
works. Here we notice how, amongst other
things, basic Tantric consmological models are
overcoded with this brilliant new concept. This
becomes especially clear when we compare the
consmologies of the Prapaicasara and
Caradatilaka for example, with that of the
Kamakala-vilasaof PuéyanandaAlthough all
three, in variant forms, take up a symbolic
consmology in which ultimate reality is repre-
sented as splitting itself up initially into two
and three elements to then go on and develop
out of itself throughout the entire gradiant of
cosmic and microcosmic principles, it is only
the Kémakalavildsa which identifies these
original elements with aspects of the pure
absolute ego and sees in their interplay and
development its cosmic and transcendent
activity. This fact is all the more striking when
we observe that the original symbol of
Kamakalg that is, the triangle in the centre of
Cricakrg as it appears in the Nityafooagi-
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karéava and Yoginihadayais devoid of this
representation. Thus we can clearly see how
the concept of an absolute ego is projected onto
an earlier symbolic structure overcoding it and
thus lending it greater hermeneutical depth
through a broader and more profound concep-
tion of the absolute. In this way the Caktas drew
substantially from their fellow Caivities. Thus,
Civananda, the 12 century commentator on
the Nitydsooacikaréavaand one of the earliest
teachers of this line, tells us that his tradition
originated from Kashmir*

Finally, not only was the concept and the
associated Tantric symbolism of the absolute ego
developed atthe secondary exegetical level but it
also found its way into later primary sources. Not
only do a number of later Cakta and Caiva
Tantras take it for granted, but its strong appeal
influenced the Vaifiéava Paicaratra as well.
Thus the Ahirbudhnyasamhitéand, more partic-
ularly, the Lakfimétantra both of which are
clearly influenced by Caivism, take this as a
fundamental conception of the absolute reality
which the Lakfimétantran particular identifies
with the goddesswho is purdrfiess ".

Thus the brilliant insight of one man,
Utpaladeva, whose writings are more con-
cerned with philosophical and theological
issues than with the intricacies of Tantric
symbolism, is used to systematically recode it.
In this way we find confirmed the view of the
Tantras which declare that "this knowledge (of
reality) has three sources, namely, the teacher,
the scripture (¢astrg, and oneself.” Although
the Indian tradition in general mistrusts new
ideas and normally attempts to integrate them
into what has gone before so that they may be
sealed with the stamp of authority, great new
ideas are born from what is, according to
Abhinava, the greatest of the three sources of
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knowledge, namely, oneself.
Abbreviations:

A.P.S.:Ajadopramatasiddhi
E.P.Ecvarapratyabhijnakéaika
T.A.: Tantraloka

N.P.: Naregvaraparikca
N.T.V.: Netratantroddyota
N.S.A.: Nityafiodacikamava
P.T.V.: Paratricikavivaraéa

M.M.: Maharthamanjaré
V.P.:Vakyapadéya

C.D.:Cvaoni

C.Suvi:Civasutravimarciéi
Sp.Ka.:Spandakarika
Sp.K4a,vi.:Spandakankavivati
Sp.Nir.: Spandaniréaya

qq
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Géyat in he Non-dualstc Caiva Tradiion of Kashmi

I Prof. Navjivan Rastogi !

While rummaging through the pages of
Abhinavagupta's (AG) Vivasi-vimarginé
on the opening verse, or the opening sentence
(a&divakyam to be more precise, | was intrigued
by profound depth, beauty and intense
reverentiality of Abhinavan insights on the
Gayatré. What strikes me is the fact that he is
deliberately inserting this discussion, since his
purpose could have been achieved even without
this exercise. While exegeting the phrase
"trayyda vaci" in Utpala's (UTP's) Ték3 i.e.
Vivati, his immediate concern is to pinpoint that
the author of the Siitra(i.e IP Kéarikd), Vattiand
Tékais one and the same person and that the
genre diversity of the (three) treatises so ven-
tured is a result-oriented exercise despite their
remaining grounded in the integral purposive-
ness of the common authot. The wordtrayé
("triad"/"group of three") in bahuvréhcompound
means "that what has three parts't(ayo' vayavau
yasyadh s@, qualifies para("su-
preme"/"transendent”) and is central to the
hermeneutical narrative representing para vak
as inclusively transcending and comprising of
pacyanté, madhyama@nd vaikhailé order to
convincingly demonstrate the integral unity of
purpose and its differentiated fruitional mani-
festation in and through the diversified phases of
UTP's textual creativity AG develops twin
equational correspondences for instantiation.
The first correspondence he posits is between
the Gayatré together with its constitutive triad
(tray@ usually identified with the Veda-trayé
("triad of Vedas") but actually interpreted and
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evolved in multifarious constructions andPar&
vak along with its emanative phases. The
Gayatré is used as an exemplar illustratir@ara
vak. The second correspondence is seen between
Para vak (including its emanations) and the
authorial activity inclusive of its manifested
dimensions. Now at this stage the process of
instantiation or exemplication is slightly com-
plex. vak primarily and the Gayatré secondarily
are taken recourse to illustrate the integrative
yet distinctive approach of the author in his
original and commentarial writings.

In our common perception the Gayatré is
invariably linked with the Vedic stream as a
defining element of the Hindu world-view and
identity. As such it holds a position of eminence
par excellance. Though thetantric stream also
forms an integral part of the Hindu identity, its
attitude towards Vedic world-view is largely
marked by some kind of antagonism and trans-
gression. It is against this background that AG's
foregrounding of the Gayatré, that too in an
intensely reverential sublime valuation, is
indeed baffling and seeks answers. What is still
more intriguing, that AG is able to garner
astounding endorsement from his own tradition.

The Gayatré under reference is the sacred
Vedic mantra® appearing in twenty four-
syallabled gayatré metre. Barring one or two
exceptions it is generally hailed as a mantra, its
other two senses remaining subdued. Apte in his
dictionary®recordsgayatrévallabhas an epithet
of Civa, but the Kashmir Caivists are not familiar
with this term. However their engagement with
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the Gayatré appears symmetrical with their
historical growth spanning over three clearly
marked phases. With Abhinavan phase in the
middle, the other two phases could be
described as pre-Abhinavan and post-
Abhinavan. The pre-Abhinavan phase begins
with the Gétéwhere the Gayatrés singled out
as the modelchanda$ epitomizing the divine.
Since the Gayatré's recital is always preceded
by the syllableOa , it will be only fair to refer to
two other verses ofGéta where such a recital is
made mandatory,Oa signifying the essential
nature of the Absolute as pure light of con-
sciousnes$. Bhadoa Narayaéa (BN), the author
of the Stavacintimaéi(St. Ci), a text held in
great esteem by the lineage of AG, and who
preceded AG at least by 100 years, reiterates
the original spirit of this mantra (after slight
attunement with the doctrinal requisites) in
singing laurels of the divine effulgence as
prompter of our wisdom and all our mental
functioning. °In the Caiva scheme the Veda is
viewed as the divine command or injunction
and the Gayatréis construed by implication,
which is rendered explicit by its commentator
Kiemaraja (KR) later, as emphasizing the
ordainership of the Lord towards issuing such
injunctions. ' Samba Migra, in his Paicacika,"
depicts theGayatrérecital preceded bypraéava
and vyahatisas articulator of the supreme radi-
ant abode calledohargas ("effulgence") subsum-
ing all other effulgences within.” This text also
takes into account Gayatré's other aspect as one
of seven Vedic metre§ , figuratively likened to
the sun's seven horses, in a passing description
without making a conceptual statement.

During post-Abhinavan era (to the
Abhinavan phase we will come later) KR's
formulations are most important. The other
notable scholars in this period are Citikaédha
and Bhaskarakaédha. In his commentary on
the St.Ci. KR formulates BN's Lord as
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bodhéaditya (gnosis-sun), His intuitive light
(pratibhd as radiance of the praéava
(praéavatejoriipp which constitutes essence of
three Vedas® @gadivedatrayasya yat paraa
cukram). Innovating upon BN who perceives the
Veda as the divine commandyedatmika &jia ) KR
treats the injunction or command as the precise
meaning of the Veda, which by virtue of its nature
as command or order, makes it imperative to look
at the God as its source, issuer and/or organizer of
the syntactical meaning of the insentient words in
that command. At this point KR deliberately
invokes the Gayatré, which in fact is not there in
the subject karika, emphasizing that Gayatré's
main refrain is to affirm and present this particu-
lar aspect of the Godhead® KR identifies the
Gayatré, the matrix of Veda yedamétd), with
vakcakti. It lauds and speaks of the Godly efful-
gence (understood in the sense giratibhatmaka -
praéava - tejatearlier) as instigator of the univer-
sal subjective activity and as such capable of lead-
ing our minds, emerging from the deeply
entrenched empirical condition, to the path of
immersion in the self’® Significantly enough, KR
censures the adherents of the Veda for their failure
to grasp the real meaning of Gayatré, which, by
implied contrast, happensto be the privilege of the
Caivists’. In his commentary on the
SambapaicacikdKR remains consistent in his
portrayal of the Gayatré asrakcakti (though this
term is not expressly used) which constitutes the
language of the Vedas and whose fowyahgtis
("utterances") preceded by th©a-syllable express
the instructable supremecakta effulgence of the
consciousness-sunc{daditya ) and thereby flood
the empirical existence with non-dualizing spiri-
tual bliss. These founvyahatis represent the univer-
sal object, means and subject of cognition as well
as the cognition (pramiti) in its entirety. In this he
discovers a close parallel between the notion of
japainthe Civasutra@/24) andthe gayatfé.
During post-Abhinavan phase we come
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across two more theorizations. One is found in
Citikaétua the well-known author of the
Mahé&naya-prakacaand a great Kramateacher.
In his Kulasltra, which has been recently pub-
lished as a fragmented tract, he describes the
Gayatréas having three quarters (tripad) and
twenty four syllables®. With its three vyahatisit
constitutes traingular figure or configuration of
rava("sound/ resonance® . Inthe systerméva is
explained in two ways. One from a typicaKrama
perspective, whergéva stands for the reflective
movement of thought (vimarca and is consid-
ered highest among the four sub-orders (hamely
céra, rava, caru and mudngof worship abound-
ing in self-reflection.” The other notion of rava
pertains to sound or resonance which is
indentified with paravéaknd is supposed to be of
ten kinds accounted for by its division into
threefold vaksubjected to further sub-division of
each type into gross, subtle and transcendent
levels and their ultimate substrate, i.e.Paré
Vak.” The Bh&vopahéara in all likelihood
authored by Cakrabhanu, a pre-AbhinavaKrama
teacher, describesdva as inner resonance which
assumes the form of a song at the audible plafie.
Taking an overview of these varying nuances rava
in all probability appears to stand for Riravak with
its threefold emanation.

The second formulation is found in

Bhaskarakaéoh@l 8" century), whom we know as
the illustrious author of the Bhaskarén the 1PV
of AG. Drawing a full-fledged imagery in his
CittAnubodhacastraBhaskara reckons gayatréas
brahmagayatréand equates savitd(sun) with
atman (self), bhargageffulgence) with power,
vigour, vitality ( balpor virility (  vérpéthe self
generally believed as the driver or guiding prin-
ciple (prerakg of all ! knowing and acting.
Bhéaskara's immediate context is discussion on
'mantras’ in Sp.K. 2/1 and their being endowed
with ( tadakramyalaying hold of) the vitality of
(the spandaprinciple). Contextually, thus, the
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Gayatréemerges as the mantra par excellence as
denoter or expressive of its inner virility
(mantravéryp™

Let us now go back to AG. As pointed out
at the outset AG develops his hermeneutics of
the Gayatré in the fashion of an image and its
counter-image between the Gayatré and vak. He
expositsPara vak astrayé, i.e. awhole constituted
of three parts namely pagyanté, madhyamand
vaikharéin the nature of ideation encompassing
the entire objectivity within as undifferentiated
fromitself. This ideation is subjective or agential
function of vakconsisting in self-affirmation,
holding the world within ! world, which is pure
language yaimaya ), i.e. pure verbalizing in form
(cabdanaikacarérampregnated with awareness
(saavedananuviddhamarked by reflection in
the nature of a cognitive judgement pramiti-
lakiiaég in the state of experience-continuum
(paridagcyamanajn In the course of gradual
evolution the world, so conceptualized, ema-
nates as evolution-inclined {ikasonmukhg at
the pacyantélevel, evolving ( vikasatat the
madhyama level and fully evolved
(labdhavikasy by the reason of its being grasped
separately, atthevaikharé levef?

Itis at this point that AG ropes in Gayatré
as furnishing a perfect example. The evolution
of vakruns exactly parallel to that of the Gayatré
this is the central theme. Faithfully echoing the
Vedic delineation of the Gayatré, AG conjures
up a complete metaphor. Just as the dazzling
resplendence of the sun keeps ever shininginthe
sky so is the case here. The Gayatré is of the
nature of pratibha (luminous consciousnessy,
which is nothing but the effulgence of the
gnosis-sun bodhaditya). This gnosis-sun is
permanently shining in the firmament of one's
heart and is deft in rendering inspiration in to
the deserving” Thus the Gayatré emerges as the
light, awareness as the sun, one's heart as the sky
and its function as inspiring the creativity by one
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who is competent or deserving (thatis, who is cut
out for the given task). (One could easily figure

out here as to how AG is conspicuously prepar-
ing the ground for developing his thesis).

Towards charting the progressive unfoldment of
the Gayatré AG specially picks up the word
amutra("there/therein™) from his grandteacher's

Tékaand accords six interpretations, eventually
reducing themtothree, as under:

1. (@)amutra, "in the other or next world" :
the Gayatré (successively unfolds as) the instru
ment to the attainment of the other/next
worldly fruit. *

(b) amutra "in the other world identical
with the universally acclaimed Veda defined by
inner praéavad®™: the Gayatré gradually evolves.

Thetwo (a) & (b) form one group in the

sense that the three gradually evolving phases of
the Gayatré are common and may be tabulated as

under:
In the last phase, the full grown evolution

brought under one group conceivinggayatré as
the paravakitself by contextual extension. Here,
‘amutra’ stands for the three states of sacrificial
action beginning with the ‘internal
(antaraditraye substituting the earlier meaning,
i.e. "Veda as defined by innerpraéava"
(antappraévanigamatmaliide 1 (b) above. The
2 (b) directly puts Gayatré in place ofpara pro-
jecting pacyantétc. states as gradual emanations
of the Gayatré itself. The two formulations could
be seen running parallel to one another in a
mutually reflexive manner:

2(a) 2(b)

Gayatré = gayatré (pard)
() (antarit)'Letme = pagyanté

perform' (karavai iti)
(ii) "Yeah"(omiti) = madhyama
(i) The triad of the = vaikharé

Vedas collectively
The other equational details remain same

asin1(b).

Form Plane Characterstic Description
(i) |'Letme perform’ Volitional internal (mental) Tending to evolve
(karaviiti) (saakalpa-bhimi |ideation( antarifi ( vikdsonmukha

commencement of
sacrificialaction
(karma- praraabhg

(i) | "Yeah(indicating
readiness/proclivity)

(Omit)®

appearing in the form of
(a) admissionébhyupagam3,
and (b) pre-mantric manifestation

evolving (vikasant§

(iii) The triad of the Rk, performance of
Yajup and Saman Vedas sacrificial action
asa collective entity karma-saapadang

The role of hot& priest, adhvaryu
priestand thedgata priest
infullarticulat an

evolved
lebdhavikas)

is seen in this-worldly (aukika) diversity pro-
duced as an effect by the multiplicity of the
Vedic sacrificial action and because of which the
Vedic diversity is employed as the illustrative
model as welf?

2.(a) amutra, "therein” : "in the three
planes starting with the internal (antaraditray"
:the Gayatré gradually evolves; and

(b) amutra,"therein™ : "in the three phases

of vakbeginning with pagyantétc": the Gayatré
gradually evolves®
Here are two different formulations
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3.(a) 'amutra’, "therein" : "in the Vedic
triad enclosed in the middle by theOa -syllable"
(pragavasya antarmadhy&: the Gayatré gradu-
ally evolves; and

(b) '"amutra’, "therein" : "in the Vedic triad
identical with pragav&( praéava-tadatmyen&
the Gayatré gradually evolves.

As elsewhere, both these conceptualiza-
tions are bracketed together for the reason that
they boast of similar stages of gradual
unfoldment of the Gayatré. The Gayatré's defin-
ing essence remaingratibha , a legacy from the

ekfyuh



first conceptualization, which gradually evolves
in the form of three Vedas in the given context of
performance of sacrificial action (artavya-
praradbha) echoing its close correspondence
with the three phases ovak”* :

By now one would not fail to miss the

AG first takes recourse to the Gayataré as well as
the Para Vak! for illustraling exegetical evolu-
tion of the castrienterprise. Thus the notion of
the Gayatré is developed as a two-tier paradig-
matic illustration and that of the Par& Vakas a
single-tier illustrative paradigm!” Why we

gayatri pratibha

(i) (in) Samans (as)resonance ( nadp
in Sdmarsinging

(i) (in) Rks

(i) (in) Yajus  (as)actiontobe performed

(as) meaninginglorification =( madhyama
ofthe devata, guéar karma

(undifferentiated state of entire
Vedic action)
=( pagyapti = (tendingto evolve)

(para)

= (evolving)

=( vaikhayé =(evolved)

essential point of difference the present model
has from its earliest prototype. In the previous
model AG's prime motive was to bring out the
inner process of evolution at mental plane where
the trayé(the Vedic triad) as a composite unit
came in the final (i.e. 'evolved’) phase, whereas
in the present model the objective is to interpret
the Vedic triplicity as indicative of the intra-
Vedic evolving hieararchy with in the exclusive
domain of sacrifical action. This fact comes to
surface when we notice AG exploit this occasion
to understand characterization of the Veda as
nigama The word nigamais to be derived from
ni+/gam ("ascertainment" and "taking to" respec-
tively), because it leads to definitive ascertain-
ment of dharma (and the like instruments) being
the prime goal of the Vedic study” The dharma
inthis caseisthe same asitis viewed in the Vedic
circles, thatis, sacrifice and the like”

Going back to our original premise and
picking up the thread from where we left, we
discover that AG interjects his theorization of
the Gayatré® as a parenthetical exercise illustrat-
ing, on the one hand, the gradual unfoldment of
language/speech and, on the other, that of the
master teacher's ¢astrakara's, Utpaladeva's in
the instant case, but not confined to him alone)
exegetical creativity”. As already noted earlier,
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characterize it paradigmatic, is borne only by the
extremely complex multi-dimensional structur-
ing of his treatment. This complexity is further
enhanced by his zeal to translate the entire
conceptual and hermeneutical scheme of the
opening karika (adiclokg into this illustrativist
discourse. AG demonstrates a kind of parallel,
nay identical in essence yet varied in articula-
tion, tri-layered evolution in respect of the (1)
cognitive content (i.e. recognition of the Lord) *
(2) transmission/communication (rendering of
the intuitive experience by the ¢castrakardfit for
the grasp by the audiences at different grades of
understanding and motivation)*, (3) reception
and grasp of meaning (by the receptive audience
of the varying competence and purposé) , (4)
subjective creativity on the part of author (grad-
ually articulating his intuited perception in
response to the needs of the recipient8) , and (5)
the visible textual form so acquired in the course
of such an articulation”. It may be noted that all
these correspondences faithfully mirror the
paradigm of Para Vak which, conceptualized as
self-presentative activity of consciousness, is
marked by progressive manifestation of self-
differentiation [land could be reduced to the
cuddha jidnaaspect of vimarca of Mahegvara].
All these scheme are finally made to confirm to
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or reflect the thematizing paradigm of the
Gayatré essentilalized as Pratibha which is
marked by progressive action-levefs [and could
be reduced to theguddha kriyé aspect ofvimarca
of Mahegvaraf’ . Thus, the notions ofgayatré,
vak, écvara-pratyabhijia,

could be looked at under three heads, e.g. what
he took from the tradition, why he took it and
how he took it. What better place could there be
than the very beginning of the primary text of
the system itself! i.e. making specific prelimi-
nary observations even before introducing the

castrakarasaavedanariipa hadaya, adhikarigata opening verse callecadivékya or adicloka for
para-siddhiand guruhadayagata atmasaabodha indulging into such a speculation. In answer to

are shown to be symmetrical be AG’

Winding up his long multipronged
thematicization of the Gayatré AG feels assured
that he has convincingly demolished the gap
between luminous consciousnespi@tibha , his
prime characterization of the Gayatré), intuitive
self experience &tmasaabodha) and action
(karma), the last one symbolizing every kind of
creative enterprise of our worldly existence be it
Vedic sacrificial ritual performance, tantric
praxis, transmitting a Ca&stra or writing an
exegetical treatise or even heuristically attempt-
ing a poetic composition. As a staunch believer
in the doctrine of unified essence integrating
every thing to itself AG preceived this unified
essence in terms of subjective or agential unity.
He vehementally argues that unless all the
evolutionary stages, whatever their domain,
linguistic, functional or otherwise ! belong to a
single subject/agent, it would be impossible to
uphold their becoming. Thus from pacyanté
through madhyaméand vaikharér from initial
urge through preparation and actual perfor-
mance, must be assigned to a single subject in
order to make actualization possible. With this
kind of reasoning AG is well positioned to speak
of the unified essence as integrating not only
horizontally but vertically as well ™

However AG does not share his compul-
sions with us for undertaking such an elaborate
exercise. | venture to suggest that answer lies in
his being thoroughly rooted in and hailing from
the substantive Hindu tradition. Following the
vidhi! methodology of the Méméaasa, the answer

32

July 2013 - December 2013

the first question, we can safely say that he
adopts the ideas oparavak , its tri-partition (or
qguadri-partition including pardavdk mantra-
vérya tejageffulgence)! in all its three forms,
i.e.ojas(vigour), bala(strength) and véryéviril-
ity) !, cakti (creative energy), mataka ("mantra-
mother" to use S.K. De's phrase) angraéava
(Oa ! syllable)’

While seeking an answer to the second
guery we notice, even the most elementary
student of the Kashmir Caivism would gather,
that these are the putative notions of the system.
If these ideas are to be absorbed within the
system, there must be sufficient reason for doing
so. By now itis evident that the Gayatré provides
a single point of convergence for the plethora of
aforesaid ideas. Hence one reason could be the
tactical parsimony of effort as well as the tacit
approval from the substantive tradition, even
though continuing with its non-conformist
stance in general. However there is a deeper
reason to it. In order to legitimatise his
outsourcing of these ideas from the Veda, the
caivist must integrate it as his own source which
is possible only whenitis considered adgama or
paramecgvaré vk Interestingly AG himself
raises the question which he resolves, following
the Tika of his grand teacher, by reducing Veda
as the God's command or injunction’.” Resorting
to a+/jia to signify a convincingly reassuring
(lit., pervading/filling the heart) instruction or
order that is universally inviolable and lasts
throughiits final fruition. “AG is alluding to BN's

ekfyuh



famous versé®

"We praise you (O' Lord), who is even
beyond the supreme effulgence of the Ak, the
Saman and the Yajus and whose ordinance in the
form of the Veda is deep and sublime beyond
words (aho)."

The verse is so important to him that AG

deems it necessary to provide a complete gloss of

the verse, divided in two parts. First he construes
the Veda as vedadgama in absolute deference to
harmony with all the dgamas because of its
omniscience, compelling him to marvel at the
profound depth, serene beauty and the fathom-
less enormity of the subject-matter covering the
spheres of matter, spirit/self and celestial bod-
ies” In the second, AG resorts to four
equations® : (i) cukra (of the three Vedas) assara
or vérya(essencelvirility)™; (i) further equated
with (a) vaktraya (three type of speech, i.e.
pacyantétc.) and (b) caktitray@ icctgic.); (iii)
paré as paravak or paracaktitranscending vak-
trayaand cakti-traya,and (iv) paramecvags the
abode whergparamacakti is reposed and as such
transcends Par& . As we saw earlier, thgayatré
corresponds topara and has been consistenly
formulated as pratibh&. This gives rise to a suc-
cessive chain of correspondences, e.para =
pratibhd = paramagaktE pard vk &nanda-
dhama= gayatréNot only here in the IPVV, but
also elsewhergaré is linked withpratibh&’;

AG's engagement with the Vedic tradition
and for that matter with the Gayatré is much
deeper because of his strong connection with
Bharata's Naodyacéastra which is firmly
entrenched in the Vedas. With regard to the
seven notes igandharvaor ganasystem of music
AG takes cognizance of the difference of opin-
ion among the experts. One view (which perhaps
AG finds himself comfortable with) is that there
are seven notes and this heptad owes itself to the
mode of production. The other opinion has it
that, in the beginning Brahma articulated the
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seven syllables\aréa s) intatsavitur vareéyam'
through the notesni, ga, ri, dha, ma, pa, sarhat
is why they hold that there are seven note§:
What is important that this parallel between the
seven notes in the Gandharva system of music
and the corrresponding syllables in the Gayatré
was found important to be taken note of.

It would seem proper to make a passing
reference to praéava, because of the close con-
nection of the Gayatré with praéava! the latter
being hailed as the Brahman, as thgayatré itself,
aspard vakand as the Veda. AG projectpraéava
as a model seed-syllablebé¢jaknard’) . As
béjaknarshe praéavan full or in part, directly,
without any intermediary®, denotes the autono-
mous Lord” It is calledavyaya (indeclinable)
because it never expresses the dependent objec-
tive reality.* AG fully agrees with the author of
the Yoga-suitrdon this score.

The third question has already been
answered if we care to look into the detailed
foregoing discussion.
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whose primary nature consists in reflecting on the God's

izd"ksZ.k uw;rs Lrw;rs vHksnijekFkZr;k foe™;rs] v'’ks"kfo'ofuHkZja ikjes'oja Lo:ia ;s
| iz.koks fu"dyukFk% rnfHkéO;kflrd vkasdkjks-fiA------ afgkeU=:i% iz.ko%A &

15. fu;ksx:ikKkRek v;a osnkFkZ% | fu;ksDrfj vkKkrfj Ifr mii|rs vU;Fkk dFkfeo

tML; 'kCnL; la?kVukFkZoUoa fu;ksDr'Roa L;kr~] fu;ksDr'Roa p Hkxorks xk;«
mDrefi Jksf=;S% tkM~;kr~ u psR;rs ;n~ VfHK/KKL;fr ~xk;«;k xh;rs ;L; f/k;ka
SteVI.,p77-78

;L; egsf'krq% cks/kkfinR;L; lacaf/k rstks ojs.;a T;ksfr% okD'kfDr:i;k xk;«;k
loZizekr'erhuka pksndazHkgtrs—---VLekda
O;qRFkkukoljksUeXuk% f/k;%------ lekos'kkiédy RBIFks----pksn;sr~A &

IRiFks bR;L; p v;ek'k;%] ;nsoa xk;«;So izfrikfnra Hkxorks fo'o/khizpksndRoe~
vgjg% iB~n~fHk% vocqgn~/;ekuSjfi ew[kZJksf=;S% ukocqgn~/;rs bfr rRdrZ’dS

------ vksadkjksPpkj.kiwoZa] rfnR;kfnxk;«:k%
IforgfoZ'oizlwfrgsrks'k~ fpnkfnR;L; ;r~-----HkxZ bR;k[;k ;L; rr~------ ifiLQQjUkkRe
—————— /kkexHkZa ojs.;euqxzgdkfj mDra rr~ izi|s lekfo'kkfeA-------fdad
Lokgk] HkwHkgZo% Lo%* bfr p €
lexz&es;&eku&izekr'.kka----ijczée;Roke'kZuhj~ O;karh'k~ prlz%---- mPpk;Z vFk
10ZO;0gkjkusd:ik% ~dFkk ti%* bfr f'kolw=kfn"VuhR;k rnHksnke'kZiz/kkur;k ------
O;gRFkkun'kkefi rnHksnjlizksf{krka Ifufdestiijiyk&foagh,

AG in a similar context cites the Yogaséatra (1/28:
tajjapastadarthabhévanajmo support his contention that

the autonomous Lord is the immediate referent of the

r= prq"oZfi iwtk@es"kq izk/kkU;su jkoksi;qT;rsA vU;s"kka rqg i;ZUrrLrRiz;kstdr;k
ifixzg.ke~A rLekr~ Lo:iijke'kZ ,0 ijek iWWKAP&p. 110. For

detailed treatment also see MP(S), pp 120-121=kfnnsO;k%-----

lafoRDedlso bdee---

Tantragaméya Dharma Aura Dargana, Vol.ll, P. 878. Dwivedi

Jhcza;keys pksDra Jheku~ jkoks n'kkRed%AA LFkwy% Iw{e% ijks &|% d.B~;Lr

Jayaratha commentsbgkL; ijokxwziL; vgafoe'kkZReuks jkoL; izFkea rkon~
i;Urh&e/,ek&oS[kjh:ir;k  =Sfoha]p izR;sd
LFkwy&lw{e&ijRosu =Sfo/;s uo/kkRoe~] ,"kka uokukefi fHkfUkHkwr% ijokxkRek
| fg LokrU«;knsoeoHkkl;sr~] vi mDra RloZr'p foHkq%P | ,0 p foJkfUrLFkkue~A

Jayaratha connects this portion to TA3/235-237; also see
MVT 12/12:n'k/kk /ofu¥sga of MVT, pp. 273; Sv.T.U., pafiala

Bhavopahéra, verse 32. Also see Ramyadeva's commentary,
pp. 29, 32%/4;ks-UrukZn% | ,0 xhra Jks=igfVdkcU/k;ks%Y2-

Hindu Tantras [Vac], Andre' Padoux, Eng. tr. Delhi, 1987.
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Samba as a mythical figure, B.V. Dwivedi identifies him with
some Samba Mg ra on the authority of théRjuvimarciné by jkoksn; ,0 0.kZ@e%] jkoksi'kkfUr'p
Civananda. See for further details KT, p. 169
12. /;kRok cza izFkeeruq izk.kewysunUra subsumes rava under parapuja.
n™"V~ ok pkUr%iz.koeq[kja O;karh% IE;xgDRokA 22.
:UK}sns rinfr IforqczZa.kksDra ojs.;a ,0 pA loZr'p foHkq;ksZ-kS foHkqROABIKALBB &
rn~HkxkZ[;a fdefi ijea /kkexHBZaR#s Akt i&e 10
. . . Y ankfnHkoRokr~
13. lIrPNUnkaL;fi p rgjxk _3~ e;a e.My#bjmh Serse 42
Though not directly relevant, attention may be drawn to a
parallel scenario. In the context of reentry or conversion &TAV, IIl, p.1025
dékrigtechnically called liigoddhaYithe Tantraloka (22/20)
enjoins seven common mantras, including the praiava-
mantra (n_ot t‘he Gay.atre, of course) one of whichis to be used Il, .9 (cited in B&.Ko., II, p. 272)
for worshipping god: ) . ) .
iz.koks ekr'dk ek;k O;kseO;kih "kM{kj%A oV:iks-Fk us=K[;% IIr IKRk; kidghalAZ:kscZn~/ok ;ks jkoks-= fot' EHkrsA rn~xhreFk rs ok|ek|laiqV?kéukr~/
14. Vi.on St.Ci. 69
Elsewhere KR positpraiava amahamantra , identical with
MALINI July 2013 - December 2013
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24. eU=knhuka iz;ksx'p Locyk@e.ka Le're~A Within the extended context, by reconstruing anfiaupraiava

Rrnk@E; cya eU=k%b bfr r=So Hkkf"'kre~AA (designated byamutra ) AG renders instrinsicity (antad) in

,rso cya czéxk;«;k leqnh;ZrsA terms of identity (tadatmya and therefore equates the triad

vkRek fg Ifork izksDrks cya HkxZ% izdhfrZre~AA of Vedas with praiava giving rise to the meaning : "In the

izsjda akReuks oh:Za Kkus deZORtEreoethAcgstré/431, tr_lad of Vedas_ |d_ent|(?aI_W|th_the pralava.'l'.ln SO d9|ng AG, on

433-434 ab his own admission, is inspired by th&adhavallé 2/15 (which
he quotes partly) :

25. =;ks-0;0k% i;Urhe/;ekoS[kjhfr ;L;k% |k =;h ijke'kZ:ik : :
@ksMhd rkfHkéleLrijke'kZuh:jkfk% ijk HkxorhA ofDr Lotia '?Ssl\?jnlf R'”e";“fulflj'ka:j'k'om:‘p }”ﬂ;rA e KefeR A
foe 'krhfr okd~] rL;ka p ,rr~ bfr ifjn’;ekua ok3~e;d n ks czap.2a pifur roks iha faxzgs.k czo SteR;siT
izfefry{k.kijke'kZ:ilaosnukugfo)r;k 'kCnuSd'kjhja fo'oa ;Fkk @es.k fbdfeajord (padg which allthe Vedas rehearse, And which all
i"UR;ka fodklksUeq[ka] e/;ek;ka fodlr~] oS[k;kZa i‘FkDr;k ijkedigemRiEstl proclaim, Desiring which men live the life of

yCl/kfodkle~MR&\V, 1, p.5 religious studentship prahmacarya! That word to thee |
26. Difficult to translate the word pratibha, where different briefly declare.
semantic nuances : intuition, light, counter-imaging, re- Thatis Oa.] (tr. Hume, pp. 348-349)
shining, reflection, knowing ! all converge. 36. r= ;FKk xk;=h drzO;izkjEHKs izfrHkk:ik @es.k fodklesfrA Ik fg izfrHkk Ikelq
27 ;}Pp  xk;=h vf/kd'riszj.kkfuekZ.kfuig.kfutanfmxulnks xhfris"kq uknkRerka x'g~.krh] _{kq deZxq.knsorkiz'kalkRedkFkZ:irklw=.ka dgo
cks/kkfnR;izHkkizfrHkRRKA/, &, p. 15. The compound itq""kqg drZO;kReuk LQqNWNKbpALE
vifkd'riszj.kkfuekZ kiajdpe@issolved intwo ways, e.g. AG is here clearly drawing uponTai. Up. 1/8/1 : -----vksfefr
(i) vflkd'rL; ;k izsj.kk rL;k fuekz.ks fuig.kO Ikekfu xk;fUrA vkas 'kkse~ bfr 'kL=kf.k 'kalfUrA vkse~ bR;/0;qZ% izfrxja x".kkfrA---
(i) vf/ikd'rs vavf/kd rtufo"k;s¥z izsj.kk;k fuekZ ks fuig.kO [ with Oa they sing the S&manchants. With Oa! Coa!
28 Rveq=P bfr vkegf'edQynkuftiitike~A & they recite the invocation of Praise (Gastra). With 'Oa’ the

Adhvaryupriest utters the Response.] (Tr. Hume, p.280 : Here

29 ;fn ok Bveq=p fo'oizfl)s vUrdbiz.kofuseitiRefuA & Hume reads'’kkL=for 'kLavhich the editor/translator of the

30. English 'yeah' for ‘om’ offers only partial equivalence. Pre- Géta-Press edition explains as 'non-lyricakk’ gétirahita
mantric situationality is not captured. In that case it would &cao) [A similar model is also available inTai.Up. 1/5/2, but
be'Omiti' the order there slightly varies, e.gAk, Sdman andYajus.]

31.~vUrj~* bfr djoS bfr ladYiHkwekS fodklksUeq[kk] deZizkiBHiksHiugkaksfefk:a fu'p;a xe;rhfr fuxeksichsn%A &
VH;qixe:ir;k eU=izkFKE;izFke:ir;k p fodlUrhA rr% deZlaiknule;s
_X;tqlkerRlegnk;y{k.kk =;h laik|gkS=k/0;ZokSn~xk=cz&RoL& %vﬁh%%l@fﬂmér@nstrued as the precise meaning of theda
yC/kfodklsfrAbd. (‘'dharmasya vedarthasya
32. bfr ykSfdda QyHkwra 0Sfp«;a 0Sfnda p rRdkj.kHkvilain™ VkUrRosu%rﬁ?éaﬂ%aha p. 2) and has been defined ak *yagadireva
dharmad, (ibid.). Laugékfi Bhéaskara, the author of the
Arthasaagraha,does not think that this definition conflicts
with Jaimini's aphorism , e.g.codanéalakfiaio‘artho dharmatt
(Jai.Su 1/1/2), because the womrbdana (to"urge, enjoin,
instigate") signifies the entire Veda and the whole of Veda
expounds dharma r=kfi pksnuk'’kCnL; osnek=ijRokr~A osnL; loZL;
I/keZrkRi;ZoUosu /keZizfrik(WiRthsadgaia p. 3). However
that of the exemplar and the examplified as if based on twin ? word ,Of cautlon_ might be in place here. AG's and also his
axes. lineage s_evaluatl_on of thg Veda elsewhere (cp. fn. 53, P.14)
sharply differs, oris on a different keel, if one could say so. But
33.;fn ok vUrjkfn=;s varead "vUrjkfn*=;s¥gadeq= p Ysalso fv@d=* p%  rightnow, thatis not relevant, hence has to be skipped.

1,
the use ofp%z Pefodflrk xk;=hfrAilgid. 39. JPp xk;=he-m— PRIV, 1,p.15; 1= :Fkk xk;=hibic--A &
34-35vFkok vUr%iz.koa iz.koL; vUreZ/;s ;r~ fuxekReda =;e~ _xkfn NzoR; ks3~d ra

It should be obvious by now that the model 1 (a) pertains to
the other- or next-worldly fruition of action operating on a
single axis whereas in the model 1(b) the other world consists
of the Vedic universe interiorized in the praiava. Itis only at
the grossest level that the external form of the Vedic triad is
differentiated into two concurrent lines of the this-worldly
and Veda-worldly in a relationship of cause and effect and

woZa iqjLrkPp folcDussAnati2/74) bfr u;su] iz.korknkRE;sU MosZ i
osnk---{&adhavallg/15) bfr u;su [ibidA & 41 b OJIZR fHKKK lw=0"U;k#lSigh------A &
42. PRk ijokDrUos---------- rFkk ijokDrUoLFkkus] ;Fkk izfrHkkRefu-—--—-,oekRecks/kk

In marked deviation from his earlier exegesis of the phrase o
antaupraiva[cf. 1(b) above], AG now dissolves the compound ibid., p.16

as praiavasya antarmadhye faithfully following Manu's 43. 'kuS% Jes.k bZ'0j% izR;fHkKk;rbijk Ik------ A&
prescription, that the chanting and recital of the Veda must 44, jizfrik|tufo"k;rkifUk;ksX;rky{k.KkO--ibietA &

be prefixed and suffixed withpraiava , i.e. Oa. The relative ) _— . .
" . . 45, Yavilkdkfj. k%Y ijkijflf)Hkktks tk;UrsA-------- flibiGfUr bfrA
verse, whichis only partly cited by AG, reads as underin full : 5. vavilkakfy. k%62 ikijfif Hidktks th;Urs UrbirA &

czA.k% iz.koa dg;kZnkoUrs p loZnkA 46. ,0ekRelacks/kks xg#an;foJkUribid:-des kA &

IzoR;uks3~d ra iwoZa igjLrkPp fo'kh;ZrsAA 47, ------- rRizfrikndRokr~ xz itk e-AX &

[The adept ought to pronounce Oa in the beginning and in 48- :Fkk p izfrHkkRefu 10Z% drZO;dykiks xfyrHksn% @ead dekZjEHki;ZUrrka
the end of the recital of the Veda. By not pronouncing before dekZjEHK&i:ZUrrka) izfriéks fo'00;0gkjbfiSpq¥eA &

the learning is gradually lost and by not doing so afterwards it foe'k "™ Kuf he |
does not last.] Thusantaupraiava designates the "triad of 49 foe’kZ ,0 nsoL; kq)s KkufZIBKr#4B& 1. The last two reduc-

Veda located (in the middle) between Oa on both sides". tions are my deductions in terms of this karika.
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50.

51.

52.

MALINI

Elaborating upon the Abhinavan translation of these
correspondences into textual/exegetical/hermenentical
activity is beyond the present scope of the paper and would
need anindependent paper.

278) respectively (Tai. Up.1/5/12bhiriti va acau, bhuva iti
samani, suvariti yajuar.

53. 'kk[kklglzfoLrh.kZosnkxee;kReusA ueks-uUrQyksRikn8Yio'{kk; 'kaHkosA &
Ci.,verse 16

(i) ;Fkk p izfrHkkRefu 10Z% drZO;dykiks xfyrHksn% @es.k deijEl-gfj;@gJﬁ{l@,(p@ecb_zg,:;%] AfoUnfUr vusu ija rUoe~* bfr O;:qRiU:k osn:i%

dekZjEHK&i;ZUrrka) izfriéks

fufoZoknsu p LQqgVrka izfri[rsA
(ii) (2)

(b) ;=kfi

IPVV, |, p.17

S.K. De in his Cakti or Divine Power (pp. 21-24) was one of
the earliest scholars to draw our attention to the indebted-
ness of the Kashmir Caivism to the Vedic sources. The idea of
Cakti could be traced fromGna deities or the 'mother
goddesses'. Th8rahmaias seem to bring all the different
forms of Gna divinities under the single head ofVak . The
Gayatréis tejagpower : De) and has vérya being the special
metre of Agni and is not mere mechanical arrangement of
syllables padas) but represents 'living creative force, :
gayatrya parilikhati, tejo vai gayatré tejasaivainat parigahéati
(Tai. Saa. V/1/4; also seflai. Saa. 11/4/3/1 : Gayatré ags,
bala and vérya Padoux ( Vac. pp. 21-22) also notices this
similarity between vék and akfiaraand gayatré tejd®fful-
gence, Tai.Saa. VI/4/7; bala 'power', Kau.Br.7/10; and 'as
giving life to other Vedic metres' Cat.Br.1/3/4/6). Out of the
four padaof the Gayatré in Ba.U5/14) the first three padas
represent three worlds while the fourth which is above all the
spheres paroraja), resplendent {apati) and envisionment
(dargatg is the basis of the Gayatré and also of the worlds. By
its three-footed eight-syllabled series it constitutes the triad
of Vedas @co yajlifii samangs/14/2). De is also perhaps first
to point out that the idea of Véak as the Mantra-mother giving
birth to her threefold progeny of Ak, Sdman and Yajufi "gave
rise to the idea ofMataka-Caktior Para Vakor the Supreme
Logos" in Kashmir Caivism (ibid., pp. 25-28). By the time of
the Chéndogya Upanifiathe identification of the Géayatré
with Vak becomes complete. The Gayatré is now synonymous
with all that exists, it sings and protects all that has come to
be : 'gayatré va idaa sarvaa bhitaa yadidaa kia ca vagvai
gayatré vagva idaa sarvaa bhitaa gayatré ca trayate"ca.
(Chan.Up.3/12/1)

Regarding the Gayatré's ultimacy there seem to be two
approaches. In one, it is transcended bipurufia . All beings
only measure up to his one quarter, remaining three quarters
are immortal in the sky (Chan. Up.3/12/6). The Kadha
Up.(2/16 :etadevékharaa brahma etadevakodaraa pajesalls

it akfiara brahmaaking it as one with Oa. The Ma&éodiikya
Up.1 (Om ityetadkiiaram idaa sarvamnand Pragn#5/2.:
paraa caparaa ca brahma yadoakaraji endorse it. In the
second, theTaittiréya Up. talks of fourvyahatis("utterances”)
(of Gayatré). The fourth represents the sun or effulgence
(mahay, is Brahman or self (Tai. Up. 11/5/1bhirbhuvau
suvariti va etas tisro vyahatayad. tasamu ha smaitaa caturthéa
malacamasyau pravedayate maha iti / tadbrahma / sa dtma
and the three ! bhiit, bhuvau, svau! stand for "the Ak.
verses, theSaman chants and theYajufi formulas" (Hume, p.

fo'00;o0gkijflf)gsrdeRlelamdestkks/
xq#an;foJkUr% Iw=kin"kq @es.k LQqVhHkwr% izfrik|izfrikndHkippu , U
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kxe% lijjoesll'é(%jg.khra okD;SdokD;a rFkk ,dijo& LrgrUofoJkfUrlkja loZeso
UEOSKRek L] Yl%Y: ijes'o] ,0 fg ‘kCnjkf'k'kjhj%

rRiziOEpe;k'ks"k'kkL=kReukdrQujffiffefent conceptualiza-

_ufg vU;izekr_‘xs iUrhe/;es] izek=UrjfoJkUrk p oS[kjhfbn of the Veda cf. fns. 37&38,p.9.
laHKkofrA ukfi vU;L; dekZsi@e%] vU;L; drZO;fuokZg.ke~ bfr IaHkoks-{LrA )
o ) 54. ;i ikjes'ojh okd~
mHk;a dkO;leL;kokjdiVliekiuknkS L;kr~] I1l.p.9
ewyLQgfjrrkonsdkfHkizk;fuokZzg ,0 rFkk Hkofr ,dhdkj ,0 u vU;Fkk Eﬁ?A %

izek.ka] rnk osn% dFke~A vkg RBHPG}KKk fgb bfrA &

55.;fn ikjes'ojh okd~ izek.ka] rnk osn% dFke~ \vkg B RbZ'ojkKk fgb bfrA "vk*
leUrkn~ vizfrgre~ ~vk* p Qyfl)sO;kZfiz;ek.ke~] vkfou;a an;a O;'ugokua
foe'kZ:ie~ vkKkiRid., p.98-99. With this type of formulation
AG lets us have an insight into his oft-repeated equational
statement underlining positional parity between savit,
rasang, samaveca, vidhi, niyoga, bhavana, spanda,étani

56. LrgeLRoke X;tq% IkEuka 'kq@r% ijr% ije~A ;L; osnkfRedkKs;egks XxEHkhjlqunj
&St.Ci.69

57. ~vgks* bfr xkEHkh;ZL; 1kSUn;ZL; p vfrk;a |ksr;é/;kRekf/kHkwrkf/knsokfn
fo"k;kFkZlglzxHkZRoekp{kk.k% lokZxeklaokfnrka osnkxeL; vkgA ;FkksDra *
loZKkue;ks fg 1%* biPA&, 1Il p.99. Also see Mantra aura
Matékéon ka Rahasya.6. For the enormity of the subject
matter perhaps AG hasTai.Up. 1/7/1 in mind. Hume draws
our attentionto B&.Up1/4/17 also for a similaridea.

58. In addition to the primary equation, that is, vedagamaas
paramecvaré gjia

59. Theideaof mantra-véryais quite evident here.

60. ~;L;* bfr] _xknhuka 'kq@a Ikja oh;Za okD=;e~ bPNkfn'kfDr=;e;e~] rrks ;Rija
ii'kDR;kRede~ vkuUn/kke] rr% ija leLr'kfDrizfr"Bk:iije'kfDrfoJkfUr/kke]
rr~ uge%R\Y, 111, p. 99

61. IntheTA, Pard underparapara trika (pard, papapara, apaya
is posited as citpratibhé ukSfe fpRizfrHkka nsoha ijka HIRSjo;ksfxuhe~A&
1/2ab. (Jayaratha's Viveka fpnzwik pkIkS izfrHkk izKk izfefr:ir;k
|ksrekukAn the PTV, AG renders paraas pratibhdcamatkati

being part of theapara trika (nara, Cakti, Civi uj’kfDrf'kokReda
f=da an;s ;k fofu/kk; Hkkl;sr~A iz.kekfe ijkeuqUkjka futHkklka izfrHkkpeRd fre~A/

&PTVintroductory verse 3, p. 2

62.1IrLojk bfr p IEHkoo'kkn~ bfr p o{;ke%A vU;s rq ~rRIforqoZzjs.;e~* bfr liro.kkZ
~Muxfj/keil* LojSczza.kk iwoZegnhfjrk bfr IklrLo;szAHBiz&rekp{krsA &
NS28/21,p.11
I am indebted to Prof. R. Sathyanarayana who draws atten-
tion to this reference in the Abhinavabharaté (Vide
"Abhinavagupta on Cruti R. Sathyanarayana, in Abhinava
Perspectives on Abhinavaguptate 89, p.493.) However Prof.
Sathyanarayana attributes the view to AG who in fact
attributes it to 'others'. For translation see Abhinavabhératé
(Bharata's Nadyacastr&hapter ! XXVIII), Anupa Pande, p.
43

63 iz.koksiyf{krks fg jgL;chteU=dyKI%AI&p. 214

64 iz.kokfnchtfiaMrna'kxreso----eq[;RoalukpdRo88A &

65 iz.kosu p------ bZ'0j% IR;r% ijke™"Vks HkofitidrlJk pdkiko%A &

66 izes;ia ijrU=eFkZa uSo mYykl;frA vr ,0afo/k% 'kCnks-O;;fefr mP;rsA &
ibid., pp. 213-214

67 ;Fkkg xg#% ~rL; okpd% iz.ko%* VRS IEBB72A&
aq
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The Divine Mother

In Kashmir Shaivism

I George Vanden Bareslaar !

I n the philosophy of Kashmir Shaivism, the
Divine Mother plays a vitally important role.
References to her by various names and in vari-
ous forms can be found in most of the philoso-
phy's major texts, though the practical reality of
her nature remains a secret held by only those
directly linked to the oral tradition.

The 11" century Shaiva saint
Abhinavagupta ! considered by Swami
Lakshmanjoo to be the greatest in the lineage of
masters of Kashmir Shaivismi made repeated
reference to the Divine Mother in many of his
works. He nevertheless purposely presented his
teachings in a hidden way so as to ensure, as he
openly stated, that the supreme treasure of
Kashmir Shaivism would remain intact.

The ancient Tantras and Agamas were
also purposely cryptic in their descriptions of the
Divine Mother. This, according to Swami
Lakshmanjoo, was due to the fact that essential
meaning was transmitted by word of mouth only
from master to disciple.

Abinavagupta's chief disciple,
Kshemardja, too made frequent reference to the
Divine Mother, especially in his Civa-Sitra-
Vimarciné(commentary on the Civa Strgs In
the third siitra of the Second Awakening, he
cites numerous references to the Divine Mother
in a text known as the Trantrasabdh&vd, Swami
Lakshmanjoo himself drew on the
Tantrasadbhavafor a paper entitled " Kuéoaliné
Vijiana Rahasyd®, which he presented at a
Sanskrit conference in Varanasiin 1965.

38
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The following is an excerpt from Swami
Lakshmanjoo's translation and commentary of
Kshemaréaja'Civa-Sitra-Vimargini:

Even though this explanation is secret and
can't be exposed or explainedidt revealed in the
Tantrasadbh&va castria thisway:

"That Divine Mother, who is filled with
supreme light, has pervaded the whole universe up
to Brahmaloka. O Devi just as all letters are found
in the first letter"a", so in the same way is the whole
universe found in that Divine Mother.

"She is supreme, subtle, not limited to any
particular school of philosophy or religion . This
Divine Mother, called Kuéoaling, is placed in the
center of the heaft There you will find that Divine
Mother, just like a serpent in the sleeping state. O
Parvati ! There she rests in deep sleep, not perceiv-
ing anything other than her own Self, in a place
called miiladhara by our mastefs. Inaddition, this
goddess places in her body the moon [chandra}, fire
[agni}, the sun [ravi}, all the stars [nakshatra], and
all the fourteen worlds [bhuvanani chaturdashal,
and still is she absolutely unaware that this is
happeningin her own nature."

This goddess cannot be awakened with force.
She can only be awakened by supereme I-
consciousness (nada) filled with supreme aware-
ness. To awaken her, the yogé has to churn his point
of ond pointedness in the heart, without break,
again and agaiff . He must churn it by inserting
sparks of awareness, one after another, again and
again, in unbroken continuation. The process is to
insert one spark of awareness. Let that one spark
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fade. Again, insert fresh awareness. Let that sparkagitated by the process of continual churning,
fade. Again, insert fresh awareness. This procesKuéoaliné is known as the Divine Mother

must be continued over and over again in continu-

ity.

rekhing®
Here again Swami Lakshmanjoo points

Then, the body of energy, which is estab-out that neither the subjective nor objective

lished in the body of the Divine Mother Kuéoaling,

projection will be found because they have both

is churned by this awareness. Because of this churnbeen diluted in the oneness of the supreme bliss
ing, the yogi will initially experience very intense that results from the rise of supreme semen.
light seeming to come from all sides. Because ofVhen this semen rises, the yogi immediately
these lights and that supreme awareness (nada)comes out of his internal state because he cannot
this Kuéoaliné, rises. In the body of that Kuéoaliné tolerate the joy he is experiencing, which is the
the yogi finds bindd® This bindu, which is residing creation of nectar.®

in the body of the Divine Mother Kuéoaliné has
four projections radiating from its centré.

Swami Lakshmanjoo then explains that
the first projection is that of subjective aware-
ness, the second projection that of cognitive
awareness, the third that of objective awareness,
and the fourth that of digestive awareness.

There the Divine Mother is called tripatha
because she takes the formation of the three
centers. And then again the three centers, the
subjective center, the objective center and the
congnitive center, rise. And when all these three
centers again rise fronKuéoaliné , the energy of
Kuéoalinéis called raudré caktbecause it is this

Subjective awareness is awareness of the state of energy that puts obstacles in the way of the

knower [pramatd while awareness of the state of
the knowledge is cognitive awarenespfameya .
Awareness of the state of the known is objective
awarenessgraméana ]. And these three forms of
awareness rise from that center of Divine
Mother Kuéoaliné The fourth projection !
digestive awareness occurs when subjective,
cognitive and objective projections have been
digested in such away as to be no longer differen-
tiated from one another. Hence, in the projec-
tion of digestive awareness, all projections are
one, without distinction. In Sanskrit, this is
called pramiti bhava or the digestive state of
thought.

So, the Devi simultaneously puts the
churner and that which is to be churned in that
body of Kuéoaliné. By doing this, Kuéoaling the
Divine Mother, rises in a straight line. Here she
is called jyefitha caktbecause she is absolutely
established between the points of subjectivity
[pramatd and of objectivity [ prameya Then
when these two points pindu] of subjective

journey of final liberation. *'

Swami Lakshmanjoo then tells us that
having reached this point, the yogi must return
inside again and again; he must not think that he
has lost anything, nor should he wait for a mas-
ter'sdirection. Instead, because the way of libera-
tion [ mokfighas been stopped, he must continue
toreturnagain and again inside, and to maintain
awareness of the oneness.

Then again She [Ambik&] takes the form of
the half-moon, which is half inside and half out-
side’® And so, even if that supreme Divine Mother
is only one, yet she takes these three formations:
one for the inferior yogé, one for the yogi who wants
to experience enjoyment, and one for the superior
yogé. By virtue of these energies of the Divine
Mother Kuéoaliné, nine classes of letters have
arisen. The first is the class of letters from "a" to
visarga (avarga). The next is the class of letters
associated with "ka" (kavarga). The third is the
class of letters associated with "ca" (cavarga). The
fourth is the class of letters associated with "6a"

awareness and cognitive awareness are also (0avarga). The fifth is the class of letters associated
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with "ta" (tavarga) .The sixth is the class of Civa Sitra Viméarcingith the following:
letters associated with "pa" (pavarga). The This is why it is said that mataka and malfhi
seventh is the class of letters associated with "ya'both rise from this Kuéoaliné. Because the Civa
(yavarga). The eighth is the class of letters associ-Sltras are actually the most secret and essential
ated with "¢a" (cavarga). And the ninth is the thoughts of Lord Civa, in explaining them, we have
class associated with kiia (kiiavarga). All thesereferred to so many tantras. You should not be wor-
classes of letters have arisen from that Divine ried about our giving so many references. And if you
Mother Kuéodaliné? still do not understand what Kuéoaliné actually is,
There are five sacred states of the Self that even though we have given so many references to aid
rise from this Kuéodaliné and they are the five your understanding, then you should take hold of the
mouths of Lord Shiva: écana,; tatpuruca; aghora, feet of your master.
vamadeva; and sadyojath. These mouths have In the Krama system of Kashmir Caivism,
appeared from this Kuéoaliné so that Lord Shiva which was introduced by the sage Durvasa at the
can speak to the public, helping them and, bybeginning of the Kali Yuga, the Divine Mother is

illuminating that which is to be known, teaching worshiped in the form of twelve Kéalis® In her
them? eleventh aspect, the Divine Mother takes the form

Twelve vowels also rise from this Divine of Mah&kélé and is depicted as dancing on the
Mother Kuéodaliné, and fifty letters also rise from body of Lord Shiva. The question of why Kélé is
the same Mother. And now consider the three dancing on Lord Civa may be perplexing. Inaverse
kinds of speech; supreme, medium and inferior. from the Kramakeli! a now obsolete text penned,
The supreme speech is said to be centered in they Abhinavagupta ! Swami Lakshmanjoo pro-
heart. This supreme speech is the supreme sounddes the following explanation?”

called pagyanti. The throat is the center of It is Kalasaakarfiieé Kafé in the form of
madhyamé speech, and the tongue is the center dflahékalé who dances on the body of Lord Shiva.
vaikhari speech. Here Civais. known as "Mahékéla," the lord of time

When somethingisto be said, itis firstto be and death. By simply knitting her eyebrows, his better
taken from one's heart. In the heart there is no half, "Mahakéalé," has shattered the universe into
differentiation of letters or words; there is only pieces and digested all time and space in her own
consciousness. There is some force of what is toature. Here, there is no past, present or future;
occur inthe next moment. Sointhe heart, itis just nothing is born and nothing dies; therefore Civa as
one point, one atom [ek&éava], and that is called Lord of time and death surrenders totally and enjoys
pacyantispeech (Vak) ... the blissful touch of Mah&kalé's lotus feet. Itis to this

So, the supreme energy of supreme speealmiversal Mother that one must surrender every-
is the source of all speech. This is why all thesething, as she is the real Mother protecting everybody.
letters emerge from the supreme center of thatYou should take refuge in her at any cost and every-
energy of God consciousness, the Divine Motherithing will be fine?’

And all mantras that are recited by spiritual Swami Lakshmanjoo then writes that "by
aspirants [sadhakas] get their strength [virya] and the grace of God, by the grace of the Master, or by
splendor from that supreme Devé of God con- the grace of the sacred scriptures, the aspirant who
sciousness, Kuéoaliné. has understood the ‘'trick of awareness' becomes

Kiam ardja concludes his commentary of liberated in no time". The recipient of such grace

this sltrafrom the Second Awakening of his  soon realizes that the Divine Mother is not far
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away in some seventh heaven, but is, in fact,
the very essence of his or her own being. For
such an aspirant, there is nowhere to go to
realize the Divine, as she is closer than one's
own breath.

A beautiful verse from the Civa Danoi
sums up the divine play of Civa and Cakfé:

Let Civa, who is my own nature, bow down
to his real nature, Universal Civa, through his
own Cakti [Divine Mother] for the removal of

bondage and limitation, which is none other than
Civa.

So, it is through Cakti that Civa is real-
ized, and thus for one whose awareness has
expanded to embrace the true nature of the
play of this Universal Mother, the daily routine
of everyday life becomes the real means of
worship.

Oa Namau Civaya

q9
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"Vidyacaérasatta mantrarahasyamthe secret essence of mantra is
establishmentin the body of the knowledge of oneness."

Being a pure tantra, the Tantrasadhh&va consists of divine
revelations given by Lord Shiva to Parvaté.

"The secret knowledge of Kuéoaliné," in Swami Lakshmanjo&glf
Realization in Kashmir ShaivismJohn Hughes, ed. (Albany, New
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ya sé tu matdka devé parateja samanvité/tatya vyaptamidam vigvaa
sabhrahmébhuvanantakam // tstrssthsa ca sada devi vyapitaa ca
surarcite / avaréastho yatué varsua sthita sarvagata priye //

She is not limited to any particular philosophy or religion because
anyone! evenacat! can rise if Lord Shivaputs some force in that
being.

She is calleckuéoaliné because she is internal power existing likea 21,
serpent in the shape of a coil. Actually,kuéoaliné cakti is the
revealing and concealing energy of Lord Shiva. Thikuéoaliné cakti

is not different from the existence of Lord Shiva, just as the energy

of light and the energy of the heat of a fire are not separate from the
fire itself. kuéoalingtherefore, is, in the true sense, the existence of
Shiva. Itis the life and glory of Shiva. Itis Shiva itself.

This heart is not the physical heart. This heart is the center of
awareness. Itis found everywhere inthe body.

Milédhé&ra chakrais found near the rectum.
ya sé caktili para caktya éiracareti kérita hadbindum vefdayitvantat
sufiuptsbhujgakatih  candragniravinakifitrairbhuvananitucdaca
kiiptodsre tu ya devé viiamiioheva séa gata

prabhuddha s ninddene pareéa jianariipinéa masthité codarasthana 23,
binduna varsvsréini

Here,bindu refers to the supreme semernvdrya ) that becomes 24,
agitated. The formation ofkuéoalinéis of that supreme semen, Itis
notindividual semen. Itis something beyond that, experienced only
by yogis.
Tavadvai bharamavegena mathanaa c¢aktivigrahe / bhedattu
prathamotpanna vinadavste' tivarcasau / utthita tu yada tena kaléa
sukfimatu kuéoalé / cetufikelamayo binduti gakterudaragau pratthud 26,
mathyamant anayogenarjutvaa jayate priye / jyestha gakti smata séatu
bindudvayasumadhyagad / bindun& kfiobhamayata 27
rekhaivamatakuédalé / rekhiné nama s& jieya ubhau bindi
yadantagau//
16. This is a natural occurrence. The yogi (and everyone else who
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19.

20.

22.
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11.

12.

13.

25.
14.

15.

28.
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experiences this state) reaches this state of intense joy and then comes out
of it.

Tripatha s& saméakhyata raudré namna tu géyate / rodhiné sa samuddifioa
mokfiamarganirodhenét

This state is the real state drama mudra , which is ultimately experienced
by blessegogés.

cacaikacakalakara ambika cardhacandriké/ekaivetthaa para caktiu tridha
sd tu prajayate // abhyo yuktaviyuktdbahyau saajato navavargakau /
navadhat ca smaita sa tu navavargopalakfiita

In the begining of satya yuga Lord Shiva appeared. in the form of
Svacchandanétha, with five heads and eighteen arms. His five heads came
into manifestation through his five great energies: cit cakti [all-
consciousness)anands gakti [all-bliss]iccha cakti [all-will), jé&dna cakti
[all-knowledge] andkriya ¢akti [all-action). These five energies appeared
in his five mouths known as é¢éna, tatpurufia, aghora, vémadewad
saoyojat

Because these five mouthsrise frdtuéoéliné , Lord Shivais dependenton
kuéoaliné Svaradvadacaga devi dvadacasitiéhata / akaradikfiakaranta
sthité paicacatébhida //

hatsha ekaéava proktd kaéohe prokta dvitévaka / trirdaéava tu jidtvya
jivhamiile saoa sthita jihvagre naraéanifipattir bhavaryatra na saacayau /
evarh fiebdasya nispattir cabdvyaptaa caracaram//

Mataka is the system of letters of the Sanskrit alphabet that begins with
the first letter "a" and ends with the last letter "kfia". In the English
alphabet this would correspond to the letters a to z. In Kashmir Shaivism,
there is another understanding of the system of letters. In this system, the
letters are not in order, it is an orderless world of letters. Such a systemis
one thing in all things and all things in one thing, In Kashmir Shaivism

this systemis called Maliné.

Swami LakshmanjooKashmir Shaivism; The Secret Supreme, &ohn
Hughes (Los Angles: Universal Shaiva Felllowship, 1985) ch, 19, p.D3.

In the famous Dakshiéeshvar Temple! where Ramakrishéa
Pararnahaasa had his realizationl Mother Divine is embodied in the
form of Mahakalé.

Crématsadéacivapadepi mahograkalé bhémotkatabhrukytite
bhaégabhiimiu / itydkalayya paraméa sthitiaetya kélasaaki@inéa
bhagavatia hathato' dhitifiohet//

Kalasaakarfiiéé Kalds considered to be the supreme embodiment of all
twelve Kalis. In this formation she is also referred to aBaré Bhairaveé .

Audio recordings of Swami Lakshmanjoo - 1991, (Los Angeles, Universal
Shaiva Fellowship audio library.)

asmadriipa samavifidau svatmanatmanivaraée / Civau karotu nijaya namau
caktvatatatmand/ Civa D4ifioi 1,1. qq
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Mokna

And the means of its attainment in
Kashmir Shaivism

I John Hughes !

he Sanskrit word (mdkfig is commonly

translated in English as spiritual "libera-
tion" or "freedom"”. With some exceptions in
the bhaktitraditions itis 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 emancipa-
tion is the end all and 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 mdkfiaas 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 mékfiaso
also do they differ in regard to the meansipaya
by whichitisto be attained.

My intention in writing this article is to
introduce the extraordinary soteriology of
Kashmir Shaivism. In so doing | will describe
the unique understanding of mdkfa and the
means of its attainment as revealed by this
important tradition. | 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
Shaivism is a non-dual advaita school of
philosophy which takes as its source to ninety-
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two tantra of Lord Civa. This includes the sixty-
four monastic bhairava-tantra, the eighteen
mono-dualistic rudra-tantra, and the ten
dualistic siva-tantra This philosophical
tradition is also known by its adherents arika.

It is called trika because it encompasses the
threefold signs of man and his world. These
three signs are Civa, hi€akté [energy], andléva
[individual]. Also signified are three primary
energies: pard [Supreme] energyparéapard
[combination of highest and lowest] energy,
andapara[lowest] energy.

These are also termsiccha cakti the
energy of will, jiana cakté the energy of
knowledge, andkriya caktéthe energy of action.
These three energies represent the threefold
activities of the world: knower, knowing, and
known. Kashmir Shaivism also known as the
trika tradition, encompasses four systems of
philosophy: the pratyabhijia system, thekula
system, the karma system, and thespanda
system.

The teaching of Kashmir Shaivism is so
rich and detailed in its descriptions of what it
reveals as the ascent of individual conscious-
nessto universal.

God! Consciousness Parama Civa that it
has been characterised as a mystical geography
of awareness. It includes a highly developed
system of spirituality that emphasises not only
the intellectual understanding of its concepts,
but also the direct realisation, the direct

ekfyuh



experience, of its truth. For the Kashmir
Shaiva, 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 Shaiva
truth, as universal, is said to be anirvacaniya
‘'unspeakable’. Words cannot express or reveal
it. 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 realisation.

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

Cosmology

Understanding mékfiaand the means for
its attainment in Kashmir Shaivism requires
that we briefly examine its non-dual cosmol-
ogy. One of the more lucid and revealing
expositions of this cosmology is given by
Abhinavagupta in a short discourse titled
Bddhapaicadacika or "Fifteen Verses of
Wisdom". Swami Lakshmanjoo, the great
modern Kashmir Shaiva philosopher and saint,
tells us that these verses capture the essence of
the doctrine of Kashmir Shaivism.

In describing the nature of reality, the
Kashmir Shaiva explains that there is only
One Being, called Lord Civa. This Beingis the
nature and existence of all beings. This Being
is defined as being filled with the infinite
light prakédcaof God! Consciousness. The
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Shaiva also holds that the objective world,
although experienced as separate from one's
self, does not have a separate existence. It is
the energy Cakti of Civa. Although one might
conclude that the world is separate from his
energy, thinking that his energy is the sepa-
rate formal cause of the objective world. It is
not. The objective world, comprised of the
collection of objects, cognition's and limited
subjects, is nothing more than the expansion
of the divine Cakti. It is not separate from
Civa's energy. Lord Civa is the energy holder
Caktimanaand the objective universe is his
energy, his Cakti.

But what is the relation of Lord Civa to
his energy? Does Civa hold this energy as one
might hold a tool, to be used in the act of
creation? Swami Lakshmanjoo clarifies this by
explaining that if, for the sake of argument, we
make the distinction between Civa and his
Cakti we could say that Cakti is this whole
objective universe--which includes not only
the objects of perception pramana and the
means of perceptionpramana, but also the
limited subjects or perceivers pramatri
attached to those objects--and that Civa is that
reality from which this universe issues forth.
And yet it is said that Civa and Cakti are not
aware that they are separate. Why? Because in
reality they are not separate atall. They are one
justas afire is one with its heat.

Although Kashmir Shaivm and Advaita
Vedanta both teach nondualism, the non-
dualism of Kashmir Shaivism is quite different
from that of the Advaita Vedanta .Essential to
this difference is Advaita Vedanta's proposi-
tion that this universe is untrue and unreal,
thatitis a false projection of Maya. This theory
is completely opposed to the Kashmir Shaiva
theory of reality. To counter this proposition
Kashmir Shaivism argues that, if Civa is real,
how could an unreal substance emerge from
something that is real? If Civa the ultimate
essence of existence, is real, his creation must
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also be real. For the Kashmir Shaiva this
universeisjustasreal asits creator.

The nondualism expounded by Kashmir
Shaivism creates a dilemma for its 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 incom-
patibility, Kashmir Shaivism proposes the
theory of reflection ! pratibimbavada This
theory explains that the universe is created in
the same way that the image of an object, such
as a house, can be reflected in a mirror. In the
case of Civa, 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 Shaiva theory
proclaims that nothing can exist outside of
God# Consciousness, because only &od
Consciousness exists. Therefore, the Shaiva
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 "reflec-
tion" to appear in the "mirror" of Civa's aware-
ness? To this question the Shaiva answers, it is
svatantrya the absolutely independent will of
God. It is Lord Civa that creates this whole
universe in the mirror of his awareness by his
absolutely independent will (svatantrya), his
freedom.

In summarizing the essence of the
nondual cosmology of Kashmir Shaivism, Lord
Civa creates the objective world through the
expansion of his Cakti which is absolutely one
with him. The universe is manifest in his own
nature, like a reflection in a mirror, by his own
absolutely independent will.

Concealing and Revealing His Nature
But why has Lord Civa created this
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external objective world, this manifestation of
supreme energy, in his own nature? It is the
answer to this question that begins to shed
light on mdkfia and the means of its attainment
in the teaching of Kashmir Shaivism. Trika
Shaivism teaches that Civa has manifested this
external world for only one reason to create
the possibility of recognizing his own nature.
And furthermore, the Kashmir Shaiva under-
stands that this objective universe, a manifes-
tation of Lord Civa's svatantrya cakté,s a
means, atool, to be used to realize the universal
reality of Civa.

As Abhinavagupta tells it, when Lord
Civais 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.
Nevertheless, 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, Civa must become ignorant of his
nature. He must seemingly separate himself
from his nature. It is only then that he can
experience the joy of recognizingit.

This, Kashmir Shaiva's say, is the play of
the universe. Because of Lord Civa freedom, his
svatantra, this universe is created solely for the
fun and joy of this realization. Itis Civa's play to
seemingly leave his own nature so that he can
find it and enjoy it again. This is the dance of
Civa the joyous game in which he is continu-
ously 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
in order to find himself, he must again expand
his God!' Consciousness. This process is
known asnimeca [closing] and unmecalopen-
ing]. It is the supreme energy of God which
gives rise tonimeca and unmeca Nimecas the
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withdrawal of his God! Consciousness, and
unmeca is the expansion of his God
Consciousness. Both of these states are
contained within Civa simultaneously.

By withdrawing his God! Consciousness,
Civa conceals himself in his creation. Only
Civa has this power, the power of his own
svatantrya to totally disregard and hide his
own nature and then to find it again. But what
is 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 Shaiva, this is the real essence of this
teaching. Lord Civaloses his nature only to find
it 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 thento 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 there was never really any separa-
tion from his God! Consciousness. Separation
only seemed to exist. For Shaivism this is the
greatest mystery of existence and Lord Civa's
supreme act.

Bondage through Ignorance

Another point will shed additional light
on our topic. In creating this world Civa
conceals his real nature. How does he do this.
The Shaiva says that he conceals it with
particularity. His maya his magic, brought
about by his power of absolute freedom
(svatantrya cakjé is to hide himself in the
particularity of the world. As a particular
individual, Civa loses the real undifferentiated

ness is the reality of everything. Having
differentiated knowledge and not having
undifferentiated knowledge is bondage".

Ignorance, for Kashmir Shaivism, is not
the absence of knowledge, rather itis said to be
non-fullness of knowledge. Thakur Jai Dev
Singhinhistranslation of the Civa Sutracalls it
"shrunken knowledge". The Kashmir Shaiva
tells us that knowledge is always present in our
conscious lives butitis limited knowledge. Real
knowledge, which is unlimited, is Self-
knowledge. It is undifferentiated nirvikalpa
and identical with Consciousness. The
Kashmir Shaiva argues that every limited being
must have some knowledge because none could
exist without knowledge. Knowledge, being
identical with consciousness, is the essence of
reality.

Upéaya [Means]

Kashmir Shaivism has revealed three
means to enter from individual limited con-
sciousness to universal Gdd Consciousness.
The first and highest means is called
Cambhavopéayarhe second, for aspirants of
medium qualifications, is called Caktopaya.
The third means, called Aéavopaya, is
regarded as inferior. The method of traveling
from limited Consciousness to Universal
Consciousness depends on the ability of the
aspirant.

Abhinavagupta tells us in theTantraloka
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, cambhavopaydfirst. His
descriptions of Caktopaya andaéavopaya

knowledge of his real self and possesses only follow.

differentiated knowledge of particularity.

Through this may&aor ajiana [ignorance], he
veils himself. This is stated very succinctly in
the first two verses of theCiva Sitra: "Aware-
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Abhinavagupta, drawing from the
Malinévijaya Tantradefines Cambhavopayas
that upayawherein the aspirant achieves entry
camavecito Supreme Consciousness just by
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the grace of his master, without adopting any  seeing and what remains is "seeing a butterfly".
process. He does not use thoughtihydna , In other words the subject is lost in the act of
mantra or any other aid to meditation. perception. Because "l"consciousness is the
Caktopayas defined as that upayawvhere the  basis for all thought or perception, it must be
aspirant achieves mystical entry gamavecg  present for any perception or thought to take
through contemplation of that mental object place. Yetitis eclipsed in such away thatin the
which cannot be spoken or recitedAéavopaya  act of thinking or perceiving it is not a part of
is defined as thatupaya where mystical entry  conscious awareness. As we saw above in our
takes place through concentration on parts of  discussion of the first two verses of theCiva
the bodysth&naprakalpanécontemplation/;ku Sditra, this is the nature of ignorance-- being
(dhyana, recitation varéataking the support overshadowed by the world of diversity and not
ofthe breathuccara and mantra knowing one's real universal nature.
In Kashmir Shaivism, though the means ~ D€veloping strength of awareness means
may be many, the goal is only one: mystical 9@ining the ability to think thoughts and
absorption! samavecdn the cambhagtate, ~€Xperience perceptions without losing self - -
the reality found in cambhvopayawhat is ~ @Wareness.
cambhavestate? The cambhavatate is where
the Yogébecomes instantly established in  cambphavopaya
Supreme Consciousness. For the Kashmir
Shaiva, all absorption in the reality of God
Consciousnessiis, in the end, the absorption of
the sambhava state, because iGambhvopaya
unlike Caktopayand anavopaythe yoggs
no where to go. Instead he/she only has to be in
his/her own nature. This is real mystical
absorption.

In order to succeed in Cambhavopéaya
the Shaiva yogi must possess supreme
strength of awareness so that he/she does not
need support to maintain his/her conscious-
ness of 'Self'. Shaiva masters tell us that in
Cambhavopéayathe aspirant has only to
maintain the thoughtless nirvikalpa state
_ _ continuously. For this reasonCambhavopaya

What determines which upaya the s said to be the most refinecupéya . Here the
aspirant is qualified for? The secret is the  ggpirant must reside in the subtlest state of
strength of awareness of the perceived. As knowledge, just at the starting point of
Swami Lakshmanjoo explains, strength of  herception. This starting point is found just
awareness means to possess such power ofg: ihe beginning of any perception or
subjective consciousness that the practitioner's thought, before it has become determinate. In
one-pointed subjective awareness is not hig updyathe aspirant, by maintaining the
overshadowed, either by objective experience hoyghtless state, resides in this first starting
or thoughts. In the experience of the limited point of perception or thought simply by
subject, the act of perception or thinking willing it. This yogé has developed such
typically overshadows the subject, the girength of awareness that he/she has only to
perceivgr,_so that one is aware only of thinking il this to happen and it is accomplished.
orperceiving. The Kashmir Shaiva points out that, because

Thus human beings live their lives in Cambhavopaythe yolbés only to main-
completely inthe objective or cognitive worlds.  tain thoughtlessness, he has no where to go
Although we might say, "I am seeing a butter- and nothing to do. Residing in the thought-
fly",inactual factthe" I" is eclipsed by the actof ~ less state is the means and the end.
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Therefore in cambhavopaythere are no
means separate from what is to be achieved.
Swami Lakshmanjoo says, to explain this, "the
means exists in the state of the meant". The
yogeé 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 Caiva yogé, main-
taining unbroken throughtlessness, is waiting
at the threshold of Universal Consciousness.
Having accomplished this much there is
nothing left for him/her to do. For Trika
Caivism this state is significant because up to
this point the Yogé has depended primarily on
self-effort. Swamiji tells us that from this point
on the entry into Universal God!
Consciousnessanupdaya literally no upaya is
automatic.

Let us try to put this into perspective.
Why does theTrika Caiva hold that the yogé's
own efforts can only take him to the "door of
Universal Consciousness?" The Shaiva argues
that the yogé is a limited beingéva and Lord
Civa is unlimited. This yogé is manifested as a
limited being by the supreme magical trick
mahamaya,of Lord Civa's independent will
svatantrya caktiand depends upon Lord Civa
for his/her existence. Because this yogé is
limited and dependent he/she cannot force
that unlimited divine reality of which he/she is
a manifestation to reveal itself. Kashmir
Shaivism hold that it is by the grace of God
caktipata-in the form of the grace of the
master--that Lord Civa is revealed. When the
disciple, by maintaining thoughtlessness,
reaches the entrance of the cambhéava state,
he/she is said to be capable of receiving the
master's grace. Swami Lakshmanjoo explains
that it is this grace that carries the disciple to
absorptionin Universal God! Consciousness.

Caktopaya
It is the nature of the world of particu-
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larity 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,
Shaivism teaches, is the nature of thinking
and perception. | look at the pen on my desk
and then turn to look at a book lying just next
toit. Inthe firstinstance | look at the pen and
the perception of the pen comes into exis-
tence, 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 Shaiva what is important and exciting
in this understanding is that between the end
of one thought or perception and the begin-
ning of another there is a gap. It may be ever so
momentary butthere is a gap. And--this is most
important--within the gap shines that univer-
sal reality of Civa, which lies at the background
and is the ground of all diversity.

Unlike Cambhavopaya Caktopaya
involves more readily definable techniques. In
Céaktopaya 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
upayathere is no need for the recitation of
mantrasor concentration on the breath. Here
the aspirant has to mentally catch hold of that
junction, sandh,which resides in all the
activities and thoughts that make up our lives.
This Shaiva masters call "centering"!
madhyam dhyatvdTo accomplish this center-
ing the aspirant must develop great firmness of
awareness. Without this intensity of awareness
the aspirant will not be able to achieve the
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purpose ofCaktopaya which is to enter into
Universal Consciousness existing in the
center between any two thoughts or actions.
Such ayogéa would then be qualified only for
anavopaya

Through developing this intensity of
awareness theyogé will be able to maintain a
continuity of unbroken awareness. The Shaiva
explains that this is important, for it is only by
maintaining a chain of unbroken awareness
that the yoga will be able to discover the reality
ofthe gap. In caktopéaya 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. Furthermore, all practices
which are essentiallyanavopaya practices, are
[for the aspirant residing in Caktopayh
Caktopayepractices if they are done with full
unbroken awareness.

Swami Lakshmanjoo tells us that the
goal of the Céaktopayaaspirant is to develop
ever increasing firmness of awareness,
making him/herself capable of receiving the
Guru's grace. When the yogé reaches this state
he/she is 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 thisyogé
receives the grace of the Guru inCaktopaya,
he/she reaches that state of mystical absorp-
tion which merges and is one with the
supreme mystical absorption gamaveca]
existing in the Cambhavatate.

Aéavopaya

Agéavopayathe mostinferior of the three
upayasin Kashmir Shaivism, is the one con-
cerned with aéu, the individual soul. In
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anavopaya, the aspirant needs support and
help from all sides to maintain, focus, and
strengthen his/her awareness. We have seen
how the Caktopayaaspirant has more strength
of awareness. His/her strength of awareness is
such that only one point is needed as a support
for his/her concentration, namely, the center.
And in Cambovapéaythe aspirant has devel-
oped such strength of awareness that he/she
only needs to will to be in his/her own nature
and this takes place. There is no where for
him/her to go and nothing to be done. He/she is
already residing in the object of thisupaya. So,
in &éavopaydhe aspirant needs all support, in
Caktopayathe aspirant needs some support,
and in cambovapayahe aspirant needs no
support.

In &éavopaydhe aspirant takes the help
of many different processes to aid him/her in
maintaining and strengthening his/her
awareness. He/she may employ concentration
on breathing uccara concentration on experi-
ence through a particular sense orgakaréa |,
meditative contemplation dhy&na or concen-
tration 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.

Uccéra,concentration on the breath, is a
fundamental element of practice in & avopaya.
In uccarahe aspirant concentrates on the flow
of the breath and, in particular, on the point
between the ongoing and incoming breath and
the point between the incoming and outgoing
breath.

In karaéathe aspirant maintains one
pointedness through vision or another sense
such as hearing. The sense of sight, however,
is most important. For example, the aspirant
may go on gazing at a particular object
without blinking his eyes. In this process
he/she should try to maintain an unbroken
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chain of awareness. When that perception
vanishes, as it when he/she enters into
vastness of the centre, practice is complete.
Meditative contemplation dhyanais another
practice in avavopaya There are many
different forms of dhyana To meditate on the
lotus in your heart, or on the meaning of a
mantra such asso,ham" or "Civa", are forms of
dhyéna In this practice the aspirant concen-
trates 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
dhyanacombined with uccaraand karaéaas
in the practice of cakrodayaand ajapa gayatré
to be described below.Sthana prakalpana
means concentration on some particular
place. In the lower, ordinary form of sthana
prakalpanathe aspirant must concentrate on
different points in the body. In Kashmir
Shaivism 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 vasteness of this
universe existing symbolically in the span of
one breath. Swami Lakshmanjoo explains
that in this higher form of &éavopayahe
aspirant must discover where each aspect of
reality is found in the span of one breath. The
"reality" Swamiji is describing is said to
encompass the realm of the godgiévas ), the
locations of the protectors of the world
lokapédla 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 prac-
tices which are found in &éavopéayathere are

MALINI

July 2013 - December 2013

two practices which stand out as most typical:
cakrodayaand ajapa gayatré8oth 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-prakalapana may
also beincluded.

In the practices of cakrodayaand ajapa
gayatré, uccarafunctions as the central
element. In both of these practices the yogé
continues breathing deeply seeking to
become aware of the centre between the
outgoing and incoming breath, and the
incoming and outgoing breath. While also
being aware of the flow of the breath in the
total breathing cycle, predominance is given
to the beginning point and the ending point.
The two practices, however, differ in one
important respect. In ajapa gayatréhe yogé
maintains a slow and silent movement of the
breath, while in cakrodayahe/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 themantra given to him by his/her
master. The  aspirant in these practices
must maintain full awareness in the center
between the two breaths. Swamiji specifies
that this awareness must be lively, indeed, it
should be "continually fresh, new, and filled
with excitement." Certainly, it should not
become routine. The yogé should be excited
by his/her practice. Through the strengthen-
ing of his/her awareness, the aspirant will
enter into this center between the two
breaths. His/her practice will become
Caktopaya and he/she will enter into the
mystical absorptioncamavecaof Caktopaya.
Finally, the yogé will attain the mystical
realization of Cambhvopéaya

It is important to realize that though
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there are different upayas all of these upayas
lead the yogé to the state of one transcendental
Consciousness.

The difference in the updayasis that
anavopayaakes longer, Céaktopayas a shorter
way, while Cambhvopayais the quickest.
Although the means are different, the end to be
achieved is oneMokiia

One might ask whether Cambhvopaya-
samavecgahe mystical absorption in the state
of Shiva, is equivalent tomokfia liberation. In
fact, itis not. It certainly must exist if mokf#s
to occur but it is not its defining characteris-
tic. Abhinavagupta tells us in the Tantrdloka
"Mokfid' only exists when your being becomes
absolutely independent svéatantryatmaka,
"What is this ‘'independence' that
Abhinavagupta specifies as the necessary
condition of moki& We have seen above that
it is repeatedly declared than an essential
characteristic of Lord Civa is his independ-
ence. Civa's independence means complete
unbridled freedom, freedom to will, freedom
to know, freedom to do. According to
Abhinavagupta, a yogé can only be said to be
liberated when he/she possesses this abso-
lutely independence. For a yogé to be inde-
pendent, nothing must be able to limit
him/her or overshadow his/her universal
consciousness. This means that this yogé 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 ¢dmbhava state.
From the Trika Shaiva point of view, until
he/she attains this state he/she cannot be said
to be absolutely independent or to have
attained mokfigliberation).

Swami Lakshmanjoo in discussing the
supreme mystical absorption of¢cambhava
state explains how the yogé internal mystical
trance becomes fused with and transforms
his/her external experience vyutthdna. He
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tells us that this process begins when the yogé
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! Consciousness.

Everywhere he/she looks, whatever
he/she sees, is filled with God Consciousness.
Then again his/her eyes close and he/she is
drawn inside. And again, after a few 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 yogé may try to stop this process
he/she cannot. This process of going from
inside to outside, back inside, and again outside
is automatic and continues for some time. This
is the process known akrama mudra .

In clarifying this process, Swami
Lakshmanjoo tells us that what this yogé is
experiencing is the fusing of his/her inner and
outer worlds in the oneness of God
Consciousness. He says that the aspirant's I-
Consciousness, his/her universal
Consciousness, is diluted in consciousness-of -
this, consciousness of the external world, and
consciousness-of-this is diluted in I-
consciousness. Here the fullness of I-
Consciousness absorbs "thisness", external
objectivity, and produces the oneness of
internal mystical trance samadhéand external
experiencevyutthdna. The nature of this yogé
and the external world become one. They are
experienced as being completely united, one
with the other. There is absolutely no differ-
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ence between them. This process oframa
mudré&-resulting in the absolute oneness of
universal Consciousness and the outer world--
is the state of absolute independence. The yoge,
in this state, experiences that the internal
world of mystical trance and the external world
are absolutely the same. This independence
and absolute oneness gives rise to the state of
jagadananddUniversal Bliss].

To further explain this state of
jagadanandaAbhinavagupta says, "My master
Cambhunatha describedagadananda as the
state that is completely unencumbered, where
bliss ananda is found shining, where it is
universally strengthened by the Supreme I-
Consciousness of God, and where the six limbs
of yoga-- bhavana, dnanda ananda, &nanda,
ananda and &nanda-are no longer used or
required.”

This aspirant, whose being has become
absolutely independent gvatantryatmaka) and
who possesses the state jgigadananda , is said
to be ajivanamukta, a being who is liberated
while living. In the Bodhapaicadacika
Abhinavagupta tells us that when the aspirant
attains real knowledge of reality, which is the
existent state of Lord Civa, that is final libera-
tion. What is this real knowledge? Real knowl-
edge exists when the aspirant comes to under-
stand that this whole objective universe of
diversity and duality is just a trick, the play of
Lord Civa. That does not mean that it is a trick
which creates an unreal world. For the Trika
Shaiva liberated yogé the world does not
disappear as the teachers of Advaita Vedanta
like to proclaim. The goal is not the world-
oblivion of kaivalya[isolation]. We have seen
how this objective world is just as real as Lord
Civa. The trick lies in the fact that it causes the
limited individual to experience this world of
diversity as the only reality. Real knowledge
exists when the aspirant becomes one with
God! Consciousness, which is the same as
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attaining perfect slf-knowledge. In possessing
real knowledge he/she knows that the world of
differentiation is not actually different from
Civa, the supreme reality.

The cycles of bondage and liberation are
both one with Lord Civa. Itis only his trick that
we think that some souls are bound in igno-
rance while others are elevated. As only Lord
Civa exists, there is not any second thing that
could cover or bind him. Itis only his play that
we think that this covering of diversity actually
exists as a separate reality which covers him.
There is not a second being or reality. His trick,
therefore, is our trick. Why? Because we are
Lord Civa. We have concealed ourselves in
order to find ourselves. This is his play, and
therefore, itis our play.

Thisis clearly illuminated by the concept
of anupayaliterally means 'no upaya We have
already seen that in Kashmir Shaivism there
are threeupayas, Cambhvopaya, caktopaya
anavopayaln addition to these three upayas
another called anupéyais also mentioned. As
the name implies,anupéaya is not actually an
upaya for in anupayéhere are no means. The
one who has attainedanupaya has only to
observe that nothing is to be done. Justto be is
enough. In anupayathe aspirant experiences
that everything is filled with his own God!
Consciousness. In factanupaya is the unex-
plainable reality of the liberated aspirant. In
anupayathe Shaiva yogés are filled with the
realization that they were never ignorant and
are therefore not now liberated. They know
that nothing was lost and nothing is gained.
What could they have been ignorant of and
what are they liberated from? They experience
that it was their own play, their trick that they
appeared ignorant before and liberated now.
They know that they are Civa and that this
world is their own playground.

Courtesy:Universal Shaiva fellowship

qq

95




Sundays in

he Ashram

I Prof. T.N. Bhan* !

any hundreds of years ago a learned and

holy man walked through the dense and
picturesque Harwan forest all alone. He was in
guest of something which he had not found in
books, though he had read many, and which his
mind had failed to work out for him, though it
was remarkably fertile and sensitive. Having
realized that knowledge, however profound,
could not answer the sort of questions which
disturbed him, he prayed to Him who is the
Question of Questions and, equally, truly the
Answer to all questions and his prayer was
heard; a divine vision directed him to under-
take the present journey through the lovely
forest lying in the lap of the sacred Mahadev
mountain. He walked with firm steps finding
an auspiciousness in the song of the multi-
coloured birds and in the beautiful shades
that were gathering about the surrounding
snow-peaks. After walking for quite sometime
he halted before a boulder; a voice coming
from the depths of his being, told him that he
had come to the end of his purposeful jour-
ney. He looked at the boulder expectantly
and found it covered all over with an inscrip-
tionin Sharda characters. He read it carefully
and then, bowed to God for the grace He had
shown him!

This man was the great Shaiva Acharya
Vasugupta and the inscription was the famous
Shiva Sutra as, the basic and all embracing
principles of Kashmir Shaivism.

The revelation of the Sutras lightened up
some of the hitherto ambiguous twists and
turns of the path for the seekers of Reality The
philosophers could, henceforth, understand
and express convincingly the truths gleaned
from deep spiritual experiences The Sutras
inspired many valuable commentaries and
even some great original works and Shaivism
gained a new dimension. The works of such
master-minds as Somananda, Utpala, Jairatha,
Abhinavagupta came to be read and discussed
in Shaiva Schools from generation to genera-
tion, till the history of the land took a new and
different turn round about the beginning of
the fourteenth century. Henceforth it began to
show unmistakable signs of loss of energy and
vitality, but, even then, from period to period,
some stars, dwelling apart fed the sacred flame
with their precious life-blood.

To-day the radiance of this flame is seen
in a small but beautiful Ashram, situated at the
foot of a mountain, not many miles distant
from the historic Harwan forest, and only a few
furlongs from the famous Mughal garden-
Nishat. While Nature has bestowed pictur-
esqueness on the Ashram, its peace and
harmony really radiate from its maintainer,
Rajanaka Lakshmana (Swami Ishwar Swarup
Ji) popularly called Lakshman Joo. He follows
the Masters. Scholars and students, coming
from all corners of the country and from
foreign lands too, find in his exposition of

* Late Prof. T.N. Bhan was a spiritualist and a close devotee Swami Lakshmanjoo. This beautiful and engaging article by him
about Swami Jiwas published in the firstissue of Maliniin June 1970, and is therefore of historical importance.
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Shaivism the tone and depth of
Abhinavagupta, and the sweetness and light of
Utpala; and, for hundreds of devotees of
different faiths he is a living image of God, this
philosopher and sixty-three year old Yogi and
Brahmachari. He shines like a steady flame of
love and peace; he brings rest to the most
restless of things, the human mind. It is only
when you meet him that you feel him, and
when you feel him, you begin to love him and
this love becomes purer and more and yet more
irresistible as days pass, and a time comes when
you realise that in him you have discovered
your best friend and sympathiser; a time comes,
sooner than you would expect, when you
discover an alluring sweetness of a childlike
innocence behind the gravity of his philo-
sophic exterior. Like a supremely beautiful
thing, a sunset lingering on a snow-peak, a full
blown lotus bewitched by its image on the
bluish waters of a calm lake, a note of music
struck by a master-musician in his most-
inspired moment, the Swami sinks into your
mind, sure to reappear to bring you peace and
hope in the darkest moment of your life like as a
rainbow emerging on a stormy sky. His silence
speaks; it speaks of the reality of the Spirit; it
speaks of the gateway to God, of the path that
leadstoreal liberation.

The Ashramis open to public on Sundays
and on no other days. On this day the saint
holds a nearly four-hour class which starts with
the recitation of the Gurustuti a song of thanks
and praise raised to the saint by Acharya
Rameshwar Jha of Bihar, a disciple of Swami Ji.
For a couple of years now the Swami has been
giving discourses onTantraloka andShiva
Sutras Sometimes he explains ashloka from
Panchastayior Bhagwadgitpust for relaxation
as he putsit.

My association with the Ashram spreads
over about two decades. Though | am sure that
lam as blank as ever, none the less | have had an
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opportunity of doing some serious thinking on
some of the questions which disturb us attimes.
| would like to share my reflections with the
readef and | hope my ramblings on Shaivism
or call it my fiddling with it ! will not be found
entirely useless.

To every human being at some stage or
other life needs must appear as a big question
mark. There are moments when we feel
ourselves as spectators of a drama in which we
have been acting different parts against
different settings before different audiences.
The individual has been the actor as well as
the sole spectator of his acting; one is still
acting and witnessing ones action. One does
not then know what to think of oneself and of
the life one has lived and is still living The
limitedness (or should we say the
undependability) of objective experience
becomes apparent. One begins to have a
glimpse of the permanent as against the
changefulness that one has seen and is
passing through but alas it is so difficult to
catch it well! It is true that such moments of
intense thinking and feeling are generally
excited by pressure of adversity, but the fact
remains that they are part and parcel of the
fund or sum-total of human experience. In
some measure and for some short while we do
look upon life with the eyes of a rising Buddha.
One is bound to feel not only ruffled and
uneasy but even unfulfilled if such questioning
becomes obstinate.

I do not know if agreement will be found
with the views expressed above but atime came
to me when life appeared meaningless and even
insufferable. On a summer Sunday afternoon,
nearly two decades ago, | went to the Ashram (I
cannot say how and why) accompanied by a few
students. | would not say that 1 was at once
impressed or attracted by the things | saw, but
surely every Sunday that followed found me at
the feet of the Master. Everyday as the Sunday
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sun set, showering myriad hues over the Dal, |
left the Ashrama with a longing to return as
soon as possible. Could seven days shrink into a
day, into an hour only? | always thought so
every time. Swami Ji never talked spiritualism
to me, never frightened me with Shastras
never objected to my talking about mundane
matters but slowly, imperceptibly, he over-
whelmed me with his love and sympathy and
innocence, with his godliness. | placed my
withered and shrunken mind at his feet,
without my knowing it, and it showered signs of
coming to bloom and acquiring all unthought
of freshness. | talked to him through the
language of silence.

Life for me had acquired a new centre of
hope.

Personal experience apart, | would say
that the Sunday discourses can be appreci-
ated eminently by that type of mind which we
class as modern, that is the mind which is fed
on ever-growing and amazing knowledge of
science, technology and humanities. In avery
real sense modern man is translating Ulysse's
dream of following knowledge like a sinking
star. Psychology is exploring the deepest
levels of mind, intellect is unlocking most
precious treasures of thought, and science is
taking a long leap forward, beyond space
towards the revolving planets. Human mind is
showing an amazing expansion, a keen sense
of awareness towards the created Universe. If
| say that the Sunday discourses not only do
not contradict but positively affirm this spirit
of modernism, the spirit of enquiry and
expansion, | may possibly be taken for a man
who does not know what he says. The
ashramasand spirituality seem to be associ-
ated with antiqueness and middle-ageism and
religion is regarded as contradictory to
science but the facts are otherwise If we form
an opinion about things without understand-
ing them we became guilty of what may be
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(regarded) an unscientific approach to life,
an approach which cannot be tolerated by the
temper of today. | am sure of the soundness of
the views and have ventured to state these
because the masters of Shaiva philosophy, one
and all, tell us that life is purposeful only if it

is devoted to the investigation and enquiry of
truth. Truth dawns with the development of
awareness. Once an individual feels absolutely
free he is a universal being; he is Shiva he is
all Beauty, all Knowledge all Truth; he is
Ishwara Be it Shiva-Sutras: Pratyabhijna.
Tantraloka or Shiva Drishtj you can under-
stand some general principles of Shaivism
(golden principles) even if you are a silent
listener like me, because the master explains
things with a clarity which does not come from
scholarship but from real experience. His
exposition of the Masters is a bumper harvest
of rich spiritual experience. The sheaves that |
have gleaned from it form a meagre stock (so
meagre that | am ashamed to speak of it) but |
regard itas arich possession.

1. Reality is one and supreme and univer-
sal. Call it Supreme Cause or supreme con-
sciousness. Call it by any name. It pulsates the
universe. Everything emanates from it and
everything dissolves in it. It is the life, the
motive power of all that has been, all that is,
and all that will be there. Itis the motive power
ofthe individual mind too.

Here an idea crosses my mind which
might appear queer, but | would like to express
it. The ideas, that have moved the world, the
great ideas of great men of science, the idea of
authors and all the ideas of discoverers are
ascribed to individual minds by common
agreement. We speak of Newton's theories and
Pasteur's discoveries and Tagore's ideas but
could we not as well say that they have gener-
ated from one mind because the highest
common factor among all these great men is
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Mind, and could we not call it the Universal
Mind, or could we- not put it like this: that
Universal Mind has flowered into individual
minds in the past and that this process contin-
ues. To me the Shaiva view of Reality becomes
explainable in this way.

2. All life, animate and inanimate,
emanates from this Supreme Cause. As the
cause is real, the entire objective experience is
real. The world of objective experience is not
to be dismissal as anillusion.

The theory of Maya finds an important
place in Indian spiritual thought. Its value as a
theory is substantial but it cannot perhaps
become acceptable if it is interpreted on
incorrect lines. The foreigners have especially
found it difficult of appreciation. The view of
the Shaiva masters that the world is real should
clear the mists and throw new light on the
spiritual view of life. Whatever material
advancement we witness today has emanated
from the Universal Mind ! when we think like
this can we then find any conflict between
science and spirituality?

3. Mind is a very powerful entity but itis
not absolutely dependable because delusions
and limitations also arise from it (what mind
declares infallible today, it regards as fallible
to-morrow. The history of scientific inven-
tion is a proof in point). It has different
aspects of functioning! it can be ego, feeling
intellect consciousness. The same mind can
lead to awareness provided that it is not
suppressed but made into a friend, provided
that its great energy is directed God-wise.
This can be done by observing its functioning
effortlessly. By this process one can enter into
the sphere which is beyond it and which is the
realm of the spirit and which can be viewed
with the eyes of experience (call it realm or
sphere on anything but mental labels will not
do simply). Knowledge, logic and disputation
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are of the mind and not beyond mind. These
may lead to the gateway of the spirit but these
cannot open it. Only God's grace will open
this gate!

4. Once mind is zeroed, one experiences
peace thereis no ruffle in the still waters of a
lake. To the Buddhist philosopher this achieve-
ment is supreme, this Shunya ‘kwQ); this
voidness, this beyond-mindedness but the
Shaiva philosopher would cross over from this
stillness to realization, from this beyond-
mindness to supreme consciousness. to the life
which sustains even this viodness, this beyond-
mindness.

Buddhismin its long march from Central
India to Asia was lured by the divine symphony
of Kashmir Snaivism and it let itself be
enriched by the fruits of knowledge and
experience which the masters had reaped for
the benefit of man kind. It assimilated some of
the principles and agreed to introduce the
Shaiva view into its philosophy. The story is
fascinating ! it would need more space than
can be available here.

5. Reality is universal pulsation-Samvit
Spand&lafor~ LiJit is an eternal Movement.
It flows perennially. The source includes the
flow and the movement of Universal Energy.

A thorough discussion of mind, matter
and energy would lead to the acceptation of
this view. This discussion would be ever so
fruitful and interesting in view of the amazing
store of facts available to modern thinkers.

What has been stated above should
suffice to show that Kashmir Shaivism is
universal. It provides the steps of logic and
reason by means of which one can move
upwards, higher and higher and higher and still
higher till one is elevated into a vastness which
is all absorbing, all peaceful, all meaningful and
all beautiful. qq
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The Absolutism of Trika

I Moti Lal Pandit !

he Indian absolutic philosophical scene is

mainly dominated, on the one hand, by
the Advaita Vedanta of Cankara and by the
Trika philosophy of #recognition$and, on the
other hand, by the Madhyamika and the
Vijianavada Buddhists. Since our purpose here
is not to deal either with the advaitavadaof
Cankara or with the Buddhist absolutism, so we
shall accordingly be confining ourselves to the

absolutism of the Trika. _ o
The Trika philosophy has its roots either in

such literature as is given the canonical status
or in theological or phisolophical treatises that
were composed from the'8 century onwards by

Paramarthaséaraof Abhinavagupta (fist half of
10" century.), Civasitra-vimarginéand the
Spanda-sandohaof Kiemaraja (10 -1 cen-

tury-)r- . o :

he absolutism of Trika is not so imper-
sonal as to have an Absolute that is abstract,
formal or inactive. It is an absolutism that is at
the same time theistic and for this purpose it is
also referred to asEgvaradvaya-vada Since it
uses the philosophical method ofrecognition$
for the realization of one's essential nature
(svarupd as being non-distinct from the
Absolute, so it is accordingly given the nomen-

such savants as Vasugupta, Bhatta Kallabathe nature of reality is characterized by#vibra-

Somananda, Utpaladeva and Abhinavagupta.
The former set of sacred texts, known either as
Agamas or Tantras, enjoys the same status that
the Vedas astevelation$are supposed to enjoy
within the sphere of the Great Tradition. The
latter kind of literature, though not revelatory

in character, is paid almost the same degree of
reverence by the Trikites that the Advaitins
would be bestowing upon the textual composi-
tions of Cankara. The most important canoni-
cal texts of the Trika tradition are the Siddha-
tantra, Vamaka-tantraand the Maliné-tantra.
Insofar as the important philosophical-cum-
theological compositions are concerned, they
are numerous. However, some of the most
important ones are theCivasitra of Vasugupta
(8" cent.), Spandakarikdor Kallada (8 cent.),

tion $ itaccordingly is also given the title of the
school of Spanda. In addition to it, the school
adheres to the notion of trinities, such as, the
supreme(para), intermediate pardpara), and
the lowest (@para), and so is known as the Trika.
It is, however, within the framework of Trika
that all other nomenclatures have been sub-
sumed. It is therefore appropriate to speak of
the absolutistic philosophy that developed in
Kashmir as that of Trika.

The absolutistic philosophy of the Trika is
syncretistic in its approach and orientation, in
that it tries to synthesize the idealism of
Vijianavada and Advaita Vedanta with the
Saakhya realism. The synthesis between
idealism and realism is so effected as to be able
to graft it upon the theological scaffolding of

Civadafisi of Soménandd (9 cent.), Pratyabhijia- shajva Agamas. The purpose of this synthesis

karika of Utpaladeva (10 cent. fist half),
Pratybhijiavimarc¢iné, Tantréloka and
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between idealism and realism is, on the one
hand, to maintain the transcendental unity of
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the Absolute without compromising its creativ-
ity and, on the other hand, to point out that the
manifest universe is neither imagination nor a
mere projection of the mind.

The Absolute of the Trika is not simply
pure consciousness, but is also self-cognitive
awareness. In theological terms this would
mean that the Absolute is a unity of Shiva and
Shakti. As Absolute. Shiva is one without a
second, and so is transcendent to all that that
operates within the continuum of space and
time (vigvottérén It is because of this fact that
the Absolute is spoken of as being Supreme
(parama or Transcendent ( anuttarg. As the
source and foundation of an forms of existence,
knowledge, proof arid disproof, the Absolute is
accordingly seen as being immanent
(vicvatmaka. Shiva embodies the transcen-
dent aspect of the Absolute, whereas it is
Shakti that represents its immanent aspect.
What it amounts to saying is that the nature of
the Absolute is characterized by both Being and
Becoming. In Its transcendental aspect, the
Absolute is said to be pure and eternal light
(prakaca, which in terms of phenomenology
would mean that the Absolute is self-shining
consciousnessdft ). The Absolute is not only
self-shining, but also vibrates with its own
Power or Energy €akti ). When Shiva is said to
be non-different from its own Energy, it means
that Energy embodies Shiva's power of self-
awareness \(imarca ), which, when translated
into actuality, denotes the power of will (iccha-
cakti).

The Trika conception of the Absolute as

more Absolute; it would be as inert and lifeless
as any material object. It is this idea of the
Absolute as having inherent power of will that

is reflected in the following words of Cankara:
civau shaktyayukto yadi bhavati caktau
prabhavitum/ na chedevam devo na khalu
kucalau spanditum api//

This conception of the Absolute would
mean that consciousness is always intentional,
and intentionality of consciousness is reflected
through its self-awareness. Does this mean that
consciousness, while being aware of itself as
consciousness, reduces itself to the status of an
object? If so, then consciousness as an object of
itself would mean that it is other than con-
sciousness. It is so because the object is always
outside of as well as other than consciousness.
The very intentionality of consciousness would
mean of its going outside of itself towards the
object that is to be cognized. But the Trika
rejects this interpretation of the Absolute as
consciousness. It believes that the so-called
object outside of consciousness is nothing but
the condensed form of itself. What it means is
this: there is complete unity between the
knowing subject and the known or knowable
object, because the latter itselfis but conscious-
ness.

The power of self-awareness/{marca-cakti
or iccha-cakfj is innate to Shiva, and so
accordingly expresses the absolute freedom
(svatantryga as well as the infinite bliss
(&nandg of the Absolute. Since awareness
(vimargg of consciousness denotes its activity
(kriyd), so the nature of consciousness has to be

being consciousness and self-awareness differs conceived as would indicate this aspect of it,

radically from that of Advaita Vedanta. While
for the Advaita Vedanta Brahman is only pure
consciousness, the Trika, however, thinks that
the Absolute not only is consciousness, but also
self-reflecting awareness. It is througlvimarca
that the Absolute knows itself as self-shining
consciousness. Were the Absolute devoid of its
power of self-awareness, then it would be no
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and it is the term spanda (vibration) that
perfectly encapsulates it. It is in terms of
vibration that the Absolute is referred to as
absolute self-consciousnesgifjrédhantda ), and
soisaccordingly equated with what is called the
absolute I-nessgham-vimarca). Itis in terms of
the I-ness that the Absolute is aware that
am3$ which simultaneously denotes Shiva's
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awareness of its absolute freedom as well as called objet exists within the subject.

bliss. This bliss or freedom also reflects the
glory (aigvaryg of the Absolute. Since Shiva is
identical with its own Shakti, so self-shining
nature of consciousnessprakasaca) is accord-
ingly said to be non-distinct from the self-
awareness of consciousnessirlarca ), which,
in other words, denotes the innate vibration of
self-consciousness. Likewise the self-
luminosity of self-consciousness as well as the
absolute freedom ¢vatantrya) and bliss
(&anandg, which, though seen as two aspects of
Shakti, are identical because bliss is nothing
else than the awareness of the spontaneous
inner activity of consciousness, which is
impossible to experience apart from self-
consciousness.

It is within this frame of reference that the

At the transcendental level the self-
consciousness as awareness is indeterminate in
the sense that the desire to create has not yet
emerged. It is well to remind ourselves that the
firsttwo aspects, namely, thato€it andnanda ,
constitute the essential nature of the Absolute,
whereas the other three aspects d€cha, jiana
andkriya, being related to the manifestation of
the universe, are determinate. They begin to
operate the moment Shiva's exuberant joy
overflows outwardly. This outward flow exists
within consciousness on account of the fact
that nothing exists outside of it.

The conceptual understanding of the
Absolute as being self-consciousness as well as
full of activity is directly opposed to the
Advaita Vedanta notion of the Absolute as

Absolute as consciousness is also at the same being pure consciousness, and so devoid of

time self-cognitive awareness. Thus the
essential nature of the Absolute is said to be
that of citand ananda which is equated with
the concept of 'perfect I-ness' pirédhantad) or
the pure A am$ (aham-vimarca As these
concepts are interchangeable, so they are
allowed to explain and express the essential
nature (svartipd of the Absolute. The self-

activity. For the Advaita Vedanta both the
subject-object duality as well as any kind of
activity occurs due to the operation ofmaya.
The Trika is of the view that the Absolute of
Advaita is as lifeless as dead matter on account
it being destitute of self-consciousness and
activity. Even though the Absolute may be
luminous, yetitis unaware of its luminosity like

active nature of consciousness is also expressed the lifeless lamp. Moreover, the Advaita thinks

by such concepts as free and spontaneous
vibration ( spandanpor throb ( sphuragar
flashing (sphuratty. By using all these terms
the Trika thereby endeavours to indicate that
the inward consciousness eternally continues
to function as the awareness of Shiva concern-
ing his infinite consciousness, absolute free-
dom and eternal bliss. This inner activity of
consciousness is free of constraints, and so is
natural and free of exertion. As an unmoti-
vated activity, it is, thus, construed to be an
activity that flows forth from the exuberance of
sheer joy. Moreover, this activity is of the
subject and is in no manner directed towards
the object, because the subject absorbs the
object. What is amounts to saying is that the so-
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that the objective universe, being the work of
illusory mayé,is asillusory as ianaya itself. This
contention of the Advaitins concerning the
status of the world is unacceptable to the Trika
line of thought.

At this point it well be good to remember
that the Trika Shaivites make a distinction
between the action that is known askarman
and the action thatis the result ofkriya.Kriya is
equated withspandg and so is made use of in a
special way. The activity that is known askriya
is said to flow forth from self-consciousness as
an outcome of spontaneous exuberant joy of
freedom. The activity that is known askarman,
in contrast to kriy&, is the result of impurities,
and so terminates in the weaving of what is
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known as bondage. Th&karman -action can be
physical, mental or ethical, and so is always
motivated and deliberate. The action that is
the result of kriya is always different from the
action that is resulting from karman. The
activity that is kriya is always natural
(svabhaviky spontaneous (svatau-sphirja
and devoid of exertion (@anayasg. This kind of
action is neither motivated nor is it deliberate;

it just flows forth from the ocean of joy, and sois
constitutive of the awareness of perfect
selfhood, absolute freedom and infinite bliss. It
is an activity that expresses the absolute
freedom of self-consciousness. Thus the Trika
has no hesitation in establishing the identity
between cit andkriyd, prakédca and vimarca
Shivaand Shakti.

This understanding of the Trika concern-
ing the Absolute as being the oneness of
identity of Shiva and Shakti would mean that
the non-dualism that is being propounded is
basically the unification of the two opposites. It
is in terms of their synthesis that the perfect
identification ( tadaimygof the two is realized.
However, there is the problem as to how the
opposites can co-exist or become onadvaya )
in terms of identity. It is like saying that heat
and cold cannot only co-exist, but can also
achieve identity in such a manner as to loose
their differentiating marks of separability
(pathaktvy. The response of the Trika is that
the so-calleditwo$only appear in thought, but,
in fact, they are one and the same in the
manner fire and heat are one. It would, thus,
appear that we speak of the union of the two
simply for the sake of linguistic convenience. In
fact, there is only one reality, and that is
Paramagiva.

As already pointed out, the Absolute, viz.,
Paramashiva, is not only light of consciousness
(parakacy, but is also self-reflecting awareness
(vimarc¢g in terms of which it is aware of itself
as #1 am$ As self-reflecting awareness, the
Absolute is said to be completely autonomous.
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and this autonomy expresses itself as free will.
As consciousness, the Absolute is the pure
subject (iatd ) as well as free doerkérta ).
Being totally free to do what it wants to do, the
Lord manifests himself as this universe freely.
Although manifesting himself as this universe
that is subject to change, yet the Lord remains
untouched by any kind of change on account of
the fact the he transcends every kind of
changing phenomenon. When abiding initself,
the Absolute is transcendent {i¢vottérng, but
becomesimmanentyicvatmaka) in the process
of manifesting itself as this universe. The
Absolute is referred to as being pure and free
consciousness on account of the fact that, on
the transcendental level of its own background,
it manifests, out of its own free will, this
objective universe of which we are part and
parcel. The universe, prior to its manifestation,
exists within the Absolute as being identical
with it. Thus the Lord himself is the only
background (hitti ), the ground @dhara) and
the material (upaddana for the manifest
universe.

This view of the Absolute would denote its
all-inclusive character, and so would mean that
nothing exists or falls outside of it. As the pure
subject, the Absolute is said to be endowed with
the powers of will, knowledge and action. The
Absolute is so spoken because of it being of the
nature of consciousness-bliss. As such it is
equated with freedom itself. Being conscious-
ness as well as self-awareness, the Absolute is so
spoken as would indicate its supreme egoity.
Were the Absolute destitute of such powers, we
would be reducing it to mere nothing Gtinya),
which would deprive us from knowing its
essence. These absolute powers of the Absolute
are not a chimera of imagination because of
their being the outcome ofmaya. They are real.
and so the manifestation of the Absolute as this
universe is real. Since everything is Shiva and
Shiva is everything, Shiva is both the subject
and object. Insofar as the Vedantic unity of
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Beingis concerned. itis. according to the Trika,
formal and abstract and so unreal. The real
unity is said to be that in which the two fuse
(samavegednto each other in such a fashion as
to be one. Itis a unity in which the subject and
object attain perfect and complete synthesis in
self-awareness. In religious terms, it is inter-
preted as the unity and Shiva and Shakti the
former representing consciousness and the
latter consciousness-force.

The error concerning the nature of the
Absolute emerges when the object, and in our
case it would be the universe, is considered to
be outside or independent of the projecting
consciousness. Since everything is subsumed in
the unity of Being, so whatever kind of differ-
ence is experienced outside has to be consid-
ered to be false. This is so because every kind of
manifestation exists within the Supreme Self
itself. The manifest universe is not a real
modification (pariédma or a modification
without change (avikata-parieama or a false
appearance Yivarta ) of the Absolute. The
phenomena as#manifestations$ (abhasa and
the projections of iccha-caktiare real in the
sense of existing within the Absolute. As the
phenomena exist within the Absolute, they are
identical with it. The term abh&san the Trika
does not mean or signify false appearance
(vivarta), asitdoes in Advaita Vedanta, but real
manifestation. Also in the system of Trika
terms like maya or avidyado not denote false
appearance or complete absence of knowledge.
For the Trika mayais such a real power of the
Absolute whereby the One appears as the
Many. and consequently terminates in the
perception of difference. Insofar as the term
avidyais concerned, it denotes such forms of
knowledge as are imperfect or incomplete, not
the total absence of knowledge.

The manifestation of the universe occurs
in the manner of a reflection in a mirror
(darpaéa-pratibimba-bhavya which is to say
that the Absolute. through its infinite power of
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will projects the universe on the background of
its own consciousness. Thus the universe, like
the reflected image in a mirror, exists within
the Absolute but appears as if different from it.
Itis on account of the power of differentiation
(apohana- ¢akji of limitation and obscuration
(maya cakli that the manifest universe is
experienced as different from, and external to,
the Absolute. It is not only the outside world
that should be treated as being the manifesta-
tion of consciousness, but everything that falls
within the ambit of perception, conception or
imagination. Thus the so-called external world
of subjects and objects is considered to be the
manifestation of the Absolute, and as manifest
categories they exist within it. Thus the
manifest object and the manifesting conscious-
ness, being one, do not differ from each other.
Insofar as differences at the empirical level are
concerned, they are apparent and are the
outcome of theapohana caktiand maya cakiof
the Absolute, which, according to the Trika,
means that the Absolute is as free to reveal
itselfasitis to conceal itself.

The a priori assumption of the Trika
concerning the Absolute as being non-dual
raises the question as to why we experience
ourselves as being distinct not only from the
Absolute, but also from each other? The
response to the question is a kind of stock-in-
trade answer, which consists in the assumption
that it is ignorance that is the cause of this
difference -- and the perception of difference is
equated with bondage. However, the ignorance
of which the Trika speaks does not imply the
total absence of knowledge; it signifies a
knowledge that is imperfect or erroneous
(apuréa khyat). The ignorance that is consid-
ered to be the cause of bondage is said to be
innate (paurufia Insofar as the intellectual
(bauddha ignorance is considered, it is, as it
were, the result of innate ignorance. This
innate ignorance is equated with the impurity
(mala) that too is innate (aéavg. Although
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beginningless &nadi), it is removable through
the proper means of knowledge. Itis on account
of this innate ignorance that the embodied
being thinks of himself as limited and subject to
finitude. As a result of this innate ignorance or
impurity, the freedom of the individual is so
curtailed as to make him incapable of cognizing
it, viz., freedom, as being innate to him. Upon
the obscuration of the essential nature of one's
own being, rises the perception of difference
and this difference is accounted for in terms of
what is calledméayéya malaDue to the opera-
tion of these two impurities! aéavaand mayéya
I arises the third impurity, which is known as
the impurity of action ( k&rmamal It is the
function of the karmamal&o put in operation
the saasarik wheel of transmigration. These
three impurities together are responsible for
giving rise to the fetters of bondage paca), and
accordingly reduce the individual being, which
essentially is one with Paramashiva, to the
status of an animal pacu). It is the state of an
animal thatis considered as being bondage and
the animal in bondage is none other than Shiva
himself.

In contrast with the state of bondage, there
is the state of liberation (mokfig. Liberation
from bondage, or from the sense of limitation,
is nothing but the knowledge of being none else
than Shiva himself. In other words, it is a state
in which is realized absolute identity with the
Absolute. In the state of bondage, however, this
knowledge of identity is absent, whereas in the
state of liberation it is known. The state of
liberation arises when the innate ignorance
(&éavamald is so completely destroyed as not
to allow it to obscure @varaéa), through maya
the power of will (icchagak)i as well as the
knowledge concerning one's essential nature as
freedom. Upon the termination of the veil of
maya as well as of ignorance concerning the
nature of the own being of the self, there
subsequently occurs the disappearance of the
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imaginary distinction between the individual
and the Supreme Self that is experienced
empirically. And this knowledge of identity is
immediate and is the knowledge of the purity of
consciousness. This salvific knowledge is
knowledge concerning the nature of the self as
being perfect freedom évatantrya).

The knowledge concerning one's essential
nature is not to be treated as a kind of acquisi-
tion or attainment; which means that libera-
tion should not be considered as a kind of
attainment of a state or status. It is simply the
realization concerning the nature of the self
which is nothing else but freedom. This
realization of the self as being perfect freedom
eventuates upon the negation of innate
ignorance (paurufa ajiana) According to the
Trika thinking, the Absolute as the transcen-
dental 'I' is also simultaneously the pure 'l am'
(vimargg, which means that pure Being as pure
consciousness is also the self-conscious bliss as
well as the perfect freedom. Liberation would,
thus, mean the realization of the Absolute as
being perfect I-ness purédhantda). As such
liberation would be the realization of perfect
identity with Shiva, and thereby affirming the
Upanishadic assertion that#All this is brah-
man$ It is an all-inclusive experience in terms
of which everything is experienced as being
identical with the Supreme Selfviz., in terms of
akhilam abhedanaiva sphuratiThe one who
attains the state of liberation realizes thereby
his total identity ( samavegavith Shiva, and as
a result of this realization he views everything
as being the projection of his own glory and as
non-different from the Self (IP, 4.1.12:sarvo
mamayam vibhava ityevam parijanatah/
vigvatmano vikalpanam prasare'pi mahecata//

Liberation as the realization of one's own
essential nature is termed as self-recognition
be erroneous. according to Trika, to think of
recognition in terms of memory (smat) or
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cognition ( pratyakfajiand. It, however, is the
combination of both memory and cognition.
Memory is the result of the mental impressions
(samskarajanyn Although through percep-
tion the object may be perceived as well as
cognized, but it is never re-cognized. In the
event of recognition what happens is that the
mental impression goes invariably along with
the direct perception of the object. The
uniqueness of recognition lies in the fact that
the object that is being perceived is easily
identified with the object that has been seen or
known before. Thus recognition is character-
ized by an intuitive awareness with regard to
the identity of the substance that persists
through its two states.

It is, of course, true that through intellec-
possibility of knowing the object, but this
knowledge does not lead to the knowledge
concerning the own-being of the object. It
would mean the continuance of ignorance with
regard to the imaginary distinction between
the object that is perceived now and the object
that is desired to be perceived. It is immediate
knowledge or intuitive awareness
rance concerning the imaginary distinction
between the object that is perceived and the
object that is desired to be perceived. It is so
because the intuitive awareness terminates in
terms of the identification of the two. As to
what recognition is, can be illustrated by an
example of alady who is desirous of being loved.
She is told of a man who has the qualities that
she wants to have as her husband. She accord-
ingly writes a letter to him requesting him for a
meeting. Upon receiving the letter the would-
be husband. without informing her, pays a visit
to her. Upon encountering each other she does
not at first find those qualities in him. Upon
being told that it is the same person to whom
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she wrote the letter, she immediately recognizes
allthose good qualities she had been cherishing
in her heart. As a result of recognition she
overflows with joy. The joy is experienced by
heristhe result of recognition.

What the Trika thinkers want to say is that
mere knowledge of an object does not culmi-
nate in the realization of joy. It also means that
the self cannot attain liberation just by know-
ing the qualities of the Supreme Being. One
must recognise one self as one with the
Supreme Being by getting rid of the ignorance
which is responsible for creating imaginary
distiction between the self and the Supreme
self. Trika's concept of the identity between the
individual soul and the Supreme Being finds
expression in the great Upanishadic atterance
"tat tvamasf' (that thou art) also. It is an asser-
tion that asserts that the individual self recog-
nizes himself as being identical with the
Supreme Being. As recognition is immediate
realization of identity with the Supreme Being,
it culminates in liberation from bondage. This
immediate awareness as recognition can come
about either through spiritual initiation ( dékfia
by a teacher or by listening to the word of the
Sacred Scriptures (gstra ) or through the
descent of divine grace ¢aktipata). The
descent of grace is not dependent upon our
merits. It is a free gift of the Lord. Itis through
grace that the Lord reveals himself to him
whom he chooses yamevaifia vanute tena
labhyau Kaohdp.,1.2.23).

Liberation as knowledge of identity with
the Absolute, which is said to be the union of
the two cosmic entities, namely, Shiva and
Shakti, raises a series questrbnhow is it
possible to say that the two opposites can have a
union? From the view point of non-dualism,
union cannot be equated with identity. This
genuine query of the non-dualist can be
answered by saying that#it is impossible to
conceive any difference, which could (sepa-
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rate) Shakti from Shiva.$ This oneness of
identity explains the two aspects of one and the
same reality. The Absolute as consciousness is
undoubtedly the pure light of contemplation
(prakaca and Shiva symbolizes this aspect. At
the same time the Absolute is also endowed
with infinite potentialities, self-awareness as
the #will to know $ This will to know is a kind of
inner urge (vimargg to transgress, as it were, its
own limits And this dynamic aspect of the
Absolute is symbolized as Shakti. It is this
innate power of the Absolute that has been
identified with Speech (vak), which is consid-
ered as the source and origin of everything that
exists phenomenally.

This union of the two cosmic entities,
which constitutes the nature of the Absolute, is
conceived of in terms of continuous#vibra-
tion$, #Hpulsation$, or #hrob$ (spanda,
sphurattd. Itis this inner throb of the Absolute
that is seen as the basis for the process of
manifest universe. This flashing forth of the
Absolute is nothing but the manifestation of
the primordial speech, which, in its descent,
condenses itself In its descent, through the
process of condensation, it manifests itself as
this variegated universe of objects. As the
initial movement of consciousness is always
present in every human being, so the task of an
adept should be to contemplate so that this
union of Shiva and Shakti would lead to the
mystical experience of illumination. In
Pratyabhijia terminology this means #ecog-
nizing$ oneself to be essentially identical with
Karika (1.5.12-14) of Utpaladeva this gamut of
#lashing out$(pratibhg is explained thus:

Since the Self has been spoken of as
consciousness, so it cannot be said to be
unconscious. And so this (consciousness) is
identical with the act of awareness, due to
which we can differentiate it from all insen-
tient entities.
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The (very) essence of consciousnessisto be
self-aware. It is the Supreme Speech that
emerges out of itself and is (accordingly) the
self-sufficiency of God as well as his divine
essence.

This consciousness (as awareness) is
proclaimed as being shimmering, pulsation
supreme (and) unconditioned reality, As the
heart of Supreme Lord, it (accordingly) is the
essence (oBrahman ).

This concept of consciousness as vibration
is a new honizon that the Pratyabhijia doctrine
has opened in philosophical thought. It
consists of a new approach to understanding
cosmic manifestation oBrahman. The cosmic
manifestation is not viewed by it as a kind of
illusory manifestation #superimpose®
(adhyasyate upon the unchanging reality
known as Brahman. Nor is it regarded as the
handiwork of an independent evolving entity
like prakati as in Saakhya. For the Trika the
cosmic manifestation is actualization of the
latent possibilities existing within the #heart$
(hadaypof BrahmarThese latent possibilities
are actualized when there is a sudden flashing
out of countless perceptible objects that
constitute the universe.

This vibration or flashing forth of con-
sciousness, at the level of theology, is equated
with the #Mohter Shakti$ It is this Mother
Shakti which, in the process of cosmic manifes-
tation, reduces itself, through a series of
intermediate stage, into what we perceive as the
universe. While giving rise to the manifest
universe, this Mother Shakti assumes various
forms of the sounds and of the Sanskrit alpha-
bet. Thus the vowels as well as consonants are
seen to be embodying the diversity of the inner
vibration that is innate to Shiva's own con-
sciousness. The conception of creation as
gradual descent as well as the diffusion of the
initial light has overtones that resemble Neo-
Platonism. The consmos as the condensation
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or diminishing of the initial light is quite
contrary to the standpoint of Advaita Vedanta.
For Caakara the visible universe that we see
and experience is illusory. Since the universe is
considered to be illusory, it means that
Brahman in no manner is affected by it. The
illusory character of the universe denotes that
it has no ontological basis or significance. For
the Trika non-dualism this is unacceptable.
There occurs, according to it, a real process of
manifestation of the universe when the initial
outburst or flashing forth of the vibrating
energy eventuates. It is an outburst in terms of
which occurs the continuous emanation of all
kinds of forms and objects.

This conception of the Absolute asfempty-
ing$ itself out by becoming practically the
universe has its parallel in the Pauline theology.
According to St. Paul, God emptied himself by
becoming Man-Jesus. It is an incarnational
theology in terms of which insertion of Divine
within the womb of Matter is accounts for. Itis
akind of self-effacementin terms of which God
annihilates himself. In the context of the
limited individual ( pacy it would mean that it
is through self-annihilation that adherence to
God is actualized. It is through the emptying of
the self that the filling of God within us occurs.
This theology of kenosistells us that God, by
annihilating himself, becomes the universe and
likewise the limited individual through self-
effacement realizes his identity with God.
Through this two-way movement both man-
and-God meet and encounter each other, and
as a result of which is recognized the primal
state of identity that brims over with bliss. The
one who has reached this state of beatific vision
is known as liberated-in-life (évanmuktd. For
the liberated-in-life everything is the embodi-
ment of the undifferentiated fullness. It is an
experience in terms of which is proclaimed:
Shiva is All (omnia in omnibus Thus the
liberated is one who, in the words of
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Abhinavagupta, #has continuously practiced
burying himself (samavecpin Shiva and has
fully recognized his energies of knowledge and
activity as being the pure freedom of the Lord
can then know and do all he desires even
though he is still associated with the body. He is
not only deified, in the ordinary sense of the
word, but he is fundamentally free because he
uses at will the divine powers belonging to
Paramashiva and lives in eternal freedof
(Egvarapratyabhijia-vimaracing.1.15.)

From this it is quite clear that liberation
consistsinthe recognitive realization of absolute
freedom, of perfect fullness puréatva) and this
freedom and fullness is nothing but the realiza-
tion of non-difference between bhoga and
mokfia So release constitutes an experience in
which there is which is affected equanimity
between transcendence andimmanence.

Thus the released person looks at the world
from the perspective of liberation, which
practically means that the world for him is
neither desirable nor hateful. In this manner he
transcend the pairs of opposites like love and
hate, good and evil, heat and cold, etc. In this
state of beatific vision, or what is called the
Turyatéta state the content of experience is
ineffable precisely because it is characterized by
transcendence. Abhinavagupta in his
Tantrasara(chap. 2, tr. Pereira,Hindu Theology)
beautifully explains as to what is constitutes this
transcendental experience thus:

All this is therefore one Reality a Reality
undivided by Time, unconfined by Space,
unenfeebled by accidents, unconstrained by
configurations, unexpressed by words and
unmanifested by norms of knowledge. It is the
cause, on its own will and pleasure, of the
attainment of the essences of these things, from
time to norms It is the sovereignty free Reality,
the concentration of beatitude. And | am
absolutely It there, within me, is reflected the
universe. qq
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Ashram News

International Seminar on Kashmir Shaivism at Srinagar

The Ishwar Ashram Trust organised a twbday International Seminar on Kashmir Shaivism
on 28th and 29th September 2013 at Srinagar, Kashmir. Nearly 250 participants attended the semi-
nar. Scholars from all over the country and abroad were invited as faculty to participate in the
Seminar. Theyincluded Prof. Debabrata Sen Sharma, Dr Navjivan Rastogi, Dr Mark Dyckowski, Dr
Rama Ghosh, Dr Jagir Singh, Dr Rajneesh Mishra, Prof. Sampath Kumar Medvarapu, Dr.
Sangamesan K.M., Prof. Rajini M., Dr. Varun Tripathi, Dr M H Zafar, Prof. Yogesh Sharma and
others. On the academic front, the Ishwar Ashram Trust was represented by Prof S.S. Toshkhani
and Prof M.L. Kukiloo. The Chief Guest for the event was the Governor of Jammu and Kashmir,
Shri N.N. Vohra. Shri Vohra released a souvenir as well as a CD of thelaharthmanjari , an impor-
tant Shaiva text by Maheshwarananda, as explained by Swami Lakshamanjoo in Kashmiri. In his
address, Shri N.N. Vohra appreciated and emphasised the all-inclusive philosophy of Kashmir
Shaivism which does not discriminate on the basis of caste, creed and color and can be practiced by
entire humanity.

Inthe Welcome Address on behalf of the Trust, it was emphasised that the Trust is duty bound
to carry forward the legacy of Swamiji's teachings and his mission of propagation of the philosophy
of non-dual Trika Shaivism. It was also anounced in the welcome address that the Seminar at
Srinagar would be followed by a one-day seminar in New Delhi on 30th November, 2013. Also, for
the first time, the Ishwar Ashram Trust would be organising a week-long residential introductory
course in Kashmir Shaivism at its New Delhi Kendra from 1st December to 7th December, 2013 for
the benefit of fifteen learners keen to study Kashmir Shaivism.

The two-day Seminar covered a wide ranging topics on the philosophy and practice of
Kashmir Shaivism. A wide range of books and CD's of Shaivacharya Swami Lakshmanjoo's teach-
ings were on display at the trust's book stall for the two-days. At the end of both the days, video
recordings of Swamiji's lectures were played and were appreciated by all scholars and delegates. On
the second day, a few devotees including, Mr. Lawrence Small from USA presented their views on
Kashmir Shaivism. At the conclusion of the Seminar, all the scholars were felicitated by the Ishwar
Ashram Trust.

Lecture by Prof. Raffele

Torrella

Prof. Raffele Torella, arenowned scholar

of Tantra studies and Kashmir Shaivism,
delivered a lecture on The Importance and
Significance of Acharya Utpaldevat the Delhi
Kendra of Ishwar Ashram, in the evening of
Wednesday, 23rd October, 2013. Prof. Torella
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is Professor of Sanskrit at the
University of Rome "Sapieaza"where
he has also been engaged teaching
Indian philosophy and religion and
ideology. He was involved in organis-
ing the first international workshop
on Acharya Deva at the Indian
institute for advanced study, Shimla
in 2010. Prof. Torella's illuminating
lecture at the Kendra was greatly
appreciated by the audience which
took part in a very lively interaction

Prof. Raffele Torrela delivering his lecture

with the Italian scholar.

Besides Prof. Torella, other well-known
scholars like as Prof. M.L. Kukiloo, Dr. Rajnees
Mishra, Dr. S.S. Toshkhani also delivered shor
speeches at the evening lecture. Dr. M.H. Zafg
and Prof. M.L. Sar, both noted scholars in the
field, were also present. The symposium con-
cluded with a video lecture of Shaivacharya
Swami Lakshmanjoo Maharaj.

=

A view of the audience

Seminar on Kashmir Shaivism
Ishwar Ashram Trust is organising a Seminar on Kashmir Shaivism in association with
Kashmir Education, Culture and Science Society (Regd) on30th November 2013 (Saturday) from
9.00 AM to 6 PM at Lal Ded Centre, Pamposh Enclave, GK-I. Dr Karan Singh, MP and President,
ICCR, shall be the Chief Guest. Eminent scholars including Dr Navjeevan Rastogi, Prof M L
Kukiloo, Dr. S.S. Toshkhani, Dr. V.K. Tripathi, Dr. M.H. Zafar, Dr. S.M. Mishra, Dr. Rajneesh
Mishra, and Dr. Meera Rastogi will participate and present their papers at the seminar.

One-week introductory workshop on Kashmir Shaivism

The Kashmir Shaiva Institute set up by Ishwar Ashram Trust is organising a one-week intro-
ductory workshop on Kashmir Shaivism from 1st December to 7th December 2013 at its New Delhi
Kendra located at R-5, Pocket D, Sarita Vihar. This will be the inaugural program launched by the
revived Shaiva Institute. This will be followed by a bhajan evening in the Ashram premises on the
same date. For the entire week, selected students from all over India will study Kashmir Shaivism
under the guidance of eminent scholars including Dr. Rajneesh Mishra, Dr. S.M. Mishra, Dr. Meera
Rastogi, Prof. M.L. Kukiloo, Dr. S.S. Toshkhani, and Dr. M.H. Zafar. (Contact Persons Sh O.P. Dhar
9818409517, Dr Anusheel Munshi9811883103)

qq
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Jh dqyk.kZo ru=

YiizFke mYykl¥2

Yavkxe ijaijk ds vaxHkwr dkSy laiznk; esa dgyk.kZo ra= dk fo'ks"k egRo gSA d'ehjh f:
er ds ijekpk;Z Lokeh jke vkSj bZ'ojLo:i Lokeh y{e.k tw bl fof'k"V vkxe xzaFk ds
izFke vkSj uoesa mYykl ds v/;;u ij fo'ks"k cy fn;k djrs FksA izLrgr vad Is ge bu nks
mYyklksa dk ewy ikB rFkk fgUnh vuqokn Lokeh th }kjk fd, x, la'kks/ku Ifgr
/kkjkokfgd :i esa vius ikBdksa ds vk/;kfRed ykHk ds fy, ns jgs gSAY2

ckyka'p ;kSouLFkka'p o’)ku~ xHkZxrkufiAlaizkl; ijea'ksu nsga R;tfr iwoZde~AA50AA
lokZukfo'krs e R;gjsoaHkwrfena txr~ AA4S8A ;g tho r.k&tUrq ¥4?kkl ds dhM+sY% dh rjg ,d
45- ckydksa dks] tokuksa dks] cw<+ksardigs ak&kNkdkE-dpaligisnsg esa pyk tkrk gS vFkkZr~
gq, cPpksa dks e'R;q idM+rk gSA blh izdiqkidudtk dfsias dscys iUks dk Igkjk ysdj fQj fiNys
fy, %2 ;g txr~ cuk gqvk gSA iUks dks NksM+rk gS mlh Hkkafr tho Hkh fiNys 'kjhj d
NksM+rk gS tc vxys dk Igkjk mls gks tkrk gSA
czafo".kqegs'kkfn nsork Hkwrtkr; %A
uk'’kesokug/kkofUr rLekPN?&s;% lekpjsr AAdBAAKSouo )Roa ;Fkk nsgkUrjkfnde~A
46- czak] fo".kq] 'kadj vkfn nsork rFkk IHKRkizkBigkUrjizkflrx"Zgkn~xzgfeokxr%eAAS1AA
vUr esa uk'k dks gh izklr gksrs gSa vr% viuh BfEsts dpju] tokuh vkSj cq<+kik fHkUu&fHkUu nsg €
:Ru djuk pkfg,A x;s gSa mlh rjg tho vkSj nsgksa dks izkIr gksrk gS ekul
?kj Is fudydj nwljs ?kj esa pyk x;k gksA
LoLoo.kkZUkzekpkj yM~-?kukiq"izfrxzgkr~A
ijL=h/kuyksHkkPp u".kkek;q%{k;ks Hkosr+uks@dARosg dekZf.k Ig[knq%[kkfu HkgatrsA
47- vius vius 0.kZ] vkJe /keZ dks NksM+ugiKikgjlagdo! ;KUR;k;kafr iqu% iqu% AA52AA
deZ djus Is gBiwoZd rFkk ij&L=h vkSj nwljs dSZkgslksfo ! ;g euq"; bl yksd esa deZ djds muds
yksHk djus Is euq";ksa dh vk;qg de gks tkrh @8Lo:i Ig[kksa vkSj nq%][kksa dks ijyksd esa Hkksxrs
jhfr Is os vKkuh tu ckj&ckj bl lalkj esa vkrs gS vkSj
osn'kkL=k|kuH;kIkUKFkSo xg#0 ~pukr~#krs gSaA
u .kkek;q% {k;ks Hkw;kfnfnUnz;k.kkefuxzgkr~ AA48AA
48- osn 'kkL=ksa dks u i<+rs gq, vius xg#nisg R kkfleZ rRij=ksiHkqgatrsA
nsrs gq, rFkk viuh bfUnz;ksa dks o'k u djrs f§geend;;ksgkL; Qya 'kk[kklg n™';rs AAS3AA
dh vk;q O;FkZ gh chr tkrh gSA 53- bl yksd esa euq"; tks deZ djrk gS ml dk Qy
og ijyksd esa Hkksxrk gS tSls o'{k ds ewy esa ikul
O;kf/kjkf/kfoZ"ka 'kL=ka uk 1iz% i'koks efadeddifd;k gks rks midk Qy o'{k dh 'kk[kkvksa esa ns
fuokZ.ka ;su fufnZ"Ba rsu xPNfUr tUro% A&ESRA
49- jksx] eu] IUrki] fo"k] 'kkL=] euq";] lkai] i'kq]
flag vkfn ftl fdlh Hkh izk.kh Is fo/kkrk us ekSrrigfkiz nq%[kjksxkUp cU/kua O;lukfu pA
gks mlh ds }kjk ekjs tkus ij ;g izk.kh ;e ds AKfRskijk/ko {kLFk QykR;srkfunsfguke AAS4AA
iggaprs gSaA 54- nfjnzrk] nq%lk] jksx] cU/ku rFkk lalkjh O;lu] ;s
rks vius vijk/k :ih o'{k ds vusd Qy gSa tksfd
thoLr .ktykSdso nsgkisgkUrja oztsr~A nsg&/kkfj;ksaa dks feyrs gSaA
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fulM~-x ,0 eks{k% L ;kiks"kk% loZs-fi laxtkAcU/kcU/kua ?kksjeLohd'r egkfo"ke~A

IM~-xkPp pyrs Kkuh pko';a fdeqrkYifor~ AS5AkL=[k.Mua nsfo lalkjklapsrike~ AAG62AA

55- vlax ¥fdlh Is izse u djuk’z gksuk gl62kg$knsoh ! ftu O;fDr;ksa dk eu lalkj esa yxk gqvk g<
dgykrk gSA IHkh nks"k rks lax Is gh mRiUwngkgesag8ddilea ds fcuk ?kksj cU/ku gks tkrk gSA mU
Is Kkuh Hkh pyk;eku gksrk gSA vr% vYicafyakikdklj fo"k dh izkflr gksrh gS vkSj mUgsa 'kL= ds
D;k dguk gh gSA ds fcuk gh Hk;adj Nsnu gksrk gSA

lax% lokZReuk R;kT;% | psU;aqa u 'kD;rsAkfne/;kolkus"kq ng%lka loZfena ;r%A
| in~Hk% lg dUKZO;% Irka IM~-xks fg Hks"kte HLAKBBAR; T; lalkja rUofu"B% lg[kh Hkosr~ A63A
56- izFke IEiw.kZ :i Is lax NksM+uk pkfg,@3fdtralkj.k Is vkfn] e/; vkSj vUr esa ;g

;fn 0SIk u gks Ilds rks fQj dsoy ITtuksa dklaxxr~ nq%l[k&Lo:i gh gSA vr% bl lalkj dks

djuk pkfg,A larksa dk lax rks ije vkS"kf/k g9¥ksM+dj LokRe&fLFkfr izklr djds Iq[kh cukuk pkfg,A

IRIax'p foosd'p fueZya u;u};e~A yksgnk#e;S% ik'’kSn'Z<a+ c)ks foeqP;rsA

;L; ukfLr uj% lks-u/k% dFka u L;knekxZx% AbZWkukfn"kq laléks egP;rs u dnkpuAAG64AA

57- ftl O;fDr ds ikl IRlax vkSj foosd ;s 64- yksgs rFkk ihry dh tathjksa Is vPNh rjg
fueZy nks us=k ugha gksrs gSa og euq'caldikkgayBAq#lk Hkh le; vkus ij mlls NwV Idrk gS
euq"; dgekxZxkeh ¥acqjs ekxZ ij pyus okijjkikED iSekudnavkin fo"k;ksa esa vkla cuk gqgvk
gksxkA O;fDr dHkh Hkh muls ugha NgVrkA

;kor% do#rs tUrq% lacU/kkUeul% fiz;ku~AdgqVgEcfpUrkIaL; dgr% IUokn;ks xq.kk%A
rkoUrks-L; fulkU;Urs an;s 'kksd'kM~-do% A58da HkgatekuL; u’;UR;M~-xkfu dsoye~ AAG65AA
58- tc rd fd euq"; vius eu dks fiz; yxus oky$5- vius dqVgEc dh fpUrk esa yxs gq, ig#"k dk:
fo"k;ksa ds IkFk laca/k djrk gS rc rd 'kksd IlHkkskq.k&izkflr dh laHkkouk gh dgka gks ldrh gSA t
blds an; dks fonh.kZ djrs ¥dkVrs%z jgrs gSdRpk vUu [kkus Is vax dh igf'V cuus ds izfrdwy IHkh
vax <hys iM+ tkrs gSaA
Lonsgefi thoks-;a R;DRok ;kfr dqys'ofjA
L=hekr firig=fn IEcU/k% dsu gsrquk AASIHMINrk'ks"kfpUrLFkSfuZR;a yksdks foukf'krdoA
59- gs dqys'ojh ! vius fiz; 'kjhj dks Hkh ;ggkg@Ur fo"k;kgkjSnsZgLFksfUnz;rLdjS% AAG66AA
NksM+ tkrk gS fQj Hkyk bl tho dks viuh L=h@&kdkl+k nq%[k gS fd ftu fo"k;&Hkksxksa dks ;g la
firk rFkk ig=ksa ds IkFk laca/k gh D;k gSA tu loZHkko Is eu esa pkgrs jgrs gSa mUgha fo"k;&Hk
nsg esa fLFkr bfUnz; :ih pksjksa ds }kjk ;g tho Ink ds
nq%/[kksewyks fg lalkj% | ;L;kfLr | nq%f[ky94®yVk;k tkrk gS vkSj ekjk tkrk gSA
rL; R;kx% d’rks ;su | Ig[kh ukij% fiz;s AAGOAA
60- gs nsfo ! ;g lalkj nq%][kksa dk ewy gS &kelgdiC/kks ;Fkk ehuks ykSg'kM~dqga u i';frA
lalkj gS ogh nq%l[kh gS vkSj ftlus bl lalkj dkigj[KikgR¥kLrFkk nsgh ;eck/kka u i';fr AAG7AA
fn;k ogh Ig[kh gS] vU; dksbZ Ig[kh ughaA  67- tSls ekal dh pkgr j[kus okyh eNyh yksgs ds
dkaVs dh vksj t+jk Hkh /;ku ugha nsrh] mih rig Ig[k dh
izHkoa loZng%[kkukekJ;a ldykinke~A bPNKk j[kus okyk tho fo"k; Hkksxrs ;ejkt dh ihM+k dks
vky;a loZikikuka lalkja otZ;sfRiz;s AA61A%e R;q ds le; dks¥2 Hkwy tkrk gSA
61- gs nsoh ! IHkh ng%[kksa dks mRiUu djuk okyk] IHkh
vkinkvksa dk vkJ; rFkk leLr ikiksa dk ?kj ;g laigykfgra u tkufUr fuR;eqUekxZxkfeu%A
NksM+uk pkfg,A dgf{kiwj.kfu"Bk ;s rs-cq/kk ukjdk% fiz;s AAGBAA
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68- gs fiz; ikoZrh ! tks ig#"k fgr vksj vigr ésarkgps gq, gou vkin deksZa esa eU= dk mPpkj.k djrs
/;)ku ugha nsrs] tks Ink dgekxZxkeh gksrblgbe yk8jvide dk;ksZa esa Hkzfer gq, gSaA
dsoy isV Hkjus esa gh yxs gSa os ew[kZ vUr esa ujd esa pys
tkrs gSaA ,d Hkgaksioklk|SfuZ;eS% dk;'kks"k.kS%A
ew<+k ijks{kfePNfUr roek;kfoeksfgrk% AA75AA
funzkfneSFkqukgkjk% losZ"kka izkf.kuka 18&%4i YsbZ'oj2 dh ek;k Is foeksfgr cus gq, ew[kz
KkuokUekuo% izksaks Kkughu% i'kq% fizrs Aak9Adka ou dj miokl vkfn] tks dsoy 'kjhj
69- gs fiz;s ! funzk] fo"k;&Hkksx vkSj Hikstigfkks ©kys ozr gSa] djds eks{k dh bPNKk j[krs gS
rhuksa IHkh izkf.k;ksa esa leku gh gSa] dsoy bruk gh vUr;j
gS fd euq"; dks bu rhu ds vykok Kku Hkh gksnisg®Muek=s.k dk eqgfajfoosfduke~A
tks euq"; Kku Is jfgr gSa os i'’kqvksa ds rqY; gb\gSakkMukisfo e'r% fdé egksjx% AA76AA
76- nsg dks d"V nsus Is gh vfoosdh euq";ksa dks c
izHkkrs eyew=kH;ka {kqUk M~H;ka e/;x jekiBiizkIr gks Idrh gSA gs nsfo ! liZ ds fcy dh
Jk=kS enufunzkH;ka ck/;Urs ekuok% fiz;s AdiAAq, feéh dks ihVus Is D;k vUnj fcy esa Bgjs gc
70- gs nsfo ! izHkkr ds le; ey ew=&R;kx aifdhkHkh e 'R;q gks Idrh gS \ dnkfi ughaA
Is] fnu esa Hkwlk rFkk I;kl dh fd;k djus Is vkSj jkf= esa
funzk rFkk Hkksx Hkksxus Is euq"; ¥sblh Obgkig&gtaisé ,cakakfEHkdk os'k/kkfj.k%A

jgrs gSaA HkzefUr KkfuoYyksds Hkzke;fUr tukufi A77AA
77- dbZ divVh euq"; Ik/kgvksa ds os'k dks /kkj.k djrs
Lonsg/kunkjkfnfujrk% loZtUro%A gq, okLro esa /ku rFkk vkgkj ds dekus esa yxs gSa i

tk;Urs p fez;Urs p gk gUrkKkueksfgrk% AKKIdRsa dh rig ?kwers fQjrs gSa vkSj vius ihNs vkSijt
71- IHkh izk.kh viuh nsg] /ku vkSj L=hHK¢frHRkfer djrs gSaA
izkflr esa gh yxs jgrs gSaA ;s ig#"k bl lalkj esa tUe Hkh
ysrs gSa vkSj ejrs Hkh gSaA cM+k [ksn gS liclisfjtiq[kKlika cz&Kks-Lehfr okfnue~A
tkjk gh eksfgr cus gSaA deZczaks Hk;Hkz"Va ra R;tsnUR;ta ;Fkk AA78AA
78- ,d vksj rks Ikalkfjd Ig[kksa esa yxk gS vkSj nwiljt
LoLoo.kkzZJekpkjfujrk% loZtUro%A vksj dgrk gS fd eSa cz&dKkuh gwa] ,slk ig#"k rks cza&
u tkufUr ija rtUoa ew<+k u';fUr ikoZfr AA72Akk dezZ&ekxZ] nksuksa Is fxjk gqvk gS vro%o pekj
72- gs ikoZrh ! vius vius 0.kkZJe /keZHiskillybls R;kxuk pkfg,A
djus esa IHkh izk.kh yxs gq, gSa fdUrq ijes'oj ds Lo:i dks
ughale> Idrs gSaA ,sls izk.kh O;FkZ gh u"V gkstigkjgiedAyksds xrozhM+k fnxEcjk%A
pjfur xnZHKk|kUp ;ksfxuLrs HkfoUr fde~ AA79AA
fD;k;klijk% dsfpr~ ozrp;kZfnla;qrk%A 79- dbZ tu rks ouksa rFkk dUnjkvksa esa fuyZt gk
vKkulao ' rkReku% IUpjfUr izrkjdk% AA78RAksa Is jfgr gksdj fQjrs gSaA ,sls rks xa@és Hkh fQjrs jgr
73- bl lalkj esa dbZ tu rks egku~ f@;kltksghggk.k ;ksxh dk ekusa rks D;k x/ks Hkh ;ksxh gh gS
djus esa rRij cM+s cM+s ;Kksa ds djokus ds dk;Z esa yxs
gksrs gSaA ,sls ig#"k tgka Lo;a vKku Is nX/& ollexdkd®esfo eqak% L;q;Zfn ekuok%A
ogka nwljs tuksa dks viuk xkSjo fn[kykdj BxesngBakih fuR;a'ok | fda egaks Hkfo";frAA80AA
80- gs nsfo ! ;fn euq”; feéh rFkk jk[k dks eyus Is
ukeek=s.k lUrq"Vk% deZdk.Mjrk ujk%Agh egé gks tkrs rks Ink feéh vkSj HkLe esa Bgjk gq
ea=ksPpkj.kgksek|SHkzkZferk% @rqfoloffIkkDkeA gks tk;sxkA
74- dbZ tu rks ,sls gS fd yksxksa esa fo[;kr~ gksus ij
gh vius dks d'rdk;Z le>rs gSaA ,sls ig#"k rks ded dkdIndkgkjk% Irra ouokflu%A
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ofj.kkfn e xk nsfo rkilkLrs HkofUr fde~ AA81AX- "kM~n'kZu :ih xgjs dqg,a esa ;s ew[kZ tho fxjs gq, ¢
81- gs nfo ! dbZ yksx rks dsoy ?kkl] iUkasfekk;syig#"k tho&ik'k esa Qals g, ijekFkZ dh ppkZ
dh vkgkj djrs gSa vkSj Ink ouksa esa gh Bgk#gBaghdrikursA
blh fd;k Is os riLoh ekus tk;sa rks fgj.k vkin i'kq Hkh
taxyksa esa iUks gh [kkrs gSa ! D:k os HklositkkLgtk2kafkksjs maekuk brLrr%A
tk;saxs \ dkyksfezZxzkgxzLrkUp fr'BfUr fg dgrkfdZdk% ASSA
88- vius vkidks Kkuh le>us okys os ew[kZ cM+
vktUeej.kkUrap xaxkfnrfVuhfLFkrk%A vFkkg Hk;adj osn&'kkL= :ih legnz esa xksrs ekjrs jgr:
e.MwdeRL; izeq[kk ozfruLrs HkofUr fde~ AB882ALS] os "kM~'kkL= :ih exjePN }kjk [kk;s x;s Ink
82- dbZ rks tUe Is ysdj e R;q rd xaxk vkfdgqkd&gledas jgrs gSaA
gh fuokl djrs gSaA ;fn ogh ozrs'oj ekus tk,a rks fQj
xaxk&rv&oklh esa<+d rFkk eNfy;ka D;kas ugrsmkzesifkkK % ijekFkZa u osfUk ;%A
ekuh tk;saA foM+EcdL,; rL;kfi rRloZa dkdHKkf'kre~ AAB9AA
89- tks osnksa] rU=ksa rFkk igjk.kksa dks tkurk g
onfUr an;kuUna iBfUr 'kqd'kkfjdk%A  ijekFkZ ugha tkurk gS] ml Bx] /kwrZ dk og Ikjk i<+uk
tukuka igjrks nsfo focq/kk% fda HkofUr nsAAB3AlKd Hkk"k.k ¥4dkS, dh cksyhYz ds cjkcj gh O
83- dbZ tu rks yksxksa dh IHkkvksa es&:Quks[i: gBAlS
an; esa fLFkr LokRe&vkuUn dh O;k[;ku djrs jgrs
gSA blh Hkkafr rksrk] eSuk vkfn Hkh cksyrs [gra g&afemdKs;fefr fpUrklekdqyk%A
D;k os i{kh Hkh Kkuh tkus tk;saxsA iBUR;gfuZ'ka nsfo ijrUoijkM~eq[kk% AAQ0AA
90- gs nsfo ! ;g Kku gS vkSj ;g Ks; %inkFkZY2 g<
ikjkork% f'kykgkjk% ijes'of] ! pkrdk%A blh fpark esa os yksx fnu jkr yxs jgrs gSa vkSj i<+rs jg
u ficfUr eghrks;a ;ksfxuLrs HkofUr fde~ AAfBEA fdUrg bruk djus ij Hkh os tu rUonf"V Is rks
84- gsijes'ojh ! pkrd i{kh rks ioZrksa dh péktdjsisdlo:i Is foeq[k gh cus gSaA
gh vkgkj djrs gSa vkSj dHkh Hkh i'Foh dk ty ugha ihrsaA
D;k mu if{k;ksa dks Hkh ;ksxh ekuk tk ldrk gS8&kD;PNUnksfucU/ksu dkO;kyM+~dkj'kksfHkrk%A
fpuUr;k nq%flkrk ew<+kfLr"BfUr O;kdqysfUnz;% A91A
‘khrokrkrilgk Hk{;kHKk{; lek% fiz;sA 91- okD; rFkk NUnksa dks cukus Is rFkk dkO; vk
fr'BfUr Iwdjk|k'p ;ksfxuLrs HkofUr fde~ A8Spadkjksa dh jpuk Is os tu 'kksHKkk;eku cus gq, gksd
85- gs fiz; ikoZrh ! dbZ tu rks 'khr ok;q tHkk eéwikZ cu dj Ink O;kdqy bfUnz;ksa Is ;qa blh fpUrl
dh xje fdj.kksa dks Igrs gSa vkSj jksVh feyesk uné@ggkbsjgk djrs gSa fd dSls Yagekjs¥z NUn rFkl
izIUu jgrs gSa] vkSj bl izdkj leHkko Is jgrsfgBk# facusaA
:gh ;ksx dk y{k.k gS rks fQj Iqvj Hkh blh rjg Ic
dgN Igrs gSa rks D;k os Hkh ;ksxh ekus tk;saxtAFkk ijea rUoa tuk% fdY';fUr pkU;FkkA
vU;Fkk 'kkL=In~Hkkoks O;k[;ka dgoZfUr pkU;Fkk A92A
rLekfnR;kfnda deZ yksdjatudkjde~A 92- ijerRo rks ,d izdkj Is gS ij yksx mis nwljs
eks{kL; dkj.ka Ik{kkUkRoKkua dqys'ofj! AABSi§Ae>us dk iz;kl djrs gSaA 'kkL=ksa dk okLro esa
86- blfy, ,sls deZ djus okys] yksxksa dkdoBkukSjgh vFkZ gksrk gS fdUrg yksx mudh O;k[;k o
fy, <ksax jpkrs gSaA ij gs dqys'ofj ! eks{k dkSpgtkdirs gSaA
mik; dsoy rUoKku gSA

"kM~n'kZuegkdwis ifrrk% i'kqo% fiz;sA e .
ijekFkZa u tkufUr i'kgik'kfu;fU=rk% A87AA 7iks"k vxys vad esa’
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& izks- uhydaB xg#Vw &

YalaLd'r rFkk d'ehj '’kSo n'kZu ds 'kh"kZLFk fo)ku izks- uhydaB xg#Vw dk dgN 0"kZ iw
izLrgr gS MLiUndkfjdk** ds muds fganh vugokn dh varn'f"Viw.kZ Hkwfedk ds izeq[k va'

nsfo iziluojns xq.kxkSfj xkSfj  fe=ksa ds le{k bl ladYi dks vfHKO;Dr fd;kA
:n~xkSfj;a ififfera Izorhg fdapr~A  izR;qRrj esa mUgksaus bl fn'kk esa rgjUr vkxs c<+u:
rRLokfeus leqfprs le;s Igikd& izksRIkfgr fd;k vkSj IkFk gh ;g lg>ko Hkh fn;k fd
ekdwrosfnfu fuosnf;rqa izlhnAA  ewyxzaFk ds Hkk"kkugokn ds IkFk&IkFk gj ,d Iw=
Yad'ehfjd Jhtx)] HKVV~Yyx&vyx fooj.k Hkh fy[kk tk, rkfd #fplEiUu
ikBdksa dks Iw=ksa ds IkFk laca/k j[kus okyh '
dbZ 0"kZ igys ,d fnu vdLekr~ HkxoRikd;devksa dks le>us esa Igk;rk feysA fe=oxZ ds bl
1kjk] bZ'ojkJe Y4 bZ'kcj* Jhuxj&d'ehj%2 esgludelkwiriw.kZ vkxzg dks Hkh VKkyrs u cukA
‘i Is pyusokyh jfookljh; cSBdksa esa Jh HKVV~@¥4Rér% bruh lh iwoZihfBdk Is ;g ckr Lo;a
dh o'fRr ds Ifgr LiUn&lw= dks i<+kus dkiWmKk tkrh gS fd izLrgr iz;kl 'kSo'kkL= ds /kqjU/K]
feykA vkns'k lqurs gh vUrazn; esa fdlh vyoahmerteld/ fotkuksa ds fy, dksbZ vFkZ ugha j[kr!
/kM+du dk vkHKKI gksus yxkA ,slh ckr ughd FRkdchbid e/;kg~u ds iz[kj Iglzfdj.k dks D;k
cSBdksa esa dksbZ 'kSo xzaFk i<+kus dizpkikgylsvaljk=gks)\ rFkkfir eu esa bl ckr dk iw.kZ
ijUrg HkxoRikn ds Ikeus LiUnlw= tSls xEitktljgddd bldks ns[kdj de Is de muds eu esa
vugHkwfrijd fo"k; ij dgN dguk eqg> tSls vukiykttkats Hkko dk mn; ugha gksxk D;ksafd orZeku ;
fy, aRdEi dk dkj.k cu tkuk LokHkkfod ghd$kihfnZd~ {kqC/k okrkoj.k esa ekuoek= dks gk
vLrg] vkns'k rks vkns'k gh FKkA blesa viubkk@bdizniku djus okyh bl Hkkjrh; iwoZtksa dh Fkkrt
vLohd fr dk dksbZ iz'u gh ugha mBrk Fldk& f&kvdapc+kus dh fn'kk esa ftruk Hkh vkSj tks dgh
vkns'kkuqlkj dk;Z vkjEHk djuk iM+kA dgNsigk kiscogipFelekg®A Qyr% ;fn mfyflkr cU/kgoxZ
dk LiUn ds ifjis{; esa fQj Is v/;;u djuk iMeks izLrqgr iz;kl ds }kjk vYiek=k esa Hkh gkfnZd larks
ijurg ;FKKFkZ rks ;g gS fd bu Ikjs iz;Rulizklrdiesukxss og ijes'oj 'kfDrikr dk gh vykSfdd
c<t+kus esa] HkxoRikn dh n;kn'f'V dk IcpdRckjda>k tk;sxkA
ewy izsj.kknk;d rRo FkkA ;g lacy Hkh fdlh vyf{kiUn&lw=ksa dk o.;Z fo"k; IrrLiUne;h
‘iesa Lo;a ghizkir gksrk jgkA ikjes'ojh foe'kZ 'kfDr gksus ds dkj.k] izLrgr
eu esa] blh chp vdLekr~ ,d fnu ;g ladXiqokn&dk;Z bZ'ojkJe esa jgus okyh rifLouh
mBk fd laLd'r Hkk"kk Is vufHKK ijurg IRkkiidlkssoksis gh ,d tUe&fnol ij vkjaHk djds] nks
#fp j[kus okys ikBdksa ds fy,] ewylw=ksao/k®s@Hdls dipkr~ vkus okys nwljs tUefnol ds volj
fgUnh vuqgokn izLrgr fd;k tk,A vius dbZijigkeXlkHkh fd;k x;kA bl iquhr fnol ij tgka
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vkJe esa vkus okys HkDrtu] Hkxorh ds IkeasallekinMkxoku vk'kgrks"k us va/kdkj esa iM+s gq.
fe"Bkuksa ds <sjksa ds <sj ,df=r dj ysrs gS&] dglsadidlbPNk Is Jhd.B dh ewfrZ /kkj.k djds]
fiDr dksus esa vfdapu dh ;g rqgPN Hksalotdkin hdokZIk ds }kjk bldk iqu#)kj djok;k FkkA
viuk LFkku cukus esa IQy gksxhA bl ?kVuk dk mYys[k Hkxoku vfHkuoxqglr us vius

ra=kyksd ds izFke vkfg~ud esa foLrkjiwoZd fd;k gSA
LiUn&IEiznk;

d'ehj ds IHkh 'kSo {ks=ksa esa] izkphudkyua&kiznk; dk miyC/k IkfgR;
pyh vk jgh ,d tuJqfr ds vuqglkj] uoha 'krkCnhftl izdkj fl) olgxqglr ds vuUrj
bZLoh Is igys dh dbZ 'krkfCn;ka] ;gka diikkékifuth vkS) mldh fk";&ijEijk us ,d Is
lalkj dk va/kdkj ;gx ekuk tkrk gSA bl le;@sad] ,d LorU= xzUFkksa dh jpuk djds fo'kky
ukxcksf/k tSls izp.M ckS) vkpk;ksaZ iaRBikidd&lkigR; dh 1tZuk dh] ml izdkj
erkoyfEc;ksa us ;gka ds nk'kZfud {ks= esdn&iienk,desa ,sls fdlh ekSfyd ys[kd dk uke
fllkUrksa dh LFkkiuk djds loZlk/kkj.k tudglli&sfeyrk gS tks bl fo"k; ij LiUndkfjdk ds
okLrfodrk Is cggr nwj ys tkdj] HkzkfUr dsvikiijisrsléstdin LorU= xzUFk dh jpuk djrkA
<dsy fn;k FKkA ,slh voLFkk esa iM+s dadildikiks®;8kgS] ;g dgN le> esa ugha vkrk gSA
m)Kj djus dh bPNK Is] vugxzgSdewfrZ HkxghkispdkwikikBlgr gS fd ,sls xzUFk fy[ks rks x, gksa
us olgxqlr uked fl) dks Lolun'kk esa Lo;gurgf{lakn esa jktuSfrd fo"kerkvksa ds dkj.k
djds egknso ioZr dh rygVh %aorZeku nkNtylédofgsagks x,A ;fn ,slk gh ggvk gksrk rks
foleku ,d miy YsorZeku 'kadj&iyYz ij mRdzRZHkKKk&IkfgR; ;k 'kSon'kZu ds nwljs izkphu
V}Sr 'kSo&fl)kUr ds Iw=ksa dk irk crk fnykxé&xzUFk ;k Lo;a LiUnlw= gh mu fo"kerkvksa d
muesa vUrfuZfgr jgL; dks Hkh le>k fn;kAdBd#3g ighkjksa Is dSls cp Idrs\ vr% Li"V gS fd LiUn
;g vkns'k Hkh fn;k fd og ogka Is mu lw=ks$a"lkijakzglgxqlr ds vuUrj] LiUn&dkfjdkvksa
djds] muesa fufgr jgL; dks vU/kdkjo'r ykdskdejOksdksbZ ekSfyd xzUFk ugha fy[kk x;kA bl
le>kdj] mudk m)kj djsaA fl) olgxqlr us Hkxogli-esa Hkh dksbZ Ikj ugha fn[krk fd d'ehj esa
ds vkns'kkuglkj ogka Is mu Iw=ksa dk laxd¢kétjkajidSikSoksa dh gh jgh gS] 'kkDrksa dh ugh
Jh HkV~VdYyV vkin Ir~&f'k";ksa dks mudid¥ikin~gka 'kkDr&@e ij pyus okys yksxksa dh
v/;;u Hkh djk;kA IkFk gh Lo;a mu Iw=ksa dsh adtekgBA fQj blesa D;k dkj.k gks Idrk gS] ;g
'kfDreku~ vkSj 'kfDr ds iw.kZ vHksn fl)kWogkfkgHkV~Vkjd gh tkurs gSaA
bD:kou dkfjdkvksa esa laxzfgr Hkh fd;kA vkxslpyj&lw=ksa ij cggr |h ofUk;ka ;k Vhdk,a
mUgha bD;kou dkfjdkvksa dks LiUndkfjdk}'LiIkiwbZA buesa Is dbZ vkt Hkh miyC/k gSa vk
;K 'kfDrlw= dh laKk nh xbZA dbZ;ksa dk dsoy mYys[k feyrk gSA vfHkuoxqglrikn d

Jh HkV~VdYyV us ijrRro dh foe'kZiz/kkurRK"; Jh {ksejktkpk;Z us vius LiUn&fu.kZ; esa
ds fl)kUr dk viukdj bu LiUnlw=ksa ij viuh wiiisttksa foo fr;ksa dk mYys[k fd;k gSa &
fy[kh vkSj LiUn&IEiznk; dk f'kykU:kl fd;kA AjjI;fLeu foo frx.kuk fo|rs uSo 'kkL=s*AA
mYys[k fd;k x;k gS fd fl) olgxqlr ds }kjk v}Sr
'kSon'kZu dk iqu#)kj gqvkA okLro esa ml le; bhUgksaus fo'ks"kr% I'=kad 17 vkSj 18 dh O;k([;|
n'kZu dk nwljh ckj iqu#)kj ggvkA fl) olgxdttkié~VyksYyV dh o' fUk vkSj vU; Vhdkdkjksa dh Vhdk
igys cgqr izkphudky esa Hkh izfrdwy fopkjisikkédikdgSA ;s o'fUk;ka ;k Vhdk,a muds le; es
izp.M izgkjkas Is bldk mPNsn gks pgdk RKiKACIK dikygksxh] ijUrg ngHkkZX; Is vktdy miyC/k ugh
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gSA vktdy tks o fUk;ka ;k Vhdk,a miyC/k gSthna®ik GkSkZ th us dsoy fkolw= foefkZuh ds
fuEufyflkr izdkj Is gS& miksn~?kkr esa fl) olgxqlr dks egkekgs'oj fl)xg#
1- Jh HkV~VdYyMutdkfidko'fUk A ikBdlstn HkV~VdYyV dks muds vU;re f'k"; ds :i esa
ds gkFkksa esa blh o fUk dk HKk"kkudiodhdkpAd:k gSA blds izfrdwy d'ehj ds izfl)
Jh {ksejkt din&lUnksg A ;g dsoy igysfrgkldkj dYg.k us viuh jktrjafx.kh esa] eq[; :i esa]
dh LiUn&lw= ij fy[kh xbZ ,d foLr'r VhdBrggkVv~VvdYyV dk gh uke ysdj] mids ledkyhu vU;
vkSj blh esa vU; Ikjs lw=ksa dk Ikj lax tjjkstdelk ~vkfn* 'kCn Is xkS.k:i esa gh funsZ'k fd;k gSA
x;k gSA
3- Jh {ksejkt dk lgbn&fu.kZ; A blesa Ikjs vugxzgk; yksdkuka HkV~VJhdYyVkn;%A
LiUn&lw=ksa ij vyx&vyx Vhdk fy[kh xbZ gSAofUroeZu% dkys fl)k Hkqoeokrju~AA
4- Jh jkedaB diUndkfijdk&foo'fr A ;g Yajktrjafx.kh% 5]66Y2
foo fr Jn HkV~VdYyV dh o' fUk dk vk'k; iw.kZr;k
izdk'k esa Mkyus ds vfHkizk; Is fy[kh xbZ g9 nksuksa ds vfrfiDr nwljs 'kSo ys[kdksa us }
5- Jh mRiy %0S" . kdda&iznhfidk AvijgIHikHir;ksa esa bu nksuksa dk] xg# vkSj f'k"; ds :i e
lkjs LiUn&lw=ksa ij fy[kh xbZ foLr'r VAs&ygd&ksYys[k fd;k gSA vr% bl fo"k; esa rc rd
Jh mRiy %0S" koY ds fo"k; esa ;g /;kakésa flkwkJ; ysuk gh Js;Ldj gS tc rd bl ij
vko';d gS fd ;g O;fDr bZ'ojizR;fHkKkyaskks/k u fd;k tk,A
ys[kd Hkxoku~ mRiynso Is fHkUu dksbZgk&lik bu nksuksa ds le; dk laca/k gS] gesa Jh
O;fDr FKkA dYg.k dk ije vkHKkj Lohdkj djuk pkfg,] D;ksafd
bl miyC/k IkfgR; dk rgyukRed v/;;u djusnUgksaus bl leL;k dk lek/kku djds jlkk gSA dHkh
Is ;g rF; Hkyh&Hkkafr le> esa vkrk gS fd buAhdksliiisgafx.kh dk i| mn~/k'r fd;k x;k gS
esa cgg/kk ikjLifid erHksn vkSj n*f"Vdks. kkisds dtudifk Uit kV~VdYyV vkSj vU; dbZ fl)ksa us]
joh gSA izR;sd ys[kd us fdlh fo'ks"k vigkk#Red ij vugxzg djus ds fy,] d'ehj ds izfl) jktk
n"f"Vdks.k dks viukdj gh Iw=ksa dh O;k[;kdbfg8r%Zu ds 'kkludky esa i fFkoh ij vorkj fy;k
FkkA Jh dYg.k us jktrjafx.kh ds gh ,d vU; i| esa
fl) olgxqlr vkSj Jh HkVV~dYyV dk le;  vofUroeZu~ ds jkT;kf/kjksg.k dk dky ykSfdd laor~
blesa us rks fdlh izdkj dk [ksn gS vk3poalkabk gSA 'yksd bl izdkj gS &
vk'p;Z fd bu nksuksa fl) ig#"kksa us vius thouo,Bskf=a'ks 0"ksZ-Fk iztkfolyo'kkUr;sA
oa'kkoyh ds fo"k; esa dgha dgN Hkh ugh fy[k §&lDkldssddRiykinMa reso u’ifrZa O;/kkr~AA
,SIk djus esa bUgksaus fo'kq) Hkkjrh; e;kZnk dk gh
ikyu fd;k gSA ijorhZ ys[kdksa us Hkh buds fatktaesa Jh LVSu egksn; dh x.kuk ds vuglkj
ftruk mYys[k fd;k gS mlls dsoy bruk Kku gksh 855@56 cSBrk gSA vofUroeZu~ dk jKT;dky ¢
gS fd vokZphu 'kSofks= bu fl) xg#vksa dsai'kéalkepk gS vr% bZLoh lu~ 886@87 vofUroeZu-
dirs vk, gSaA {ksejktkpk;Z us LiUn&fekzh ddj lhek gSA fl) olgxqlr vkSj Jh
miksn~?kkr esa mfYyflkr tuJgfr dk mYysfk¥u¥d¥yV vkil esa xg# vkSj fk"; jgs gSaA vrve mu
volj ij] tgka fl) olgxqglr dk ek= uke funzd&dkyhu gksus esa rfud Hkh la'k; ughaA nwljh vks;j
fd;k gS ogka Jh HkV~VdYyV dh izklkafxd @¥RAHkhIyhtkV~VdYyV dks fl) ds :i esa Lej.k

2
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fd;k gSA mldks fl)koLFkk izklr djus esa de Is ddeUegknsofxjkS olgxqglrxqjks% igjkA

ipkl 0"kZ rks yxs gksaxsA vr% ;fn muds izkndbhakkiRizknajklu~ f'kolw=kf.k rL; fgAA
le; uoha 'krkCnh dk vkjaHk ekuk tk, rks fl)ljgL;kU;r% Iks-fi iznk6V~VKk; lwj;sA

olgxqlr ds izkngHkkZo dk le; chl 0"kZ izfr in<h ¥y VkK; Iks-I;soa prq%[k.Mkfu rkU;FKAA

fglkc Is ihNs ysdj vkBoha 'krkCnh dk mRrjlgReIKSTR=desrsE;% LiUniw=S% LodSLrr%A
ek g S’ksj(k . 060kEKZfpUrke.:k[:Vhd:k [k.MefUree~

: _ Yaf'kolw=0kfRrZd miksn~?kkrvz
51 Tncalh oem LK ko Is gh -gka QB ¥40S" ko¥2 vKS] Jh HKKLG] dh bl ekUsrk
ok k i 9 K gS] bldk dgha mYys[k ugha feyrk gS vk
vkpiikzsa esa IkJLifd erbksn pyrk vk saus Lo;a gh bl fo'k; esa dgN dgk gSA
vkt rd Hkh ig iz'u fooknxzLr gh gS VS| DIdRy v (o if 7 i er S fd w=ksa dh jpuk Loa

dksbZz fuf'pr ,0a larks"ktud lek/kku izkIr ygh : ] )
ldk gSA dbZ vkpk;ksZa ds fopkj esa el\%_l O%ng*(ggigrﬁuclheggp‘. ?U?(f?sufkg:\ﬂsbl ekté,r_k dks
jpuk Lo;a fl) olgxqglr us gh dh gS \}/}i KE, OS5V VIUN VKS] 9a, .d i| esa

_ " :Dr.fd;k gSA og i| bl izdkj gS &
HkV~VdYyV us xq# dh lw=kRed Hkk"Kk A X . 0
le>kus ds fy, bu ij 0"fUk fy[kh gSA vkt rd Hkhy(@(o 1;yH;esrTKku/kua g n~xqgkUrd rfufgrs%#

.gka ds 'kSo {ks=ksa esa cger bih ekUsrk dk J6RkZ 0 O s
dj jgk gSA blds izfrdwy dbZ vkpk;kszZa dk er ;g KZ;

gS fd ewylw=ksa dh jpuk Jh HKV~VdYyV ugd g3 jked.Bkpk:Z dh foo fUk dk laca/k gS
vkSj viuh gh Hkk"kk dk vfHkizk; Li"V' djysfs¥n] iked dks] fdih vfUre 0a fufpr fu.kZ; ij
buij Losa gh o fUk Hkh fy[kh gSA _iggapus esa dksbZ Igk:rk ugha feyrh gSA :gka ds fj
bl nwijh ekUirk ds leFkZdksa esa LUy izp0fidi 7 qkekr foo™fr alaor~ 1969 laLdj.kYs ds
ds ys[kd Jh mRiy ¥20S".ko¥z kS| Tkolw=QdiikZd ifSrvyfir Adsukfi xzfFkrka izlkj.kflk:k*
yslkd Jh HkkLdjkpkiZ izeqlk gSA Jh mRiyvigg KU Gy okirkRed i| esa Jhjked.Bkpk:Z us
fd Jh HkV~VdYyV dks rRon'khZ xa# ol (5% xzarku djus okys fdih fufpr O;fDr dk
jgL; feyk vkSj mius bldks 'yksdc) fdik & e ygha fy:k gSA bih il i fy[kh gqbZ fVli.kh esa Li"V
. 'olgqurlfnokl,sr.la XquSLrROkasz kZH(QfF@sa esa fy[kk gqvk gS fd Jh olgxqlrikn us gh loZi
jgL;a 'yksdikekl IE;d~ jh HKV=VAYYV%AR | o 1 dh jpuk dh gS & izFkea olaxqlriknS% w=ke
— : , e *A ;g fVIi.kh pkgs fdlh us Hkh fy[kh gks] ijUrq fdl
I HkLdkpkiz us] vius Fkolw=okp k%&l'ékh S bidk lw= dgha Hkh izklr ugha gSA nwi
miksn~2kkr esa iwokZsd wJqir dk mYyS \)ig% Gth us Avxkiklatkek* bR:kfn viUre if dh
viuh ;g ekU;rk izLrgr dh gSlfd izkphu le’.e%%%gesa xg# olgxqlr dk uke rks fy;k gS ijurg Li"V 'kCnl
olgxqlr dks fdlh fl) ds vkns'k Is egknso io é&] ks Iw=dkj mn~2kksfkr ugha fo:k gSA fn :q e
f'kolw= feys FksA mlus os lw= vkSj mud Ii f;;kﬁ( - J Ih H.kV~V dYw dks, hge ’Iw—’gk'
HKV~VAYYV dks ns fn;kA lw= pkj [k Mksa ¢sa 1o PEi yV ks gn ewy w=ax]
Jh HKV=V us bnuesa Is igys rhu [k MKy 58_ esa Fks] rks Hkh bl 'kadk dk lek/kku ugkt
vius LiUn&lw=ksa esa vkSj vfUre [I.< M |§F1k ?E lésaus fQj ;g ckr fdlh LFkku ij Li"V 'kCnksa
viuh ArUokFkZfpUrkef.k* uked Vhdk. &5 @%ugha fy[kh\ IkFk gh vkpk;Z th ds bu 'kCnksa
' %EF r HKh iw.kZr;k Li"V ugha gks tkrh gS fd D;k xc

HkkLdjkpk;Z ds kCn blizdkj gS & olgxglr us vius fk"; dks VISr&flkur dk jgL:
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lw=:i esa fn;k Fkk ;k ekSflkd mins'k ds:iesa\ blds vfrfjiDr izLrgr vugokn dh gh ewy

vkt Is dgN fnu igys izLrgr ys[kd ds ijgLrd] ;gka ds fjlpZ dk;kZy; }kjk izdkf'kr
vknj.kh; xg#0;Z MKW- cyftUukFk if.Mr f'kéykdifidk “Jh dYyVkpk;Z o' fRr & laor~ 1870
;gka i/kkjs FksA bZ'oj vkJe esa Jh In~xqg#dbdpiie:ids vUr esa] rhu 'yksdksa dk ,d vyx
th egkjkt ds le{k gh IkSHKkkX;o'k muls Hks§ikggbBikdjik;k x;k gSA ;s rhu 'yksd Jh
izLrgr fo"k; dh ppkZ Hkh fNM+ xbZA MkWHlegksatYWNAKE ks gSa vFkok fdlh vkSj us] dgN i
dks gh ewy Iw=dkj ekuus ds i{k esa gSaAuldfa'gSFsadwesa Is nwljk 'yksd bl izdkj gS &
mfYyflkr Jh HkkLdjkpk;Z dh ekU;rk dks gh Jh
{ksejktkpk;Z dh ekU;rk dh vis{kk vf/kd igé@flﬂa@gknsoijlfs egs'kLoIuksifn"\_/kaNon_:fIU/kks%/
ekurs gSaA IkFk gh mudk dFku gS Liynksids HaxalriknS% JhdYyVLrRizdVhpdkjAA
xg#egkjkt izkr%Lej.kh; Jh ve rokXHkokpk;Z egkjkt ,
0K or Hkh :gh gJSA blds  izfrdwy Jhpln~x<i£'#\_(_yf[kr yksdksa dh jpuk pkgs ftl O;fDr us
bZ'ojLo:i th egkjkt vius xc#@e Is pyh vk j gks ijurg ;gka ij mn~./k r _yksd] Li"V 'kCnksa e
iiEijk ds vk/kki ij fl) olgxglr dks ewylw= qurl[(n dks gh |W:(Z!k] vkSj Jh HkV~VdYyV dks
ekurs gSaA vLrq] ijes'ojLo:i xqg#tvksa dh ¢k &%ﬁ%~?kk5f"kr dirk gSA
tkusaA izLrgr ys[kd dks mudh ekU;rkvksa dks mfpr ;k LiUndkfidk
vugfpr Bgjkus dk u rks dksbZ vi/kdkj gS vkSj u mlesa,.. _ ,

: : erqf?]ﬁ cgqger blh ekU;rk ds i{k esa gS]

,Slk kgl gSA dsoy viuh vksj Is bruk uez furﬁ(rl](?l bl laca/k esa fdlh fuf'pr fu"d"kZ ij iggapus ds
gS fd ;fn JhHkV~VdYyV ds vius gh i| & fy, furifk 'kks/kdk:Z dh vko':drk gSA

vxk/kla'k;kEcksf/kleqRrj.krkfj.khe~A > ’ ’

oUns fofp=kFkZinka fp=ka rka xg#Hkkjrh;e~AA | . )

iLiUndkfidko fRr 520ka i+[¥g, o, o) D:k gS\

e e Dr lkejL; gh] Inkf'ko rRo Is ysdj
ds vk ij fu'ifkrk Is fopk fdsk tic ] r,< koh rRo rd] lkjs tM+&psrukRed fo'o dk

lgt gh esa ;g fu"d"kZ fudkyk tk Idrk gSV 9kk'lq[l<wr oa 'kkor :FKkFKZ gSA LiUNKKL= ¢

okLro esa lw=dkj gksus dk Js; fl) olgxqlr (il( A .
: . kCnksa esa blh dks fpUek=:i vkRelRrk F
gsA ewy LiUnlw=ksa dh la[;k 49 gSA Jh{ sleﬁ& ll<< l:L)J]sl |- esa FKo izdlr<)'k gS VKSj 'KiDr

Hkh LiUnfu.kZ; ds miksn~?kkr esa enyW:9<r Jagha [a[’K, . N :
crkbZ gSA blls ;g ckr Lo;a fl) gks tkrh 9@55296 g ko vkS] 'kiDr vFkok izdk'k vkS]

. N N soy dgusé&lquus ds fy, ek= vkSipkfjd
mfYyflkr dkfjdk JhHkV~VdYyV us evwlw—f?ﬂa [ % l%kLro esa g uhjfkhikRed IkejL: gSA vLrq]

) . : 0
fy[kus ds vuUrj] xg#Hkkjrh dh oUnuk djus’ds , . L .
viuh vksj Is tksM+ nh gSA ;fn ewy lw= Hk%os%& s%/% k dh LiUnuk gS vkSj LiUnuk gksus ds dk

gh 'kCn gksrs rks laHkor% mudks :g dkfi i dk g%.k gSA ;fnizdk'k esa izk.kHkwr LiUnuk u

f S . 1 1
vko';drk ugha iM+rhA dksbZ Hkh foosdiyHECEDF IRk dh Dik A kiDrghu ko dh
vius gh 'kCnksa dks "“xg#HKkkjrh* dk uke nﬁqu, k@

AUk Ko ) dYiuk Is dgN vi/kd ughaA Qyr%
dkfidk esa of kzr fo'ks"k kksa Is Itkdi] Lo;gdﬁiqu vE]STlIJ_tiTJ\r/]ﬂ_ILkUhUE'IZngﬁgkzr:Lle—'kﬂ:;té\
oUnuk djrk ggvk ns[kk ugha tkrk gSA 9% 519 ) ukg =9

olaxqlr ds gh ewy lw=dkj gksus dh ekUi_rflelTRff)resa Kkrrk vkSj drZ'rk :i LokrU«;
o fRrdkj ds gh 'kCnksa Is izekf.kr gksrh gSA 'kfDr ds ikap eq[k gSzjl & "fpr;] fuo‘ZfIR;r v,vkUu
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bPNK] Kku vkSj fd;k*A buesa Is fpr~rk vkisj'kkRdUpnek fHkUu izdkj dk gksrk gS] vr% bldks
f'ko ds IkFk bl :i esa ?kqyh&feyh gS fd buek\ékwgha vfirg O;f"V:i gh dgk tk Idrk gSA
dYiukRed ikFkZD; Hkh IEHko ughaA ekBlgs izkaidika/;kRe&Hkwfedk ij LoHkko ;k LoLoHkko
[kf.Mr :i esa pr~* vkSj “vkuUn* ugh&Cvigenl lekU; :i ekSfyd LiUn rUo dk vfHkizk; gS
v[k.Mcks/k Is xzkg~; MpnkuUn* gSA bPNkgfftdadlts izR;sd tM+ vFkok psru inkFkZ esa ,d gh
gh LFkwy:i gS] rFkkfi fkoHkwfedk ij mldkekSyd IRrk ds :i esa vuqgL;wr gksdj vofLFkr gSA og
ugha tSlk fd i'kg Hkwfedk ij gSA f'ko i'kgre lakiupfHkUu os| inkFkksZa ds izdk'ku] fLFkfr vkS;j |
LFkwy :i esa] u dHkh vke [kkuk pkgrk gSdik®vuyditigtk gksus Is drZ Hkwr IRrk gS vkSj Lo
iIsM+ gh fxuuk pkgrk gSA 'kSo ekU;rk dsdiygidikwl izes;rk ds Li'kZek= Is Hkh cgqr nwj gSA
Hkwfedk ij bPNk dk :i fpr~rk vkSj vkuUfujoftBNUu] vdkydfyr vkSj LorU= gksus ds dkj.k
Iw{ekferw{e vH;gixeek= Yif'koRo esa buakguksaetts ;i gSA ogha rUo izLrgr LiUnlw=ksa €
orZekurk dk Lohdkj¥2 gSA bl vH;qgixe esa teklkZfgddR@Ruk gS vkSj Lo:i vFkok LoLo:i tSls
mUeq[krk u gksus ds dkj.k bPNk Hkh fkoRt) eidyigkkitiBkUkCn Hkh mlh dks viHKO;Dr djrs gSa#
VOLFkk esa orZeku gSA 'ks'k jg tkrs gSa Kku vkSj fd;kA
bUgha nks :iksa esa 'kk'or 'kfDr&LiUunrk] ifrtHkwfedkilksikL= esa voLFkk;qgxy
i'kqHkwfedk ij ;gxir~ gh] LiUnk;eku gSA Qyr% KRriggon'’kZu ds ewyeU= iw.kZ&vHksn ds ifjizs{
vkSj rugdwy drZ'rk Yic dgN tkuus vkSjegpugogki fd;k tk, rks ;gh rF; le> esa vkrk gS fd
Lokrac; % iw.kZdrZ'Ro¥z ;gh LiUn'kfDr dk foa gs dKskd.k esa vFkok fo'oksRrh.kZ :i esa ek=
:gh mlesa LokrU«; gSA blh LokrU«; dsLkjkesh vkRekIRrk dh folekurk gSA midks voLFkk
xzfgrk&Hkwfedk] xzg.k&Hkwfedk vkSj xAkgsdakrafdakhgkvksa esa cUn djuk dgrh HkzkfUr g
:gxir gh LiUnk;eku gSA blds fcuk dksbZ pkjk Hkh ugha D;ksafd lalkj Hkwfed
'kfDr ds ikap eq[kksa dk ;g viHkizk; figpieZg Hksnn "V dks viuk, fcuk ugha gks ldrk gSA |
ikap izdkj dh fHkUu&fHkUu 'kfDr;ka gS#&a \dkksth @kagh cfgeqZ[khu fodkl gS] vr%o bldks
'kfDr ,d gh gSA bldk ewy:i LorU= fpr>aByk;k Hkh dSls tk Idrk gS\
YifpUek=:irk¥% gSA ;g 'kfDreku Is viHkUu gSA iipgerikfDreku~ gksus ds dkj.k] viuh fuckZ/k ,0a
dk gh LFkwy :i vkuUn] vkuUn dk gh LFkwi@tsNkkDrfot EHK.kk ds }kjk Losa gh drZ’'rk&volLFk
bPNk dk gh LFkwy :i Kku vkSj Kku dk gh YFkwgkiZrk&volLFkk esa voHkkleku gksdj] fo'o ds
f@:k gSA fko] I'f"V lagkj vkSj ikap d'R; @ljREll ,0a iru dh @hM+k djrk jgrk gSA bu nks
D;ksafd mlesa Kku gS] og tkurk gS D:kasfeliitkkekerNgsa Is dk;Zrk&voLFkk Lo:i fodkl vkS;
gS] og pkgrk gS D:ksafd mlesa vkuUn gSlogrs&yoldekk Lo:i&foJkfUr gSA dk;Zrk dsoy mikf/k
gS D;ksafd og iw.kZpSrU; gSA Qyr% fpra&lgh:kgafgkeg drZrk ds izdk'k ij mithfor gS vkSj
f'ko gh fpr~rk gSA dsoy ~f'ko'kfDrlkejL;* gSks/k&izkflr ds ckn rRdky gh foyhu gks tkrh gSA
blls izfrdwy dr Zrk&voLFkk] fuR;ksfnr & cks/k:ik
LoLoHkko ;k LoHkko gksus ds dkj.k] 'kk'or okLrfodrk gSA vkRedY;k.k
lalkj&Hkwfedk ij fdlh Hkh izk.kh fo'ks'égusLiakys O;fDr;ksa ds fy, dr'Zrk mikns; vkSj
fo'ks"k esa] mRifUk Is ysdj vUr rd izk;% ,ddgtiziikega; gSA Hkkjr ds yxHkx lewps nk'kZfud lalkj
jgus okys] fdlh fof'k"V xq.k ;k izd fr dks Lokelk&kd dgld= drZ'rk dks *vgark* vkSj ijrU= dk;Zrk dk:
tkrk gSA bl Hkwfedk ij izR;sd inkFkZ ds fadikvk’o&aCnksa Is viHkO;Dr fd;k tkrk gSA
vU; inkFkksZa Is fHkUu gksu ds dkj.k ;g LoHkko Hkh
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LiUn'kkL= esa izekrk ds Hksn  xzkg~; dksfV esa gh iM+ tkrk gSA

LiUn'kkL= dh ekU;rk ds vuqglkj ewyr%
iw.kZpsru LoLoHkko Aij Is uhps rd ,d gh izekrk gSA ik'’k dkSu Ik gS\
LorU= ,0a vkuUne; gksus ds dkj.k og nks :ike&ssh'kq ds g UeaMy esa] fuxw<+ :i esa vofLl
vofLFkr gSA igyk ifrizekrk vkSj nwljk i'koideki#@;kRed LiUn'kfDr ds okfLrfod LorU= ,0a
izfrizekrk ds :i esa og fo'oe; fodkl dk fo'okdk#ikzi dk vifjp; gh] mids fy, ik’k gSA
1i gS] vr% bl ;i esa mlds vokUrj Hksnksa dalkixdbiikwfedk ij vofLFkr Ikjs tM+ ;k psru inkFkZ
Hkh ugha dh tk Idrh gSA i'kqizekrk ds lkekH;clfDr ds gh fof'k"V :i gSaA fof'k"V gksus ds
fo'oksUkh.kZ dk fo'oe; fodkl gSA bl :i edg.logkil esa fHkUu vkSj ikjLifid fHkUurk ds dkj.k
O;f"V:i vkSj fof'k"V gSA vr% mids Hksn] i kis{ikSjSaA ;g ikjLifid fHkUurk ds dkj.k
vkdkj&izdkjkRed oSfp«; brus gSa fd mudhrilkigk gSaA ;g ikjLifid Ikis{krk gh HkkSfrd
ekuo dh ladgfpr dYiuk esa ugha vk Idi}gR@drk gSA }Utksa dh pDdh ds nks ikVksa es:
iapHKkSfrd dk;k dks /kkj.k djus okyk izR;s@)ekittlo yxkrkj filk tk jgk gSA vkSj ;gx&;qxksa rd
Lokoj:i izk.kh ~ikgizekrk* gSA izR;fHKk{kk ddovkgpkidsika tges'oj 'kiDrikr dk Li'kZ u gks
vgark vkSj bnUrk ds mrkj&p<+ko ds vk/kKj iikftovéiRéxeu ds pDdj esa iM+k gh jgrk gSA Ik/kkj.k
'kg)&ekxZ esa VkSj v'kq)&ekxZ esa ckaVKLbhisafisekbl izdkj Hkh dgk tk Idrk gS fd fo'okRed
izekrkvksa ds fofHkUu ,0a fofo/k Lrjksa didis@eikhiSiddspidj oS;fDrd vusdRo dh xgjkb;ksa es
izLrgr fd;k gS] ijUrg LiUn&'kkfL=;ksa ds[késkikiks gh ,d ,slk ca/ku gS tks thokRek ds |kFk
f'koizekrk ds vfrfiDr vU; Ikjs i'kgizekrk gSadkpRgsdbs rig fpidk jgrk gSA bl tksad Is fiaM
Inkf'ko&dksfV ;k i'fFkohdksfV ij vofLFkr dkpdakgkalsoy ohjvkSj/khjig# kksa dk dke gSA
mUgksaus dsoy buesa ik, tkus okys cks/kkRed ladksp ;k
foLrkj ds vk/kKj ij veq)] cq)] izeq) vkSj lgizeq) bu eqfDr D;k gS \
pkj Jsf.k:ksa esa ckaVdj jkk gSA vkxs lw=kad 1Kd&irsojikesa ;fn eqfDr tSis fdlh i"Fkd~]

esa bu pkjksa Jsf.k:ksa ij ;FklaHko izdk'k MidkgtipdYiuk dh tk, rks og lkis{k cu tkrh gSA
vkf[kj eqfDr fdlls \ ,slh ifjifLFkfr esa blds fy,

izekrkvksa ds xzkg~; fo'k; fdlh iwoZorhZ ca/ku tSls i'Fkd inkFkZ ds In~Hkko

ifrizekrk ds fy, lewpk tM+&psrukRed Yisgkk gSA tgka rd LoLoHkko dk laca’k gS] og rk
vfHkUu vga&:i esa gh xzkg~; gSA i'kgize tuisks @ 84k, ml Hkwfedk ij u dksbZ ca/ku gS Vi
fo"k; nks izdkj ds gSa & 1- vkH;Urj vkSjuXditkig-eaqfDr gksuk gSA LoHkko LoHkko gh gS] u
vkH;Urj xzkg~; fo"k;ksa esa Iqffkrk] nq%fik&j ukEketA+rk
bu rhuksa vUr%dj.k&keksZa ds IkFk lacaf/kr HiekdReeds ij Ic dgN Ikis{k gSA vr% cal/ku
vkSj ckg~; xzkg~; fo"kiksa esa 'kCnkR&§ enkRrr&lh) dYiuk,a Hkh foleku gSA vHkh Aij
‘ikRed] jlkRed vkSj xU/kkRed LFkwy inkF#ak/Yikike zkRe'kfDr Is okLrfod Lo:i dh
gks tkrs gSaA vkH;Urj fo"k; ekufld vuqHK@Eedks phkca/ku gS] vr% ;g Li"V ckr gS fd midh
vkSj ckg~;&fo"k; ikap KkusfUnz:ksa ds kMg ksSsdRmu Le fr Ya<ksax&kwrjk NksM+djYz gt
ckg~; xzkg~; fo"k;ksa vkSj VH;Urj xzkg~; a3k ldd-alfrasgikgh 'kkL=h; 'kCnksa esa rgjh;k :i 'KkL
@e'k% uhy vkSj Igk bu nks ikfjHkkf'kd 'kikneegigllgkelkkRedkj gksuk dgrs gSaA
tkrk gSA bl laca/k esa ;g rF; /;ku esa j[kuk
vko';d gS fd ifrizekrk dh vis{kk i'kgizekrk Lo;a HkH ds mins'k dk vf/kdkjh dkSu '\
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LiUn&IEiznk; ds xg#vksa dh ekUukZdsked Vhdk vkSj JhHKV~VdYyV dhizLrgr 0 fUK
vuglkj] i'kgHkwfedk ij vofLFkr iwoksZDr piqyméKetsv/;;u fd;k tk, rks ;g le>us esa nsj ugha
izekrkvksa esa Is dsoy izcq) izekrk gh yxdikkltgkdsgyh nq:g] vLi"V ,0a vis{kk Is vf/kd
mins'k ds fy, mi;gDr ik= gSA tgka rd veqvksrqlkhu izo fUk;ksa dks fy, gg, gS] nwljh ljy] Li"\
cq) izekrkvksa dk laca/k gS] mudks mins®;oglkce:jawidkkj.k Is Ik/kkj.k vkSj vk/;kfRed
esa cht cksus ds leku fu"Qy gSA tgka nadkap&sspksa Is fcYdqy vufHkK O;fDr;ksa dks Hkh fd
izekrk dk laca/k gS] mldks mins'k fn, tkusdttn:iddssbykHk iggapkus okyh gSA
vko';drk ugha D;ksafd mlus izkl; oLrq izklr dh gksrh gSA
'ks"k jg tkrk gS izcq) izekrkA og vk/kfRed n'f'V Is  fooj.k ds fo"k; esa
'kkDrHkwfedk ds izos'k }kj ds fcYday fudV igqapkefrtiek rik@oj.k - Liun&lw=ksa ds vUrfuZfgr
gksrk gS] ijUrq In~xq# dh n:k ds fcuk bl {ke#takizkzfeehgh Ihfer u j[kdj] lewps 'kSon'kZu ds
gksus ds fy, l{ke ugha gksrk gSA vroe midk§izinesiafléd x;k gSA bl ckr dk igys gh mYys[k
dh la/kk fiykdj vxk/k la'k;lkj Is ikj mrkjuk fl) fd;k x;k gS fd *kSon’kZu dh ekSfyd ekU;rkvksa dh
xg#vksa dk vko'd ,oa euksuhr drzO; gS vRSjigfolig ,0a foLr'r O:k[;k izR;fHkKkxzUFkksa e
LiUn'kkL= dk eq[; mis'; Hkh gSA mruh LiUnxzaFkksa esa ugha gh xbZ gSA Qyr% °

LiUn xzaFk ;k izR;fHkKk xzaFk dk v/;;u djus ds
JhHKV~VdYyV dh o fUk dk gh vugokn Dt¥dd ikBd dks tc rd bl n'kZu ds ekSfyd

Jh HkV~VdYyV dh o fUk dks gh fgUribkiidskndts foLr'r ;i esa tkudkjh u gks rc rd
fy, pquus esa igyk vkSj fo'ks"k dkj.k ;g gStiadis~fygizfrik| fo"k; dks iw.kZr;k g 'n;axe cukuk
bZ'ojLo:i th egkjkt us Li"V 'kCnksa esa] bik iglad jl dk vkLoknu djuk dfBu gh gSA ;gh
dks i<+kus dk vkns'k fn;k FKkA dkj.k gS fd fooj.kksa dk {ks= LiUn lw=ksa rd gh Ihfer

nwljk dkj.k viuh ;g n'<+ /kkj.kk gS fdl jjkdj izR;fHkKk&xzaFkksa vkSj vkxe&xzaFkksa
HkV~VdYyV us fy, nf'Vdks.k dks felukdjfd;k x;k gSA {ks= dks foLr'r djus ds
LiUn&lw=ksa dh O;k[;k gh gS] og LoHkkBR&IkE&hbudks ;FkklaHko laf{klr cukus dk iz;Ru
fl) olgxqlr ds okLrfod vfHkizk; dk izfrfuftkidd;k x;k] ijurq bruk laf{klr Hkh ugha fd eq[;
djrh gksxhA bldk Li"V dkj.k ;g gS fd I8)kfUrd ckrsa gh viw.kZ jg xbZ gksaA
HkV~VdYyV Ilw=dkj ds Ik{kkr~ f'k"; gSa] vr% Ibhlmta’k esa ITtu ikBdksa dk /;ku bl rF;

Xg# us viuk vfHkizk; Lo;a ekSf[kd :i esa dlgarksqj vkdf'kZr djuk vko';,d gS fd fdlh Hkh

vo'; le>k;k gksxkA nwljh vksj] blesa Hkh dish & lalks 'kSo vkpk;ksZa ds ikjLifid erHksnksa ;
ugha fd ;fn Jh HkV~VdYyV ds thoudky eskSijd;gkkr&izfr?kkrksa dk v[kkM+k ugha cuus fn;k
o' fUk fy[kh gksxh rks vo'; mudh Lohd'fr izkiBjdjusuesa Hkkjr ds vU; n'kZuksa ds IkFk 'kSo n'kz
ds fy,] mudks fn[kkbZ gksxhA fu%lansg JrgiakkRatieyNkk dks gh izLrgr fd;k x;k gSA bldk
dks tks mins'k feyk og lk{kkr~ lw=dkj Is gtikigyké\gS fd izLrgr iz;kl dk y{; '’kSo n'kZu ds

blds izfrdwy vU; Vhdkdkjksa ds ikl tks dgdhig&iirksa dks vius ;Fkkor~ :i esa izLrgr djus
og mUgha ds ek/;e Is iggapkA dbz ifjfldskififgaxr @k&) dgN Hkh ugha jgk gSA lkjs fooj.k
mlds iggapus esa dbZ ihf<+;ksa dk le; ydsak bkSij"Vdks.k dks viukdj fy[ks x, gSa fd 'kSo
brus le; esa og fdruh ek=k rd cklh gksmkKu ds fopkj laLd r Hkk"kk dks u tkuus okys ikBdk
bldk vugeku yxkuk dfBu ugha gSA rd Hkh iggap tk,aA

rhijk dkj.k ;g gS fd ;fn Jh {ksejktkpk;Z dh aq
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JnkkL=",0aijelUkk

& MKW- tkxhj flag &

LiUnlw=kda vuqlkj LiUnkRed pSrU; wiikdxeu ds pDdj esa iM+ tkrk gS] rks mldks ml
jelUkk ekuk x;k gSA dk'ehj 'kSo n'kzesdd'ko dSlIs dgk tk Idrk gS\ blds mUkj esa
lgizfl) vkpk;Z {ksejkt us LiUn'kkL= ds vgoikgk tkrk gS fd ftl vHksn & Hkwfedk esa ;g
ijelUkk ds Lo:i dk IkjrRo vfHKO;Dr djrs dkjk fo'o vukfndky Is “vga&:i* esa vofLFkr
slk gh dgk gSA us=rU= %e'R;qgftn~HKgrk/kjg»kSh filgshbldh mRifUk vga:irk Is
IHkh 'kkL=ksa dk fu"d"kZ fudkyrs gq, dgkPkkg& 18 gksdj bna %fo'oY :irk esa voHKKflr gks
ijekReLo:i Ic izdkj dh mikf/k;ksa Is jfgr gietkgS] ml lUkk ds LoHkko ij lalkjh voLFkk esa Hk
gS vkSj vkRek dk LoHkko pSrU; gksrk §&abBInkeiikj ugha iM+rk gS] D:ksafd blh Is muc
fokkuHkSjo esa ijelUkk dks IHkh 'kjhjkst/Eka0BSKklr glgsvr% mids LorU= izlkj esa dksk
okyk pSrU; dgk gSA blh rF; dks Li"V djtgdky ugha iM+ Idrh gSA ;gh dkjk gS fd
LiUn&'kkL= esa dgk x;k gS fd ftl rRelgks "fko* dgk tkrk gSA LiUnrUo dk ;g
cyLi'kZ Is vkUrj dj.ks'ojh p@ ds IkFk bl IkpHkko gS fd midks lq[k] nq%[k] xzkg~;rk] xzkgc
bfUnz; oxZ dks Lor% tM+ gksus ij Hkh Wi @ <sjgk bR;kfn Hkko dHkh Hkh Li'kZ ugha dj
gh I'f"V] fLFkfr vkSj lagkj djus dk /keZ igigh gisrigekFkZ Ir~ gS] D;ksafd’og fuR; gSA Iq[k
gS] og rRo nwiljs inkFkks+ dks psrurk ibhkifdjutsegzekufld ladYiksa dh gh mit gaS]
leFkzZ gksus ds dkj.k Lo;a pSrU; Is jfgfkiBkglesa u"V gksus okys gSa vkSj vkRek ds ol
ldrk gSA vr% :ksxh dks pkfg, fd og iz;RI$ 59~ gSA vr% os Hkh 'kCn bR;kfn Ks; fo"k;k
Ykjk ml rRo dk ijh{k.k djsA ftl izdkj ml rR&IS gh rqY; gSA bl laca’k esa lkspuk Hkh O;FkZ
dks bfUnz; bR;kfn tM+ oxZ esa psrurkiiR&pig dks Ig[k bR;kfn dh vugHkwfr ugha gksrh
djus dh LorU=rk gS] mih izdkj og nwlj@®lhjks 0g iRFkj ds leku tM+ gh gaS] D;ksaf
izk.k bR;kfn dks Hkh psru/kekZ cukus e ké ﬁg%ﬂglgs:gqf) ds /keZ gSa ,ao };kis{kh gaSA
lgt LokrU«; gS vkSj izR;sd inkFkz ds [keiliko g@sa iRFkjkfn tM+ksa dh vis{kk vius
i esa VOfLFKPgSA vr% vH;Kl djus Is gh!WiggLo:i dh vugHkwir dk ijekuUn Irr foleku
vugHkwir gks tkih gSA ns'k] dky vis] vidigigift Rl txnkutn dh rayuk esa lkalkdid lafk
Hkkflr gksrs gSa] vr% og muls ijs gSAY stk gSA xzkgd dh n'kk Is mUkh.kZ]
izek.k dh 1UKK izekrk ij fuHkzj gksus Is 8¢ KZ izekr n'kk miyC/k gksus IS rr~&rr~
Ihek esa Hkh vLifkZr gSA Lo gsrq Is miLFkkfir Ig[k&ng[k dk Ik{kkRdkj gksus
'kSo n'kZu ds jgLixzUFk vamifu"kniAl fRpRUEs izHKKIor ugha gksrk Sk dkj.k JkigR; Is
Hkh ijelUkk ds Lo:i dh ,slh gh >yd feyrh §&JU gh ughia gksrsA .
v o et 1 s Sk A SLLIS! K et
Kku VvkSj f@;k ds LokrU=; Is%qDr gSA blR o : Do
LiUn'kkL= esa Kku vkSj f@:k ijelUkk ds G ongdJ-dI-CIS IhgySf Igﬁlk%’ 8? 'ka'.lliu.l.(kdh
/keZ vfHkfgr gaSA fko vkSj 'kfDr ds IkgJLVY &ﬁ ] mrjdj mids 1o € 1S 10KS

s Uiladil (0 % LiUn :i f=xg.kkRed vUr%dj.kksa dkK :i
fuR; ljekFkz LoHkko “kadjyz gh 'a'lﬁ’jﬁj. j[;/th 4SA bu f=xq.kkRed vUr%dj.kksa db
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-1 gh lg[k] nq%l[k vkSj eksg gksrk gSA vriukefkie] rikt%[ke;rk] xzkg~;rk vkSj xzkg;drk dh
nq%l[ke;rk vkSj ew<+rk bR;kfn voLFkk,anikthk ksa Is jfgr vkSj ijekFkZ & Ir~ gSA ;g tks i'kq
vU; dksbZ inkFkZ ugha gSa] D;ksafd ibeles& Hkkolafprinoh ij izR;sd tho/kkjh esa bu
vugL;wr jgrh 'gSaA ;g rks v[k.MKRukikkk;ksa ds izfr “vga* vfHkfuos'k ns[kus esa vki
ikjes'ojh 'kfDr gS tks fd vUrj vkSj ckg~;Qpele dsoy vius okLrfod pSrU; Lo:i dh
izdk'keku~ uhy Ig[k bR;kfn os| inkFkkswutgHkwesadh ghurk ds dkj.k gh gSA' blds foijhr
Lo;a gh izdk'keKli gSA izfrle; lalkj eséujtljkikH;kl ,0a xg# d'ik Is vkReLo:i dh
tkrk gS fd izR;sd izekrk Kku ds }kjk gh suqhtkwir dks izkir djus okys Ik/kd bu Ikjh
lg[kkfn fo"k;ksa dk vugHko djrk gShikifkkkga-dks nwljs ?kV] inkfn xzkg~; inkFkksz dt
Kku&IUKkk ds vk/kkj ds fcuk fdlh Hkh fgtkyidh Is i'Fkd ~“bna* :i esa vkSj vius vkReLo:i
dksbZ IUkk ugha gSA blls ;g ckr Li"V gREefgBai~vga* :i esa vugHko dj ysrs gSaA Qyr
tks ftlds fcuk i'Fkd :i esa fLFkr ugha jg Idig] O;fDr;ksa dks lalkj ds }U} izHkkfor ugha dj
og mlls vfHkUu gqvk djrk gSA Qyr% uhydegiddaA
Hkh Kku Is vU; dksbZ inkPkZ ugha gSks ghresijekFkZIir~ gS] og dHkh vir~ ugha gks
voLFkk,a Kku:i gSa] rks gSa] :fn ugha Q]Q%U@h%&éﬁ@,&"wd eku fy;k tk;s] rks
ftl izdkj ;fn feV~Vh gS rks ?kj gS] ;fn fe\VRIVikpglhaK lek/kku ugha gks Idrk gS fd "vir~*
gS rks ?kj Hkh ugha gSA tks bl Ikek@krgilgrflr~* dh mRifUk dSls ggbZ gSA Qyr% ekS
vkRerRo dk foe'kZ djrs gSa] muds fy, fd#dmUpino;a MNr~* gS vkSj blh dkj.k mlls
lalkjh Hkko:i fo?u gsrq ugha curs] ijarqg Vizeljuads; Z:i “Ir~* dk gh fodkl gksrk gSA vro%
2kksj lalj.k xrZ esa Mkyus ds'ysrq curs gigldkk dh LokrU+«; *kfDr dk leLr txr~&iziap

bl laca/k esa :g ckr Lej.kh; gS fd fprio¢KodS] vr.oa fe/k u gksdj Ir~ gS] D;ksafd
dk Lo:i fo'okRed vga&foe'kZ gSA bl vga&fBis'kiSj 'kiDreku esa vHKSN gksrk gSA  thokRel
ds nks :i gSa & 'kq) vkSj vkg)A 'kq) drZeicaid D;ksafd ;g futh laosnu ds }kik lalkj ds
ifrizekr'Hkko ds IkFk gSA blesa Ikjh vol2EkR® Wksjls 1tZuk djrk jgrk gSA tks Hkh inkFkZ
lkjs fojks/kkRed }U} viuh Hksne;rk dk&/udiiaipsa vkrk gS] ogh laosnu dk fo"k; cu tkrk g<
fo'kq) fpnzwi ,dkdkjrk esa milh izdkj visiltPRKRek fdih Hkh ckg~; inkFkZ dk vugHko djus d
jgrs gSa] ftl izdkij lalkjh dh Ikjh Ifirk,a Ikxj €ka rRdky gh midks vkRelkr~ dj¥/srk gSA vr%
iggapdj Ifjrk,a u jgdj Ikxj gh cu tkrh gS&kRek dk oSIk loZe; LoHkko gksus ds dkj.k 'kCnks
v'kq) vgafoe'kZ dk laca/k lalkjh tho mBRskFkks+ dh laosnukvksa esa dksbZ Hkh ,slh vo
i'’kq&izekr'Hkko ds IkFk gSA ;g og voL Fitsd8ptldsakko dks vfHkO;Dr djus okyh ugha ge
ogh fo'kq) fpr~&rRo] vius gh :ikUrj ek;kWroLrgfLFkfr ;gh gS fd izR;sd LFkku ij HkksDrk ¢
ds Jkjk viuh gh vfHkUu Kku'kfDr] f@;k'kfBikk&Sj inkFkks+ ds :i esa vkHkkleku gSA ;ksX; inkF
ek;k'kfDr dks ladksp esa Mkydj @e'k%HkksRakk$ brj ugha gSA
jtksxq.k vkSj réksxqg.k ds lef"V :i foUk ds :ickéso esa ijes'oj dh LokrU«;'kfDr vFkok
/kkj.k dj ysrk YSA ;g fpUk gh izR;sd iddigndiDr ,d gh gS] tks vuUr ,oa vififer /kkjkvksa esa
voLFkkvksa] mikf/k;ksa] muds ikjLifid kurkgd) fo'o ds v.kq&v.kq dk i /kkj.k djrh
JU}ksa] fofp= izdkj ds 'kjhjksa ,0a vkdkp&Azdkfkyadh bUgha vuUr /kkjkvksa dks 'kkL=k
dh vusdkdkjrk dh ItZuk djds mudks wikklrjp@ ;k dj.ks'ojh p@ dk uke fn;k x;k gSA
okLrfod Lo:i le>rk jgrk gS] tefd okLrfod ru=kyksd] LoPNUn rU=] foKku HkSjo bR;kfn vusc
fLFKfr dgN vksj gSA 'kSoxzUFkksa esa ijes'oj dh vusd 'kfDr;ksa vkSj vusi

Qyr% fo'kq) fpr~ & rRo izfr le; v[k.Mh foLr'r foospuk dh xbZ gSA LiUn'kkL= esa dgk x;|
KkukRed ,dkdkjrk gksus ds dkj.k bug$kfd bl p@ Is ml 'kfDroxZ dk vfHkizk; gS] tks
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izekrk ds vUr%dj.kksa] bfUnz; oxZ vkSjbee&fiHikiDkdea dkqHkko esa iM+s gq, f'ko YsthoY
LQqjj.kk iznku djtk gSA eksg esa Mkydj midh cqf) esa lalkjh gs; inkFkks+

ijes'oj dh LokrU«; :i LiUn 'kfDr fo'o dkzfr vga& vfHkfuos'k dk ngjkxzg mRiUu djrh gaS
ckg~;izlkj djus dh Hkwfedk esa ~okedtBghrrldiss vius okLrfod fo'okRed Hkko vkSj
/kkj.k dj ysrh gSA 'kkL=dkjksa us ;g \ikBdja/k ;0a vihe iapfo/k d'R;dkafjrk dk Kku
fuEufyflkr miifUk:ksa ds vk/kkj ij fd;k gS&gha jgrk gSA ijes'oj dh blh voLFkk dks
1- ;g fo'o dk oeu djrh gS VFkkZr~ Lo:i esdalkisjkko” dgrs gSaA

rvga* i esa gh vofLFkr Hkkoe.My dkgaigk-gksrs gq, Hkh bl 'kfDroxZ dk dke fleq[kh

~bna* :i esa voHKklu djrh gSA gS & tgka :s 'kfDr;ka vKkuh ig#"kksa dks v/kksxf\r
2- ;g oke VFkkZr~ mYVk vkpj.k djrh gSAr#Ie&s;&dsyrh jorh gSa] ogka In~xg#vksa dh d*

gS fd LoHkko ds fo:) :i dks vFkkZr~ IBIRIZ¥sAN; okys ig#"kksa dks f'koHkko ij vk:<+ djku:

i dks /kkj.k djds lkjs fo'o dks vuldh {kerk Hkh jlkffi gSA ,sls Iko/kku Ik/kdksa ds

mRifUk;ksa vkSj tUe&ej.k dk fo"k; cukdrsksg®sa ;s 'kfDrka ew<+Hkko dks mRiUu ugt
3- ;g lalkj&Hkko ds fo#) vkpj.k djrh gSAgSk®s rks 'kjhj] izk.k bR;kfn esa jgrs gq, Hkh Ik{

'g gS fd ikjes'ojh 'kfDrikr dk ik= cus €k gh gksrs gSaA

O;fDr;ksa esa fo'oHkko dk fodkl djrh gSAbI izdkj ge ns[krs gSa fd LiUn'’kkL= ds

:g okes'ojh gh fo'o&yhyk ds fodkl ds leyqlkj ijelUkk ,d IkoZHkkSe pSrU; dks ekuk x;k
@e'k% [kspjh] xkspjh] fnDpjh vkSj Hkwpbl tks:ijldgd)nukRed gSA bih Is leLr txn~ iziap
vfHKO;Dr gksdj izekrk] vUr%dj.k] ckg~;siuh# Wh#-tks$;j ,0a lagkjkfn yhyk gksrh gSA midk
leLr izes;ksa dk :i /kkj.k djffi gSA s [Kdpfn :i esa foe'kZ gh eks{k nstisqkyk gksrk gSA
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KUr (

& e[kuyky dksfdyw &

okrU«; fl)kUr d'ehj '’kSo n'kZu ds tdg;kZ ds cy Is fo"k; dk izdk'k vkSj foe'kZ Hkh
fllkUrksa esa Is loZizFke fl)kUr elgkstkrk gS] vFkkZr~ fo"k;&vkHkkl ds IkFk
A bl f)kUr ds vk/kkj ij izHkdodb&izrhfr Hkh jgrh gSA vr% og vkHkkl izdk'k

,dek=IR; rUo gS] ckdh tks dgN gS og ViR j ijes'oj dks viuh vuUr 'kq) psrurk
gksdj milh izHkq ds LokrU«; dk fodkldsSALdRo dk foe'kZ vkSjizdk'k nksuksa gksrs jgr
ijes'oj 'kq) izdk'k:i ;k 'kq) vga:i gSA rkRExksafd og 'kq) izdk'k ds I|kFk&lkFk 'kq)
;0 9S fd izHkqg dsoy ek= psruk gh peelkZg8FA okLro esa foe'kZ izdk'k Is fHkUu vU
vpsru] 'kjhj] cqf)] izk.k ;k 'kwU; dk dgkslbkhpht+ ughA og izdk'k dk og LoHkko gS
lafeJ.k mlesa ugha gSA izdk'k dh izdtlis feelkk dh izdk'krk gS] rFkk foe'kZ dh
gksrh gSA vFkkZr~ ftls viuk vkHkKI gieelkg& g\ ;s nksuksa Hkko] oLrgr% ,d vkSj \
IkFk gh Lo&IUKk rFkk vkHkklekurk dh giRbAzbufesa Hksn dk vkHKkI gksrk ughaA blh ije
gksrh gSA d'ehjh HKkk"kk esa ge ;wa dgdptesgk@) iddk'k rFkk foe'kZ ds egku lkejL;
izdk'k ~vklqu* valUkkY2 gS rFkk foetd /Mddkkidius okyk gS] 'kq) lafor~ rUo dgk x;k
YaHKkklekurk¥2 gSA ;k ge ;g dg Idrs gSag8Araigh ijef'ko gSA vFkkZr~ izekrk] izes;] psr
Kku gS vkSj foe'kZ tkuus dh f@;k ¢\ tig+ esa tks dgN Hkh vkHKkflr gksrk gS
Kku:irk gh ijefko dh fkork gS vk@&jkZ:ils blh 'kq) lafor~ esa bl izdkj ,d :i esa
f@;kRedrk midh 'kfDr :irk gSA og Lo;dels gq, gSa tSls nw/k esa iuhj] ngh] eykbZ]
fko Hkh gS vkSj 'kfDr HKkhA ;g fkoukfnfdiyg n";eku lalkj Hkh bl lafor~&rUo esa
fo'oksUkh.kZrk gS vkSj 'kfDrrk fo'o:irk §8#rxr :i esa ugha fn[k iM+rk vfirq lafor~

yksd O;ogkj esa tc inkFkZ dk iduidiHafor~ gh ds :i esa InSo jgrk gSA bl
niZ.k esa iM+rk gS rks ogka inkFkZ dkdigHtkldlgkedagBd mlh ds jgus ds dkj.k lalk]
ij og VkHkKI izdk'k ugha gS D;ksafd loiZFkkdied;k ughaA ;g gS vkSj IR; gSA ml 'kq)
INkFKZ izrhfr ds vHkko ds vHkko inkFlefodk &szlkg lafor~ gh gSA ;gh lafor~ :irk bl
ugha gksrk gSA VFKkZr~ tc niZ.k dks talkpetk@kugfeea I[Ukk gSA
fd "eSa gwa* rc mis ;g gS* bl izdkj dk foe'kikStBlkZu esa lalkj dks ijes'oj gh
gksxkA blds fo:) ,d izk.kh dks vius izdk® kdgjkfjd :i nsdj bldh IUKkk iznku djrk gSA
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bihfy, ifjiwjd LoHkko ds dkj.k ;g ijes'aiike fn;k gSA bl LiUnukRed vkuUn ds dkj.k gh
iffiw.kZ gSA mlds vius LoHkko dks izdV djus dh bPNKk jgrh
'kSon'kZu ds vuglkj Kku Hkh ,d f@k txSA/fu:)&izlj&:i gksrh gSA blh Is f'ko
Kku f@:k ds fcuk vkSj fd;k Kku ds fcukthRiH&ea VkSj f'ko:i esa izdV gksrk gS vkSj blh
gS buesa vU;ksU;Hkko laca/k gSA Loksl9g, s dkikraRdgu rFkk u"V djrk gSA blh Is
dkj.k futhZo oLrqvksa dh f@;k okLrfo@df@iks Hkwys LoHkko dks vius IUeq[k ykd]
ughaA LorU=rk dks /kkj.k djus okyk gh@Pki dgid rkFkZ gksrk gSA ;gh midh egs'ojrk
x;k gSA vr% 'kSon'kZu dk ijes'oj Kku L@3AkA V] fLFKIT] lagki] filkku vkSj vugxzg blh
gS vkSj f@:k Lo:i Hkh gSA izdk'k vksflfaé"mb gk ds ikap vax gSA bu ikapksa d'R;k
mids @e'k% Kku vkSj f@;k gSA uHkkus ds fy, ljes'oj |kap_&|kap riksa esa izdV
:g Kku:i gksrk gqvk f@:kRed Hkh m%QSaA ;S gh ikap dkj.l_( dgs_ tkrs gSaA bud
midh og 'kfDr gS ftlls og izkf.k:i esa W&jCzak] fo™.kq] #nz] bZ'oj vkSj Inkfko @e’k%
lalkj:i esa fofHkUu vkdkj izdkjksa esanvhJﬁk@!Dfn gSaA gj ,d czak.M esa budk dk;Z
gksrk gSa] vr% os vkdkj Hkh lafonzwi §¥8lisIgki&sd) bu ikap dkj.kksa esa Hkh czak Is
gh gksrs gSa vkSj bUgsa izdV djds iZRifaliTuskedy #nz] #nz Is bZ'oj vkSj bZ'oj Is
izdV djrk gSA :fn ;g 'kfDr:irk mlesa u glegKU Inkfko gS ij ;g Ikjs bZ'oj ekus tkrs gSaA
rks og tM+ gksrk vkSj LokrU«; dk pdlRdfts \yUr IkeF;Z okys] via[; czak.Mksa ds
gksrkA LokrU«; ds Ikjk gh og vius fue2y Y&kagki drkZ ijes'oj dks gh ij fko ds uke
esa viuh bPNk Is bl Ikjs fo'o dks] tho Hi%d&@ﬂgfkfk gSA mlls fHkUu vkSj dksbZ oLrg uc
violk dks] ek:k dks vkSj Ikjs izip dKk@SAy0g Losaghlic dgN gSA mih dh efgekls ;g
izfricEc dh rjg izdV djrk gSA ns'k] dkgfmlr UKk ifjLiftUnr ggbZ _gS] mlh ds ngJg Ij
vkdkKj Ikijk Ihfer u gksus ds dkj.k izHk/iRr.gS rFkk lexz Ojogkj Hkh mih ds Igkjs py
LoHKko gh gS fd og viuh bPNk Is thdBkeeietko ds bl LoHkko ds izdV gksus dks gl
izdV djds vius f'oHkko dks Hkwy Mkyrkd&4 ik id)-kkeokn] dgha vkjaHkokn] dgha
LokrU«; dh yhyk esa vkdj og v}SrHkko"§Ks ¥t VS| dgh foKkuokn ds uke ls iqdkjk
j[kds 1SrHkko dks HKkkflr djrk gSAKRi@SA okLro esa nslkus ij ;gh Kkr gksrk gS fd
LoHkkoHkwr LokrU«; ds mYykl ds diigf laiw.kZ o vfer LokrU«; gh bu lkjs
d izk.kh dks nwlijs Is vyx vkSj lalkj dk@KRER8aUS izdV gksus dk ewy&gsrq gSA ;g Lok
Is vyx vkSj ko Is vyx le>rk gSA rkRi;Z s'oj dk izkd frd LoHkko gSA blh fl)kUr _dks
fd izHkq fonkuUn Ikxj gSA ;g vkuUn :iffSfk&sa us egku fhkUr dgk gS vkSj blh
.d izdkj dh gypy tSlh fo'ks'krk gS migkrU«; fl)kUr dk IE;d~ izfriknu 'kSo n'kZu

LokrU«; dk foykl gSA 'kSon'kZu esa bRS® @HVKERA qq
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ISHWAR ASHRAM TRUST

(Founded by Shri Ishwar Swaroop Swami Lakshmanjoo Maharaj)

List of Publications (English)
Title

Lectures on Principle and Discipline in Kashmir Shaivism(Hard Bound)
Lectures on Principle and Discipline in Kashmir Shaivism( Soft Bound)
Kashmir Shaivism (The Secret Supreme) Hard Bound Indian Edition
Kashmir Shaivism (The Secret Supreme) Paper Bound Indian Edition
SriVatulnatha Sutrani

Kundalané Vijiana Rahaysam (New Edition)

Sri Gurustuti (with English/Hindi Translation by Sh. S.P. Dhar/Sushree Prabhaji
Self-realization in Kashmir Shaivism (Indian Edition)

Abhinavgupta's Bodhpanchadashiké (With aaudio CD)

Kshemaraj& Parépreveshika (With 2 Audio CDs)
Abhinavgupta’s Bhagvadgétartha-Sara Saagraha Shlokar (with 1 Audio CD)
Shiv Sutras (Indian Edition) in English

Bhagwadgita in the Light of Kashmir Shaivism (Ch. 1-6) With DVDs
Vigyana Bhairava with Swamiji commentary (with CD)

BediBod (Book of Short Stories for Children)

Hindi / Sanskrit

ShriBhagvadgitartha- Saagraha (Sanskrit)

Sambapanchashika
Panchastavi with Hindi translation (Hard Bound)

Panchastavi with Hindi translation (Soft Bound)
Kramanayapradépika (Hard Bound)

Kramanayapradépika (Soft Bound)

Gurustuti (Sanskrit)

Amriteshwara ( Bhairava Mahimnastotram)

Kashmir Shaiva Darshana Yarh Niyam (Sanskrit/Hindi)

Gurustuti (New Version)

Shivastotravalé (Clokas only)

Tantréloka (First Ahnéka) with Hindi translation

Amriteshwar Bhairava Pooja Vidhi

Snan Sandhyopasana Vidhi with Gurugita manuscriptin Sanskrit
Shivastotravali (New Edition)

Sunday Pooja (Gurustuti)

Shiva Sutram (Hindi)

Ganeshtavraj (Sanskrit)

Stuti Chandrika (New Edition)

Trik Shastra Rahasya Prakriya (manuscript with Hindi translation)
Abhinavaguptas Paarmarthsaara based on lectures of Swami Lakshmanjoo
Kshemraja's Parapraveshika

ShriKularnavtantra

ShriBahartipgarbhastotram

Shivratri Pooja

Kashmiri

AmarnathYatra (Original Manuscript)
Pazar Pazrav (Based on Lectures of Swami Lakshmanjoo)

Author
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Acharya Rameshwar Jha
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo

Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Acharya Rameshwar Jha

Swami Lakshmanjoo
Swami Lakshmanjoo
Acharya Rameshwar Jha

Swami Lakshmanjoo
Swami Lakshmanjoo

Swami Lakshmanjoo
Swami Lakshmanjoo
Acharya Rameshwar Jha
Dr. B.N. Pandit.

Swami Lakshmanjoo
Swami Lakshmanjoo
Sushree Prabhaji
Sushree Prabhaji

Prof. M.L Kokiloo
Prof. M.L Kokiloo

Swami Lakshmanjoo
Pt. J.N. Kaul
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Price Rs.
Rs. 150/-
Rs. 100/-
Rs. 350/-
Rs. 300/-
Rs. 50/-
Rs. 50/-
Rs. 25/-
Rs. 300/-
Rs. 200/-
Rs. 300/-
Rs. 150/-
Rs. 500/-
Rs. 1200/-
Rs. 600/-
Rs. 50/-

Rs. 100/-
Rs. 150/-
Rs. 200/-
Rs. 150/-
Rs. 150/-
Rs. 100/-

Rs. 50/-

Rs. 50/-
Rs.50/-

Rs.50/-

Rs. 50/-
Rs. 50/-
Rs. 50/-
Rs. 50/-
Rs. 400/-
Free of cost
Rs. 70/-
Rs. 20/-
Rs. 50/-
Rs. 300/-
Rs. 50/-
Rs. 50/-
Rs. 50/-
Rs. 100/-
Rs. 50/-

Rs. 20/-
Rs. 50/-
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Other Publications

Awakening of Supreme Consciousness Lectures of Swami Lakshmanjoo
Bhavani Nama Sahasra stutih (Hindi)

Sharadarchan (English/Hindi)

Mukund Mala (Hindi)

Indrakshi Stotram

arwbdhpE

Audio CDs

Amriteshwar Bhairav Mantra (English)

Bhagvad Gita (Abhinavaguptas Sangraha Slokas) English
Abhinavagutas Bodhapanchadashika English

Kshemarajas Parapraveshika (English) setof2 CDs

Shiv Sutras (English)(Setof2 MP3 CDs)

Gunas, Devotion, Meditation & Grace (Set of 3 CDs) (English)
SriUtpaldevas Shivastotravali (Selected Verses) set of AMP3 CDs (Kashmiri)
Sri Tantraloka (194 Audio Lecturers) MP3 CDs (Kashmiri)
Yams and Niyams in Kashmir Shaivism (Kashmiri)

Radio Interview on Aspects of Kashmir Shaivism (Kashmiri)
Golden Lecture Series-I Meditation (Kashmiri)

Birthday Bhajans (Kashmiri)

Radio Interview on Aspects of Kashmir Shaivism (Hindi)
Evening Bhajans (Hindi)

© © N Ok WDNE

R ol
MW NP O

Video CDs / DVDs
1. Abhinavaguptas Paramarthséra Selected Verses Commentary English
Setof3DVDs
2. International Seminar on Kashmir Shaivism at Delhi (2006)
Setof2DVD's
3. Bhagwadgita in the Light of Kashmir Shaivism (Chapters1-6) DVDs

Audio Cassettes

Pt. J.N. Kaul
Pt. J.N. Kaul
Smt. Kamla Bawa
Pt. J.N. Kaul
Pt. J.N. Kaul

Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo

Swami Lakshmanjoo

Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Pyarelal and Party
Swami Lakshmanjoo
Joshiand Party

Swami Lakshmanjoo

Ishwar Ashram Trust

Swami Lakshmanjoo
4.  SecretSupreme- Selected Verses- Kashmir Shaivism & Parmarthsara-DVD ~ Swami Lakshmanjoo

1. SriGurustuti (Sanskrit) Recitationby Smt. Naina Saproo
2. Bhajans (Kashmiri) Smt. Naina Saproo
Other Items
1.A Car Photo of Swami Lakshmanjoo (Divinity Golden on MDF)
1.B Car Photo of Swami Lakshmanjoo (Divinity Golden on Acrylic)
2. Car Photo of Swami Lakshmanjoo Acrylic

3in 1 Acrylic Photos Swami Ram, Swami Mehtabkak & Swami Lakshmanjoo

3

4, Photo of Swami Mehtabkak (Acrylic)

5. Locket of Swami Lakshmanjoo

6 Key Chain Acrylic of SwamiLakshmanjoo
3 Photographs of Swami Lakshmanjoo A. Siz&63$(Colour)
B. Size 8x16(Colour)

C. Size 18x24$(Colour)

Forthcoming Titles
1 Kashmir Shaivism-Secret Supreme (English) Set of 13 CDs
2 Adhyatmik Anishasan-Yama-Niyam
3. On Meditation (Kashmiri)
4. On Ahimsa (Kashmiri)
5 Bhagwadgita Selected Verses (Setof2 DVDs) (English)
N

ote:
payable at Delhi/Jammu. Postage/VPP Charges are to be paid 10% Extra.
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Rs. 75/-
Rs. 75/-
Rs. 150/-
Rs. 25/-
Rs. 25/-

Rs. 100/-
Rs. 100/-
Rs. 100/-
Rs. 200/-

Rs. 400/-

Rs. 300/-
Rs. 400/
Rs. 4000/
Rs. 100/
Rs. 100/-
Rs. 150/-
Rs. 100/-
Rs. 100/-
Rs. 100/-

Rs. 500/-

Rs. 500/-
Rs. 2000/-
Rs. 150/-

Rs.50/-
Rs.50/-

Rs. 300/-
Rs. 300/-
Rs. 50/-
Rs. 200/-
Rs.50/-
Rs. 30/-
Rs. 30/-
Rs. 10/-
Rs. 50/-
Rs. 500/-

Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo
Swami Lakshmanjoo

Swami Lakshmanjoo
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For Placing order for any publication/CDs/Other items kindly send your cheque/DD in faviour ofishwar Ashram Trust$
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(Founded by Ishwar Swaroop Swami Lakshmanjoo Maharaj)
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Delhi: R-5, Pocket D, Sarita Vihar, New Delhi-110 076
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2013

11April  Thursday Navreh

15April  Sunday Pratishtha-Divas Amriteshwar Temple, Delhi Ashram.

24 April Wednesday Pratishtha-Divas Amriteshwar Temple, JammuAshram.
6 May Monday 107th Janama Divas - Ishwarswaroop Swami Ji Mahara,j.
9 May Thursday Varsha

11May  Saturday Pratishtha-Divas Amriteshwar Temple, Srinagar Ashram.
22July  Monday Guru Purnima

21August Wednesday Shrawan Purnimaand Rakshabandhan

28August Wednesday Janamashtami

20Sept.  Friday Pitripaksh Jag [Yajniya] Swami Mahtabkak Ji Mahara;.

22Sept.  Sunday Varshik Jag [Mahasamadhi Divas]
Shaivachaiya Ishwarswaroop Swami Ji Maharaj.

24 Sept.  Tuesday Workshop (Sammelan) on Trika Philosophy of Kashniisghat Srinagar
25Sept. Wednesday Workshop (Sammelan)on Trika Philosophy of Kashnvisghat Srinagar
30October Thursday Pitrpaksh Jag Swami Ram JiMaharaj

7 Nov. Thursday 152 Janama Divas - Shaivacharya SwamiMehtab Kak ji Maharaj

30Nov. Saturday SeminaronKashmir Shaivism at Lal Ded Centre, New Delhi

1Dec. Sunday Workshop (Sammelan) on Trika Philosophy of Kashmir Shaivism at Delhi
27Dec. Friday Workshop (Sammelan) on Trika Philosophy of Kashmir Shaivism at Jammu

29Dec.  Sunday 160th Janama Divas of Shaivacharya Swami Ram ji Maharaj

29 Jan. Wednesday VarshikJag- SwamiRam Ji Maharaj (100th Maha Samadhi Divas)

27Feb.  Thursday Mahashivaratri

2March  Sunday Varshik Jag- Swami Mehtab Kak ji Maharaj (73rd Mahasamadhi Divas)
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XaX
ISHWAR ASHRAM TRUST

(FOUNDED BY SHRI ISHWARSWAROOP SWAMI LAKSHMANJOO MAHARAJ)

REHPORORM

To, Date ........
The Secretary
Ishwar Ashram Trust, Delhi

I, hereby request you kindly to enrol me as a member of the SRINAGAR/JAMMU/DELHI/MUME
Kendra ofthe Trustin the category indicated below:

Donor Onetimedonationof  Rs.1.00 Lakh.

Patron Onetimedonationof Rs.10,000.00

Life Member Onetimedonationof Rs.3,000.00

Associate Member Annual Rs.300.00
Enclosed please find Draft/Cheque/Cash NO. ........ccccccvvvvvvvevieennn.. (D= 11=To RS
(o] 1 I PTTT for
(Rs......... ) RUPEES ..o Payable to Ishwar Ashram

Srinagar/Jammu/Delhi.

My particulars are as under:
I =0

| pledge to abide by the rules & regulations of the Trust and will be delighted to contribute and wg
the Trustin the following areas:

€) Organisation of conferences, seminars, lectures, study circles etc.

(b) Audio-video presentations.

(©) Publications

(d) Sale of books/cassettes, photographs, CD's etc.

(E) Procurement of advertisements.

(3] Publicity

(G) Medical, charitable & social welfare activities.

(Pleasetickmark( )the options)
(Signature)

BAI

.. drawn

lrust at

rk for
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MALINI

A Quarterly Publication of Ishwar Ashram Trust

Subscription Form]

To, Dated.

TheCirellatioriNMangger
Malini.

Kindly enroll me as a subscriber of Malini

Fordissues ] For8issugs | for12issues |

(AN E= T TP TPPPPPTTR

FaNe [0 | (TSSO PPPPPPPPRPRPTPPR

Pin AMBAI e

Tel(R) oo Mobile

Subscription Rates (In India)

4|ssues----Rs. 150 8lssues Rs.300 12Isswes Rs.450

(Lyear) (2years) (3years)

Payment Details

Cheque/Cash/DD (NO.) cooiiiee e Date.....cccooeveeeviiiinennn,

BanK ... Amount............oeeee
Signature

Note:

1. All Cheques/DD to be in favour of "Ishwar Ashram Trust" pdya at
Srinagar/Jammu/Delhi/Mumbai.

2. Forsubscription and any related correspondence, please contact (i) the Circulation Manager
Ishwar Ashram Trust; R-5, Pocket-D, Sarita Vihar, New Delhi-110 076 (for outside J&K State
(ii) Circulation Manager, Malini, Ishwar Ashram Trust, 2-Mohinder Nagar, Jammu (for J&K Sta;

Malini,
) and
e)
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