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The Book .

This book, Kashmir Shaivism: the ‘Secret Supreme,
by the century’s great philosopher saint Swami .
Lakshmanjoo, presents a systematic unfolding of the
Tantric teachings of the ancient tradition of Kashmir
Shaivism. This profound tradition, long enshrouded in
secrecy, is so rich and detailed in its descriptions of
what it reveals as the ascent of individual conscious-
ness to universal God consciousness that it has been
characterized as a mystical geography of awareness.
Within the pages of this book is found the key of the
oral tradition which unlocks its secrets and provides
the reader with the tools necessary to venture into this -
wondrous landscape.
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GUIDE TO PRONUNCIATION

The following English words exemplify the pro-
nunciation of selected Sanskrit vowels and
consonants. The Romanized Sanskrit vowel or
consonant is first listed and then a English word
is given to aid you in its proper pronunciation.

a as a in America.
a as a in father.
1 as i in fill, lily.
1 as i in police.
u as u in fall.
u as u in rude.
Tl as ri in merrily.
11 as ri in marine.
e as e in prey.
ail as ai in aisle.
0 as o in stone.
au as ou in house
as § in sure
as - s inshun,bush

as g in saint, sin
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Preface to the Fourth Edition

Kc(;shmir Shaivism: The Secret Supreme was
rst published in 1985. In 1988, a second edi-
tion was brought out which corrected numerous
spelling errors and printing inconsistencies pres-
ent in the first edition. In 2000, the third edition
was brought out. In this edition a number of cor-
rections and alterations were made for the sake of
greater clarity. In addition the grammar was
revised and an extensive index was added to facil-
itate easy reference. The present volume is the
fourth edition and the fourth printing of this book.
In this edition a final careful scrutiny was under-
taken which resulted in a few corrections and
alterations and clarifications. It is felt by one and
all that this is the last time this text will need to
be edited and or corrected.

John Hughes
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Preface to the First Edition

his book consists of lectures that 1 delivered in 1971-1972.

Tt began in 1969 when Maharsi Mahesh Yogi came to our
Valley. He had heard of me and wanted us to meet so he called
on me. When he visited me; he asked if T would speak to his
disciples and I agreed. He sent his transport and I was taken to
where he was staying with his Western disciples. When 1
arrived, there was a huge gathering of Western devotees wait-
ing for me. 1 spoke t0 them, giving a discourse on important
points in Kashmir Saivism.

John and Denise Hughes were also present at that gathering,
but at that time I had not yet met them. They must have been
impressed with what they heard for, in 1971, they returned to
Kashmir and came to see me ai my Ashram. T asked them who
they were. They said they were Maharsi’s disciples. They
explained to me that they had heard my discourse when they
first came to Kashmir with Maharsi in 1969, John then told me
that he had one problem: he wanted to Jearn Kashmir Saivism
and would I have time to teach him? I replied, “Yes, I have
enough time.” 1 instructed him that he should come to the
Ashram on the next Tuesday and I would begin teaching him.
So on Tuesday he arrived, along with his tape recorder, and I
began giving him lectures in the ‘Ashram hall. Denise, his wife,
also attended these lectures.
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In the beginning, I taught John only the introductory topics
of Kashmir Saivism. As time passed, however, I came to know *
that John had good power of understanding and I became fond -
of him, I wanted to tell him more and more about Kashmir -
Saivism, to teach him Saivism’s secrets, so I continued giving

lectures and John recorded them. This was the main starting

point of his studies. It is these secrets, these major points which
1 taught him at that time, which comprise this book.

As I appreciated that John was assimilating the lectures very
well, after they were completed I started teaching him the the-
ory which is found in the Saiva scriptures. In this manner,
Kashmir Saivism was taught to him.

I think, when these lectures are printed, it W111 be a great
boon for mankind and will elevate the whole world. Also, I will
consider myself blessed by Lord Siva. I hope that John will
continue writing on what I have delivered to him in theory and
practice — the Secrets Supreme. If he continues to expose it to
the world, it will be a great help for everyone.

Swami Lakshmanjoo
_ 1984
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Introduction to the Third Edition

‘On the 27th of September 1991, the fully realized saint,
beloved teacher and spiritual guide Swami Lakshmanjoo
" departed from this mortal world. As I mentioned in my earlier
introduction to the present volume, it was Swamiji’s fervent
desire that the teachings and knowledge of Kashmir Saivism be
preserved long after his passing from this world. It was my
great fortune to be able to audio tape record the profound
teachings of this unique oral tradition as these teachings were
given by Swamiji to his students in the form of lectures and
oral translations. It is the essence of these teachings that is con-
tained in the present volume, Kashmir Saivism: The Secret
Supreme.

By the time Kashmir Saivism: The Secret Supreme was pub-
lished in 1985, Swamiji had already translated and illuminated,
and I had recorded, what he felt were the most important texts
of Kashmir Saivism. This tremendous work spanning almost
fifteen years resulted in more than 450 hours of recordings.
This included the translations and commentaries of the follow-
ing texts:

Bhagavad Gitarthasamgraha
Bodhapaiicadasika



Dehastadevatacakra Stotra
Janma Marana Vicira -
Kundalini Vijiiana Rahasyam
Paramarthasarah
Parapravesika

Paratrimsika Laghuvritti
Paratrih$ika Vivarana

Siva Siitra Vimarsini

Siva Stotravali

Spanda Karika

Spanda Samdoha
Stavacintamani

Tantraloka (18 chapters)
Vatulanatha Siitras

Vijiiana Bhairava

Under Swamiji’s direct inspiration, the Universal Saiva _
Fellowship, a fully accredited nonprofit organization, was
established to realize his vision of making Kashmir $aivism
available to the whole world. This is being accomplished by
preserving his teachings and making them available without
the restriction of caste, creed or color in as many forms as pos-
sible. As more and more of the teachings of Kashmir Saivism
become available to the world, I feel proud and inspired that
we are seeing the fulfillment of Swamiji’s wishes.

John Hughes
Kashmir Shaivism Fellowship
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Introduction to the First Edition

T\ uc to events of the past, the tradition and teachings of

Kashmir Saivism have remained concealed for the past
eight hundred years. Swami Lakshmanjoo is the last and the
greatest of the Saints and Masters of this tradition. He is like a
splendid and rare jewel. He has spent his whole life, beginning
when he was a small boy, studying and practicing the teachings
of this tradition and in so doing, has, due to his intellectual
power and the strength of his awareness, realized both spiritu-
ally and intellectually the Reality of its thought.

In his teachings he constantly emphasizes the secular nature
of this great tradition. He wants it to be clearly understood by
everyone that Kashmir Saivism does not discriminate against
anyone. on the basis of caste, creed, color, or sex. No one is
restricted from becoming involved in the practice and teachings
of this tradition, This teaching is universal, open to one and allL.

The secret keys necessary for unlocking the treasury of
_ knowledge which Kashmir Saivism embodies ‘have, since
" ancient times, been passed verbally from Master to disciple. It
is this oral teaching which is the very life of this tradition and
it is Swamiji who is the last living depository of this secret
wealth. He is very concerned, therefore, that the reality of this
tradition is not lost when he is gone from this world. It is with
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this in mind that, in the years 1971 and 1972, he gave the lec-
tures which comprise this book. With Swamiji’s direction and
under his close supervision, these lectures were corrected by
the Universal Shaiva Trust and are reproduced herein for the
benefit ‘and inspiration of all mankind.

John Hughes
Universal Shaiva Trust
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Chapter One

Thirty-Six Elements
Tattvas

To begin with, I will explain to you the nature of that which
is known as the tattvas, or elements. In Vedanta we are told that
there are only twenty-five tattvas; however, in Saivism we
know that there are really thirty-six fatfvas. These thirty six
tattvas are the most important points for entering into Saivism.

I will give the explanation of the faffvas in the manner of ris-
ing not descending . We must rise up to Parama Siva. I prefer
rising, not descending, so we must rise. I will, therefore,
explain the grossest element ‘earth’ first and then proceed to
explain subtler and subtler elements, until we reach the subtlest
element, the finest, which is Parama Siva.

36 TATTVAS — 36 ELEMENTS

Parica mahdbhiitas — Five Great Elements

prithvi =  earth
jala =  water
tejas =  fire
vayu =  air
akasa =  ether

1
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Paiica tanmdtras — Five Subtle Elements

gandha
rasa
ripa
sparsa
Sabda

1l

smell
taste
form
touch
sound

Parica karmendriyas — Five Organs of Action

upastha
payu
pada
pani
vak

1l

Il

creative
excretion
foot
hand
speech

Parica jiianendriyas — Five Organs of Cognition

ghrana
rasand
caksu
tvak
Srotra

Antahkaranas

manas
buddhih
ahamkara

prakriti
purusa

1l

nose, organ of smelling
tongue, organ of tasting
eye, organ of seeing
skin, organ of touching
ear, organ of hearing

— Three Internal Organs

mind

intellect

ego connected with
objectivity

nature
ego connected with

subjectivity

2



Thirty Six Elements (Tattvas)

Sat kafcukas — Six Coverings

niyati =  limitation of place

kala =  limitation of time

raga = limitation of attachment
vidyé = limitation of knowledge

kala = limitation of action (creativity)
mdaya =  illusion of individuality

Suddha tattvas — Pure Elements

$uddha vidya =  I-ness in I-ness—Thisness in
Thisness
fsvara =  Thisness in [-ness
sadasiva =  I-ness in Thisness
sakti =  Iness
siva =  I-ness (Being)

We will begin, therefore, from the lowest degree of the
tattvas, which are the gross fattvas. The gross tattvas are called
the pafica-mahabhitas, the five great elements. They are the
tattvas of prithvi (earth), jala (water), tejas (fire), vayu (air),
and akasa (ether). The element “ether” is not a perceptible ele-
ment, such as the elements earth, air, fire, and water. Rather, it
is space, unoccupied space. It gives you room to move. It is
that element in which the other four gross elements have room
to exist. We could say that it is a special vacuum which is filled
by the other four great elements. These fartvas are gross and
are called mahabhiitas (great elements) because the whole uni-
verse is based on these five elements.

After the five mahabhiitas, you move up to the five ran-
matras. The five tanmatras correspond to the five mahdabhutas.
Gandha tanmatra arises from the element of earth (prithvi tatt-
va). The word gandha means “smell”; however, it is not exact-
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ly smell, it is the abode of smell, where smell lives. And that
abode of smell is called ganda tanmara. The next tanmdtra,
rasa tanmatra, has come out from the element of water (jala
mahabhita). Rasa tanmatra is the residence of the impression
of taste (rasa). And then from the element of fire (tejas maha-
bhiita) issues forth rijpa tanmatra. Though the word riipa
means form, riipa tanmatra is not exactly form; it is the resi-
dence of form, where the impression of form resides. This res-
idence is called ritpa tanmatra. From the element of air (vayu
mahabhita) rises sparsa tanmatra, which is the tanmatra of -
touch, the sensation of touch. This tanmdtra is the residence of
the sensation of touch. And finally, rising from the element of
ether (akasa mahabhiita) is sabda tanmatra, the tanmatra of
sound. This is the residence of the sensation of sound.

After the five tanmatras come the five tatrvas, which are
known as the five karmendriyas, the five organs of action.
These organs of action are vak, pani, pada, payu, and upastha.
The first karmendriya is vak tattva, the organ of speech. Next
is pani tattva. The word pani means “hand.” Pani is that organ
of action by which you take and give. Then comes pada tattva.
The word pada means “foot.” It is the organ by which you
move about. It is the organ of locomotion. Next is payu tattva,
which is the active organ of excretion. It is the organ of pass-
ing stools. The fifth and last karmendriya is upastha tattva.
Upastha tattva is that karmendriya, that organ of action which
is the active organ of sex and urination, the organ by which sex
is performed and by which one urinates.

The next five tattvas are the five organs of cognition
(knowledge) and are known as the five jiignendriyas. These are
the mental organs with which we experience the world. These
five organs are ghrana, rasana, caksu, tvak, and $rotra. The
first jranendriya is ghrana tattva. The word ghrana means
“nose.” The use of the word nose does not refer to breathing;

4




Thirty Six Elements (Tattvas)

rather, nose is used here to indicate smell. This is the organ of
cognition by which you smell. It creates odors. The next taifva
is rasand tattva. Rasand means “tongue.” Here the use of the
word tongue does not tefer to speech but to taste because,
athough speech also comes from the tongue, it is an organ of
action, not an organ of cognition. Rasand tattva is that organ of
cognition by which you taste. It creates flavors. Now follows
caksu tattva. The word caksu means “eye.” It is that organ of
cognition by which you see. It creates form (riipah). The fourth
jAdanendriya is tvak tattva. Tvak means “skin.” It is the organ of
cognition by which you feel. It creates touch. The last organ of
cognition is §rotra tattva. Srotra means “ear.” It is that organ of
cognition by which you hear. It creates sound.

All of the above twenty elements;—the five mahabhiitas,
the five tanmatras, the five karmendriyas, and the five jranen-
driyas,—are called gross elements. They are all objective ele-
ments. The following elements, as we continue rising in our
‘explanation of the faftvas, are said to be objective cum subjec-
tive elements. You should understand though that, in 'Salv—ls_lﬁ,
AT the elements are really objective elements. They are called
objects. Only that Super Being is subjective. Yet, as the fol-
lowing elements are a bit more connected to subjectivity than
the former, we say that they are objective cum subjective ele-
ments.

Now we rise to the three tattvas which are known as the
antahkaranas. The word antahkaranas means “internal
organs.” The three internal organs are manas (mind), buddhih
(intellect), and ahamkara (ego). ,

Manas tattva, the element of mind, is said in Sanskrit to be
samkalpasadhana, the means by which you create thought.
This could be any thought, such as, “T am going there, I will go
there, I have done this, I have done that.” This is the action of
manas. The action of buddhih tattva, the element of intellect, is

5
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to confirm whether I should do this or not. This is the field of
the confirmation of the rightness of any proposed action,
whether intellectual or moral, because, first, you must deter-
mine the rightness of a proposed decision or action and then
make a choice dependent on this rightness. You ask yourself
internally, “Should I perform this action or not? Is this the right
decision or not?” The buddhi will reply to you, “No, you
should not do it,” or “Yes, you should do it.” “This is bad, it is
wrong to do it.” “This is good, you should do it.” “This answer
is right, this answer is wrong.” All this is done by the intellect.

Ahambkara tattva is the element of ego which is connected
with objectivity. When you attribute any action or knowledge
to your self, such as, “I have done this and it was a mistake, I
have done that and I ought not to have done it,” or “I did a
wonderful thing today which will benefit me a lot,” this is the
action of ahamkdra tattva. It creates limited “I” consciousness,

 the limited ego which is connected with objectivity.

Rising still further, we come to the two faftvas of prakriti
and purusa. These two fattvas are interdependent, Prakriti is
dependent upon purusa and purusa is dependent upon prakriti.
Prakriti is the element which is known as “nature.” It is the
tield where the three tendencies arise and flow forth. These
three tendencies are known as the three gunas, the three quali-
ties. They are, respectively sattva, rajas, and tamas. Prakriti is
the combination of these three gunas but without any distinc-
tion. The three gunas emerge from prakriti and thus it is said
that the three gunas are not in the field of the tattvas. They are
not to be considered as rattvas because they are created by
prakriti. Tattvas are creators, they are not created. It is, there-
fore, not the gunas which are fattvas but their creator prakriti,
And that which responds to that prakriti, which owns that
prakriti, is called purusa.

Up to this point, I have explained twenty-five fattvas; five
mahabhiitas, five tanmatras, five karmendriyas, five jiianen-
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Thirty Six Elements (Tattvas)

driyas, three antahkaranas, prakriti, and purusa. This is the
limit of the Vedantin’s understanding of the tartvas. They say
that there are only twenty-five fattvas. Yet in Saivism, nothing
as yet has happened. All these tattvas exist in the field of maya,
in the field of objectivity.

In Saivism, purusa is not a realized soul. Purusa tattva is -
bound and limited just as ahamkara tattva is. The only differ-
ence between purusa and ahamkdra is that purusa is connect-
ed with subjectivity and ahamkara is connected with objectiv-
ity. And this purusa is entangled and bound in five ways, which
are the five kaficukas: niyati, kala, raga, vidya, and kala.

First, there is niyati tattva. The function of niyati tattva is to
put the impression in purusa that he is residing in a particular
place and not in all places. You are residing in a houseboat near
the First Bridge and you are not residing simultaneously at
Ishiber near Nishat. You are residing in Kashmir; you are not
residing simultaneously in Australia or Canada. This is the im-
itation which niyati tattva causes for purusa; that one is resid-
ing in a particular place and not everywhere.

Next comes kala tartva, The word kdla means “time.” The
action of kala tattva is to keep purusa in a particular period, the
victim of being in a particular period. For instance, you are 25
years old, I am 64 years old, and he is 43 years old. This limi-
tation is the result of the action of kala tattva.

The third tattva by which purusa is limited is known as raga
tattva. Raga means “attachment.” This is that attachment
which results from not being full. The action of raga tattva is
to leave the impression in purusa that he is not full, that he is
not complete, and that he must have this or that to become full.
He feels a lack which he must fill. This is the function of raga
tattva in limiting purusa.

The fourth tattva which limits purusa is vidya tattva. Vidya
means “knowledge.” The action of vidya tattva is to put the
impression in purusa that he has this or that particular and lim-

7
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ited knowledge, that he is not all-knowing for he knows only
some limited things.

The fifth and final bondage and limitation for purusa is kala
tattva. Kala tattva creates the impression in purusa that he has
some particular creativity, some particular artistic talent. He
has mastered the art of writing, or the art of music, or the art of
medicine; however, he does not have unlimited creativity. He
is good at some things and not all things.

These five bondages of purusa are caused by purusa’s igno-
rance of his own nature. And this ignorance is another tattva,
which is known as mdya tattva. These five tattvas are created
by maya for purusa. That purusa who is the victim of maya,
therefore, does not know his own real nature and becomes
bound and entangled by these five (kaficukas) and thus
becomes a victim of prakriti. He takes on individuality and
becomes a limited individual.

These five tattvas plus maya are known as sat kaficukas (the
six-fold coverings). These are the six coverings which bind and
entangle and, therefore, limit purusa. He is not limited by only
one covering but by six and these coverings must be removed,
and this is done automatically by the grace of the Master.
Through this grace, at the time of real knowledge, maya is
transformed into His §akti, His great energy. In His glory, maya
becomes the glory of Parama Siva. When purusa realizes the
reality of his nature, mayd becomes glory for him.

We have completed our examination of those tattvas, from
the antahkaranas to maya, which are connected with objectiv-
ity cum subjectivity. We will now rise to those fattvas which
are connected with pure subjectivity. This is the subjective
course to be entered into by purusa for rising from pure sub-
Jectivity to purer subjectivity to purest subjectivity,

Pure subjectivity is found in the tattva known as $uddha-
vidya tattva. This exists when purusa actually realizes his own
nature, And yet that realization is not stable; it is flickering, it

8



Thirty Six Elements (Tattvas)

is moving. This is the realization at the level of suddhavidya
tattva. This realization is in motion. Sometimes you realize it,
sometimes you forget it. And the experience (paramarsa) of
suddhavzdya tattva is, “I am Siva, this universe is in duality.
This universe is unreal, I am Siva.” This is the impression
which comes in §uddhavidya tattva and it is pure subjectivity.

‘Now purer subjectivity will come in the next two tattvas,
i$vara tattva and sadasiva tattva. In i§vara tattva, you realize,
“This universe is my own expansion. This universe is not an
illusion, it is my own expansion.” The realization which takes
place in sadasiva tattva is the same as the realization which
takes place in I§vara tattva, but more refined. In sadasiva tatt-
va, you realize,”] am this whole universe.” This is the differ-
ence between these two impressions. In z$vara fattva, you have
the impression, “This universe is my own expansion,” where-
as in sadasiva tattva, you will find “I myself am this whole
universe.” These two fattvas comprise subjectivity in a purer
form.

Now in the final two tartvas, we come to subjectivity in its
purest form. These two faftvas are the interdependent zattvas:
Sakti tattva and $iva tattva. The impression which comes in
these two tattvas is only 1, the pure I, the universal 1. It is not
“this universe is my own expansion” or “I am this whole uni-
verse.” No, it is just I, pure I, universal 1.

Last is that Being which does not come in the cycle of
tattvas that Being called Parama Siva. Parama Siva is not only
found in $iva tattva or in $akti tattva. Tt is not only here, not
only there. You will find It everywhere. You will find It from
the lowest tattva to the highest, It is all levels, and therefore no
level. 1t is everywhere, that is why It is nowhere. The one
Being who is everywhere, It is nowhere.
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Chapter Two

The Sixfold Path of the Universe
Sadadhvan

In Saivism this objective universe is said to be threefold,
because it is composed of three paths (adhvans). These
adhvans are gross (sthila), subtle (siksma), and subtiest
(para). The gross path is called bhuvanadhva, the subtle path
tattvddhva, and the subtlest path kaladhva—first bhuvanadh-
va, then rattvadhva, and finally kalddhva.

The word adhvan means “path.” Here, path has a twofold
meaning: it is either that path on which you tread, or that path
which you must dispose of, must discard. You have either to
tread on the path or discard the path. You can dispose of this
path only by the grace of your Master. And when you dispose
of this path, you reach the state of Parama Siva.

There is no question of realizing God through treading on
this path. You may tread for centuries and centuries and still
you will be treading. So you must discard this path, dispose of
it. When you do dispose of the path, that is also called adhvan.
Disposing of it, however, can only be done by the grace of the
Master, who is the embodiment of Parama Siva.

That path which is said to be gross is known as bhuva-
nadhva. Bhuvanddhva means “the path of all the worlds.” In
$aivism, these worlds are said to number one hundred and
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eighteen. By one world, I do not mean one planet. This whole
cosmos, including suns, moons, stars, and planets, is called one
world. It has been found by yogins in samdadhi that there are
one hundred and eighteen worlds like this cosmos which have
been created. This combination of one hundred and eighteen
worlds is called bhuvanadhva.

The complete system of the thirty-six tattvas, which I have
explained earlier, is called tartvadhva. Tattvadhva means “the
course of all elements,” the path of the ratfvas. This is that path
which is subtle.

That path (adhvan) which is more refined than tatrvadhva is
known ‘as kaladhva. That path is the subtiest. Kalddhva con-
sists of five kalas, which are five boundaries or enclosures.
These kalas are enclosures for all of the thirty-six elements, the
thirty-six tattvas, from earth up to Siva. The first and outermost
enclosure is called nivritti kala. In nivritti kala you will find the
first tattva, prithvi tartva, the element “earth.”

The next kald or enclosure is pratistha kala. In pratistha
kala you find the twenty-three tattvas from Jjala tattva, the ele-
ment “water,” up to and including prakriti tattva. The next—
enclosure is known as vidya kald. Vidya kala contains the
seven fattvas, from purusa tattva up to and including maya
tattva. The next enclosure is called $anta kala. Santi kala con-
tains the four tattvas from Suddhavidya tattva up to and includ-
ing $akti tattva, the thirty-fifth fattva. The fifth and last enclo-
sure is known as $gntdtita kala. Here, you will only find the
existence of $iva tattva.

This course of the threefold adhvans is called vacyadhva.
The word vacya means “that which is observed, spoken, told.”
So vacyddhva is the path of that which is observed, seen, real-
ized. It is called vacyddhva because it is seen, it is observed, it
is created, it is felt. It is the objective cycle of this creation,

Now, we must turn to its observer, the creator of this
adhvan. The creator of the threefold path of the universe
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known as vacyadhva is called vacakadhva. The meaning of the
word vacaka is “that which observes, sees, and creates.” And
so that path which observes, sees, and creates is called
vacakadhva. It is the subjective cycle of this creation. And, like
vicyadhva, vacakadhva, is also composed of three paths:
gross (sthiila), subtle (sitksma), and subtlest (para).

Gross (sthitla) vacakadhva is called padadhva and consists
of sentences; sentences are said to be gross. Subtle (suksma)
vacakadhva is called mantradhva and consists of words,
because words are known to be more subtle than sentences.
Subtler than mantrddhva, the world of words, is the path of let- .
ters, called varnddhva.

Take any object, such as a pot. That object will fall in the
threefold world of vacyadhva. It is an offshoot of the thirty-six
elements. On the other hand, the word “pot” is vacakadhva for
this object. So, this object is vacya and its vacaka is the word
“pot.” '

The combination of all of these six adhvans, the three objec-
- tive adhvans and the three subjective adhvans is called
sadadhva, the six fold adhvans. This is the explanation of this
whole universe, both subjective and objective.

13
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Chapter Three

The Theory of the Alphabet
Matrikacakra

Matrikacakra is the theory of the alphabet. This theory
teaches us that the whole universe is created by God, Lord
Siva, as one with, and not separated from, His own nature. He
has created this universe in His own Self as the reflection of
His sweet will. The creation of this universe is the outcome of
this reflection. In Saivism the sweet will of God is known as
iccha sakti, the energy of will, It is through His will that the
reflection of the universe takes place in His own nature. This
reflection, however, is not like that reflection which takes place
in an ordinary mirror, where the mirror is the reflector and that
which is reflected in the mirror is external to it. The reflection
of the universe, which takes place in Lord Siva’s own nature,
is like the reflection which takes place in a cup-shaped mirror.
Here, Lord Siva takes the form of a cup and puts another cup
in front of His nature. And in that second cup, which is insep-
arable from Him, the reflection of the universe takes place.

This universe, as I explained earlier, is contained in the thir-
ty-six elements, the thirty-six fattvas. And from the point of
view of descending, first comes §iva tattva, then Sakti tattva,
then sadasiva tattva, then i$vara tattva, then suddhavidya tatt-
va, then maya tattva, and so forth. Yet the reflection of the uni-
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verse does not take place in this descending manner, from $iva
tattva (0 maya tattva, etc. Rather, it takes place in a reverse
fashion. The reflection of the universe takes place from prithvi
tattva, the element earth, to Sakti rartva, from the lowest to the
highest, not from the highest to the lowest. Just as in the ordi-
nary course of experience when you see your face in a concave
mirror, your head will appear as down and your body will
appear as up. In the same way, this whole universe begins from
Sakti tattva, but it is experienced as beginning from prithvi tatt-
va. The lowest element earth is reflected first and then the ele-
ment water, then fire (agni), then air (vayu), and so on, up to
Sakti tattva.

And so, even though the real way in which the universe is
expanded is from $iva tattva to $akti tattva and so on, this
reflection makes you feel as if the lowest element, earth, is
reflected first. And this is due to the fact that it is reflected. It
is the reflection that makes you feel this way because this
reflection is an inseparable reflection. There is no mirror out-
side separate from.that which is reflected in the mirror, In the
ordinary course of life, you experience that which is reflected
in the mirror is at one place and the mirror, which is the reflec-
tor, 1s at another. In the reflection of the universe, however, the
reflected and the reflector are inseparable. It is Siva and His
Sakti, the energy holder and His energy, His energy of will.

Lord Siva, the reflector of this whole universe, is full of five
energies, and these five energies are cit sakti, the energy of
consciousness; dnanda Sakti, the energy of bliss; iccha $akti,
the energy of will; jiana $akti, the energy of knowledge; and
kriya $akti, the energy of action.

These five energies are represented in the sixteen vowels of
the Sanskrit alphabet: a, a, i, 1, u, i, ri, 1L, Ii, i, e, ai, 0, au, m,
h, which comprise §iva tattva.
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The first letter of the Sanskrit alphabet, a, represents cit
sakti, the energy of consciousness of Lord Siva. The second
letter of the Sanskrit alphabet, the letter @, represents dnanda
$akti, the energy of bliss of Lord Siva. Cit sakti and ananda
$akti, the energies of consciousness and bliss, are totally insep-
arable. Where there is consciousness (cif), there is bliss (anan-
da), and where there is bliss, there is consciousness. Here, at
this stage, the universe has not yet taken shape. It is only resid-
ing in ananda akti, the energy of bliss.

After cit sakti and dnanda sakti comes icchd $akti, the ener-
gy of will. Iccha $akti is represented by the third and fourth let-
ters of the alphabet, the letters i and 7. You must understand that
icchd $akti is not desire—it is will. It is wrong understanding
to think of icchd sakti as the energy of desire. It is the power of
will. And this iccha $akti takes two forms: unagitated and agi-
tated. In its unagitated form, iccha Sakti resides peacefully in,
its own nature and is represented by the letter i. Next, the agi-
tated formation of iccha $akti takes place. This state is repre-
sented by the next letter of the alphabet, the letter 1. This is the
state of agitated will. In this state, Lord Siva’s will is agitated
but not in such a way that it is separated from His own nature.
It remains as residing in His own consciousness and bliss, cit
and ananda.

At this point the apprehension takes place in Lord Siva’s
consciousness that if I go forward, if I move onwards, I may
lose my own nature. And this apprehensmn takes place in
Jjfiana Sakti, the energy of knowledge of Lord Siva, and is rep-
resented in the next two letters of the alphabet, the letters « and
ii. The first of these two letters, the letter u, is called unmesa.
The word unmesa indicates that the universal existence is
about to begin, it is just forthcoming. It has not yet begun, it is
not yet created, it is about to be created. And when He begins
to create the universe, He becomes apprehensive and this
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apprehension is known as inatd, which means “lessemng
This state is represented by the letter 7. It is that state in which
Lord Siva has the- foreboding that His cit sakti and ananda
Sakti may be decreased if He continues to move out to create .
the universe. This feeling keeps Him at a standstill and pre-
vents His moving forward.

He, therefore, discards the universe. He separates the uni-
verse from His own nature and resides in His own cit §akti and
ananda $akti, consciousness and bliss. This state, wherein Lord
Siva has rejected the universe and is only residing in His own
nature of consciousness and bliss, is represented by the next
four vowels of the alphabet, the letters 7, r7, i, and Ii. The state
that these four vowels indicate is that state where the Supreme,
filled with consciousness and bliss, resides in His own nature.
He does not move out. Because of this, there is no possibility
of the universe coming into manifestation. Here the manifesta-
tion of the universe totally stops. Hence, these four vowels, i,
11, I, and i, are called amrita bija, which means “residing in
His own bliss (dnanda).” At this stage, there is no thought of
creating the universe. These four vowels do not create any-
thing. The state of Lord Siva which these four vowels represent
is known as andsrita $iva. Andsrita siva refers to that Siva who
has not accepted the existence of the universe in His own
nature. In this state, Lord Siva resides in His own nature for-
ever.

'The apprehension “If I cteate this universe I may lose My
own nature” is known as inatd. It came out from the agitated
state of the jiana $akti of Lord Siva. Yet the first two energies
of Lord Siva, cit sakti and ananda Sakti, the energies of con-
sciousness and bliss, do not recognize this apprehension. These
two energies are at ease. They understand that to create this
universe is only the glory of His nature; therefore, why be
pprehensive? There is no question of apprehension arising in
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Lord Siva. Why, therefore, should He be frightened about com-
ing out? Coming out or going in is the same to Him. As these
two energies, cit akti and ananda $akti, have this understand-
ing, therefore, they begin anew to create this universe.

So cit sakti and dnanda $akti, the energies of consciousness
‘and bliss, which are represented in the vowels ¢ and 4, create
contact with iccha sakti, the energy of will, which is represent-
ed in the vowels { and I and create the letter e. And then simul-
taneously cit Sakti and @nanda Sakti contact e and give rise to
the letter ai. And when cit sakti and ananda $akti come in con-
tact with jAiana Sakti, the energy of knowledge, represented in
the letters u and i, they create the letter 0. And when simulta-
neously cit Sakti and ananda $akti contact the letter o, they give
rise to the letter ¢u. So when ¢ or @ come in contact with i or 7,
the letter e is created. And when a or @ come in contact with
the letter e, the letter ai is created. In the same way, when a or
a comes in contact with « or &, the letter o is created. And when
a and @ come in contact with o, the letter au is created.

These four letters, e, ai, o, au, which were created by the
contact of cit §akti and ananda Sakti with iccha sakti and jidna
Sakti, represent the four states of kriya Sakti, the energy of
action of Lord Siva. The first state of the energy of action,
which is represented by the letter e, is called asphuta (not
vivid) kriya §akti. In this state, the energy of action is not clear.
In the next state of kriya $akti, which is represented by the let-
ter ai, the energy of action becomes sphuta (vivid). In the third
state of kriya Sakti, represented by the letter o, the energy of
action becomes sphutatara (more vivid). And in the fourth and
final movement and state of kriya sakti, represented by the let-
ter gu, the energy of action becomes sphutatama (most vivid).
So the energy of action has four states as represented in the let-
ters e, ai, o, and au. And in these four states, the energy of
action begins as not vivid (asphuta kriya sakti), then becomes
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vivid (sphuta kriya $akti), then more vivid (sphutatara kriyd
sakti), and finally most vivid (sphutatama kriya sakti). In this
energy of action, the reflection of the whole universe takes
. place. Although this universe is reflected in His total energy of
action, yet this reflection has taken place primarily in His
fourth energy of action, which is represented by the letter au.

The fact is, however, that even though this whole universe-
has been created, the nature of His Self, which is full of con-
sciousness and bliss, has not been lessened at all. Nothing has
happened. He is only residing in His own point. This state of
Lord Siva is represented by the letter 71 (anusvara). The letter
m, therefore, shows that the existence of Lord Siva has not
moved from His own nature, even though this whole universe
is created in His Self.

The reflection of the universe, which has been explained
earlier as being in the form of a cup-shaped mirror, is repre-
sented by the sixteenth letter of the Sanskrit alphabet, visarga,
the letter 4. In devandgari script the letter A takes the form of
the two points of the colon “i.” And these two points of the vis-
arga (2) represent the two cups in which the reflection of the
universe takes place. These two points are known as $iva bindu
and $akti bindu. |

I have explained that the Sanskrit vowels, from the letter a,
which is anuttara, to the letter k, which is visarga, are $iva tatt-
va. The remainder of the alphabet is §akti tattva, the universe
of thirty-five fattvas. And this universe is the reflection of His
svatantrya. It is not created, it is a reflection. You may ask, if
they are not created, then how is each succeeding letter pro-
duced? Are they produced just by reflecting against the letter
or are they produced from within their own self? The answer
is, they are not produced in either of these ways. Actually, it is
the reflection of svatantrya that gives rise to each succeeding
letter. In cit Sakti, ananda sakti, iccha Sakti, jiana Sakti, and
kriya Sakti, the svatantrya of Lord Siva is reflected. All of the
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clements (fattvas) are a reflection of the five energies of Lord
&iva. No element escapes these five energies. Everything
comes out from these five energies. It is His svatantrya that,
from these five energies, first come the five mahabhiitas, and
then come the five tanmatras, and then come the five karmen-
driyas, and so on. And in each of these energies all of the five
energies exist. For example, in cit sakti, all the five energies, cit
$akti, Gnanda $akti, iccha sakti, jrana sakti, and kriya $akti, are
present. At the same time, you should understand that although
in one energy all the energies are present, only one energy is
predominant. So five energies into five energies is twenty-five
and these are the first twenty-five tattvas, from prithvi to
purusa.

The five mahabhiitas, which are the five consonants from
fa to ka, are produced by cit sakti (anuttara) and ananda Sakti,
which are one and are the letters a and @, when mixed with His’
five energies. That reflection where His cit sakti is predomi-
nant is gkasa (ether) and this is the letter na.! The reflection of
His ananda $akti is vayu (air) and this is the letter gha. The
reflection of His iccha Sakti is agni (fire) and this is the letter
ga. The reflection of His jaana $akti is jala (water) and this is
the letter kha. And the reflection of His kriya $akti is prithvi
(earth) and this is the letter ka.

The five tanmatras, which are the consonants from 7a to ca,
are produced by iccha $akti, the letters [ and 7, when it is mixed
with the five energies. That reflection where His cit Sakti is
predominant is $abda, the residence of sound, and this is the
letter 7ic. The reflection of His dnanda $akti is sparsa, the res-
idence of touch, and this is the letter jha. The reflection of His

1 Sakti tatrva is a reflection of %iva tattva. The reflective flow, therefore, is
in each case from the last letter to the first letter, e.g., from na to ka, and
the order of the consonants is reversed.
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iccha Sakti is rigpa, the residence of form, and this is the letter
Ja. The reflection of His jAidna $akti is rasa, the residence of
taste, and this is the letter cha. And the reflection of His kriya
Sakti is gandha, the residence of smell, and this is the letter ca.

The five karmendriyas, which are the five consonants from
na to ta, are produced by the letters ri and ri, which is
anaSritasiva, in conjunction with the five energies. The five
Jhanendriyas, which are the five consonants from na to ta, are
produced by the same fattva through the letters /i and /7.

The five karmendriyas are reflected as follows. The reflec-
tion where His cit $akti is predominant is vik, the organ of
speech, and this is the letter na. The reflection of His ananda
Sakti is pani, the organ of action, and this is the letter dha. The
reflection of His iccha sakti is pada, the organ of locomotion,
and this is the letter da. The reflection of His Jjhana sakti is
payu, the organ of excretion, and this is the letter tha. And the
reflection of His kriya Sakti is upastha, the active organ of sex,
and this is the letter ta. -

The five jiianendriyas are reflected in the following manner.
The reflection where His cit $akti is predominant is ghrana, the
cognitive organ of smell, and this is the letter na. The reflection
of His dnanda 3akti is rasana , the cognitive organ of taste, and
this is the letter dha. The reflection of His iccha sakti is tvak,
the cognitive organ of touch, and this is the letter da. The
reflection of His jfiana sakti is caksu, the cognitive organ of
sight, and this is the letter tha. And the reflection of His kriya
Sakti is Srotra, the cognitive organ of hearing, and this is the
letter ta.

Jridna sakti, which is the letters # and #, when mixed with
the five energies, produces the five elements manas, buddhi,
ahamkara, prakriti, and purusa, which are the five consonants
from pa to ma. That reflection where His cit §akti is predomi-
nant is purusa, the limited self, and this is the letter ma. The
reflection of His ananda sakti is prakriti, nature, and this is the
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letter bha. The reflection of His icchd §akti is ahamkara, ego,
and this is the letter ba. The reflection of His jiana Sakti is
buddhi, intellect, and this is the letter pha. And the reflection of
His kriya Sakti is manas, mind, and this is the letter pa.

The six internal states of purusa, which are maya, kala,
vidyd, raga, kala,and niyati, are reduced to four by combining
niyati with raga and kala with kala. The four limitations which
result from these combinations.correspond to the next four
semi-vowels. The limitations kala and kala, which are the lim-
itations of time and creativity, correspond to the letter ya.
Vidyd, limited knowledge, corresponds to the letter ra; rdga
and niyati, the limitations of attachment and space, to la; and
mdya, the element of self ignorance and objectivity, corre-
sponds to va. :

Jt cannot be said that these limitations are created by the
energies of Lord Siva as they represent the internal state of
purusa. These limitations, therefore, are called antahstha
because they reside inside purusa, one’s own limited self. They
are the internal state of limited purusa. ‘ .

The four tattvas—suddhavidya, isvara, sadasiva, and
Sakti—are also not created by the energies of Lord Siva.
Instead, they are the swelling of the heat of His own nature.
Suddhavidya, which is the state of aham-aham fidam-idam (I-
1/ this-this), is the letter $a. Isvara, which is the state of idam-
aham (this-I), is the letter sa. Sadasiva, which is the state of
aham-idarh (I-this), is the letter sa. Sakti, which is the state of
aham (), is the letter ha. This is the reason that these four let-
ters in grammar are called #sma, which means “the heat of His
own nature.” They are the expansion of the state of unlimited
Being and, as such, are attached to the unlimited state of
purusa, which is the expansion of that state of unlimited Being.

The great Sanskrit grammarian Panini also explains the
alphabet as we do in our Saivism.
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akuhavisarjantyanam kanthah |
The place where the following letters are produced is the
throat:
a, 4, ka, kha, ga, gha, na, ha, h
~icuyasanam talu | /
The place where the following letters are produced is the
soft palate:
i, I ca, cha, ja, jha, Ra, ya, 3a
riturasanam murdha |
The place where the following letters are produced is the
head: '
ri, ri, ta, tha, da, dha, na, ra, sa
litulasanam dantah |
The place where the following letters are produced is the
teeth: .
i, I, ta, tha, da, dha, na, la, sa

upiipadhmaniydindamosthau |
The place where the following letters are produced is the
lips: -
u, @, pa, pha, ba, bha, ma, upadhmaniya?
flamananananam nasika ca [ .
The place where the following letters are produced is the
nose:

fia, na, na, na, ma

edaitoh kanthatalu |
The following letters are produced by the throat and palate:
e, ai

2. upadhmaniya is used in the recitation of mantras in the Vedas.
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odautoh kanthostam |
The following letters are produced by the throat and lips:
o, au

vakarasya dantostham |

The following letter is produced by the teeth and lips:

va

jihvamiiliyasya jihvamilam [

From the root of the tongue is produced:

Jihvamiitya?

nasikdnusvarasya |

From the nose is produced:

m - anusvara

The aim of matrikacakra is to function with the first and the
last letter in either the way of Siva or the way of Sakti. To func-
tion in the way of Siva, take the first letter a which is the first
step of Lord &iva in the creative. field, and combine this with
the last state of Lord Siva, the letter ha, which is the resting
place and the last letter of matrikacakra. This also corresponds
to Panini’s concept of pratyahara. Take the first letter along
with the last letter and you will find that all of the letters are
existing therein. The whole universe of letters falls within these
two letters. -

According to the rules of Sanskrit grammar, we then, after
combining the letters @ and sa, have 10 append the letter m on
the end and this creates the mantra of Lord Siva, the mantra
ahaim A The letter 7 has a special significance. It indicates that
this whole pratyahara, which is contained in the letters from a
to ha, and which has produced the one hundred and eighteen
worlds, the thirty-six elements, and the five circles (kalas), has

3 The guttural class of consonants uttered from the root of the tongue.

4 Aham is the mantra of Universal “L”
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in reality created nothmg It is just one point. This is the sig-
nificance of the letter m, which is anusvara.

The way of Sakti is the way of energy. The difference
between Sakti pratyahara and Siva pratyahara is that in Sakti
prazyaham two Saktis combine and create a world of their
own. Sakti is actually the existence of created Being. Siva is
the creator. Here, Sakti wants to become independent of Siva.
To do so, She must create a world of Her own. It is like what
happens with bees. When the queen bee stops creating eggs,
then the worker bees, w1thout matlng, create eggs of their own.
This is the ‘mating of Saktis. Siva is put aside and Sakti com-
bines with Sakti to create their own world, which is the expan-
sion of Saktis. And this creation takes the first letter of the con-
sonants, the letter ka, which is the first letter of the Saktis and
combines it with the last letter of the Saktis, the last consonant,
the letter sa5 and produces the mantra of Sakﬁ, the mantra ksa.

In the kingdom of mdtrikdcakra, there exists three kinds of
visargas, three kinds of flow. These three visargas are known
as $ambhava visarga, sakta visarga, and anava visarga.

The first visarga exists at the stage of ananda $akti, and is
represented by the letter @. This visarga is known as sambhava
visarga. The mode of this visarga is said to be cittapralayah.
The word cittapralayah indicates that state where your mind
does not function, where only thoughtlessness exists. Here the
mind does not work at all. This is the thoughtless flow. This
$ambhava visarga is also known as para visarga, the supreme
visarga. This supreme visarga is concerned with Siva.

The second visarga is known as $akta visarga. It is also

5 The letter “hg” is not part of this creation of the Saktis because Aa is a
letter which is attached to Siva and, therefore, $akti does not recognize
her nature without Siva. The letter ha is apara visarga, the gross visarga
of Lord Siva.
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known as pardpara visarga, the highest cum lowest or medi-
um visarga. This visarga is represented by the last letter of the
vowels, the letter 2 which in grammar is also designated as vis-
argah. The mode of this visarga is called cittasambodhah.
Cittasambodhah indicates that state where awareness is main-
tained in one-pointedness.

The third and last visarga is called dnava visarga. It is also
known as apara visargah, the lower or inferior visarga. It is the
visarga of the individual (narah). This visarga is attributed to
the letter ha, the last letter of the Sanskrit alphabet. The mode
of this visarga is called cittavisrantih. The word cittavisrantih
indicates that state where the mind rests in concentration,
where the mind takes a permanent seat in concentration.
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Chapter Four

The Theory of Reflection
Pratibimbavadah

In the ordinary worldly course, sound is reflected outwardly
in ether and inwardly in the ear. Touch is reflected outwardly
in air and inwardly in the skin. Form is reflected outwardly in
fire and in a mirror and inwardly in the eye. Taste is reflected
outwardly in water and inwardly in the tongue. Smell is reflect-
ed outwardly in the earth and inwardly in the nose. These
reflections, however, are just like the reflections in a mirror.
They only take place individually. All five reflections are not
available at once; only one thing is reflected in each. In a mir-
ror, form is reflected. Touch can not be reflected in a mirror nor
can taste, smell, or sound. A mirror will only reflect form. It is
only in Supreme God Consciousness that you find all five
reflected at once. In fact, although these reflections are experi-
enced individually in all of the sense organs—sight in the eye,
sound in the ear, etc.—these reflections could not even be
observed if consciousness were not there. Awareness is needed
and this is found in consciousness, not in the organs.

The universe, therefore, is reflected in the mirror of con-
sciousness, not in the organs nor in the five gross elements.
These are merely tattvas and cannot reflect anything. The real
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reflector is conscionsness. In consciousness, however, you see
only the reflected thing and not the object that is reflected. That
which is reflected (bimba) is, in fact, svatantrya. This whole
universe is the reflection of svatantryal in God Conscious-
ness. There is no additional class of similar objects existing
outside of this world that He reflects in His nature. The outside
element, that which is reflected, is only svatantrya. The infinite
variety which is created is only the expansion of svatantrya.2
You can understand this by taking the example of cause and
effect. When a potter makes a pot, he takes clay and gives form
to that clay with his potter’s instruments, such as a stick, a
string, and the potter’s wheel. Within the potter’s creative
activity, two kinds of causes can be distinguished. There is the
material cause, which in Sanskrit is called wpadanakarana.
This is that cause that travels with the effect. It cannot and does
not become separated from the effect. Second, there is the for-
mal cause, which in Sanskrit is called nimittakarana. The for-
mal cause does not travel with the effect. The material cause is
the potter’s clay and the formal cause is the potter himself and
his stick, string, and wheel. In the ordinary worldly course, the
object which is reflected (bimba) seems to be the cause of the
reflection (pratibimba) because the reflection cannot exist
without that which is reflected. We have seen, however, that all
reflection is really a reflection in God Consciousness. If the
object reflected is really the cause of the reflection, then what
kind of cause is it? Is it the material cause, which travels with

1 Svatantrya $akti is one with God Consciousness. There are not two ele-
ments, such as the mirror and the object which is reflected in the mirror.
The reflected and the reflection are one. The mirror, which is the absolute-
ly independent will of God (svatantrya), is God Consciousness.

2 yadvapi karanam kificit bimbatvena. .,
Tantraloka: II1;50
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the effect, or is it the formal cause, which does not travel with
the effect? It cannot be the material cause because that would
mean that there is something outside of God Consciousness
which travels to become part of the effect which is the reflec-
tion. It is our theory in Saivism that nothing can exist outside
of God Consciousness. There cannot, therefore, be any agency
" which is separate from God Consciousness and which travels
with the cause because if it is separate from God
Consciousness and therefore from the effect, it would not exist.

If the reflection of some object is existing in the mirror of
God Consciousness, then what is that reflection a reflection of?
We have seen that if the object which is reflected were to
remain outside of God Consciousness, then it would not exist.
There can be nothing, therefore, which is outside to be reflect-
ed in the mirror of God Consciousness. There is only the mir-
ror. There is no external cause which has gone into the reflec-
tion which is the effect. There is only the mirror of God
Consciousness. '

But what then is the cause of this reflection? Svarantrya is
the mirror. Svatantrya, the absolutely independent will of God,
is the cause of this reflection. Unlike ordinary reflection which
we experience in the world wherein an object can be distin-
guished as the cause of that reflection, in God Consciousness
only the reflection exists and not anything that is separate and
reflected (bimba). In this causality, svatantrya is the formal
cause (nimittakarana), not the material cause (upaddi-
nakarana), of the reflection. It does not travel from the cause
into the effect because, as I have explained, there is no cause
which could be separate from God Consciousness. It is His free
will that He wills and what He wills appears in the mirror of
His Consciousness. It is simply His will (svatantrya). In reali-
ty, only the reflection exists and not anything that is reflected.

This universe, therefore, is found in the reflector of God
Consciousness, not through the agency of anything of which it
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is a reflection (bimba) but through His svatantrya, where the
universe is contained in seed form. Svatantrya is the seed of
everything. Everything exists in the mirror of God
Consciousness with svatantrya as its cause.

The theory of reflection (pratibimbavdda) is meant for
advanced yogins. This theory teaches them how to be aware in
their daily activities, while talking, while walking, while tast-
ing, while touching, while hearing, while smelling. While they
are performing all of these various actions, they see that all of
these actions move in their Supreme Consciousness. Their
vision, their perception, heretofore limited, becomes unlimited.
'The mode of their actions becomes absolutely unique. They see
each and every action in their God Consciousness. They exist
in the state of sada$iva. Each and every action of their life
becomes glorious. This is the awareness that comes from the
practice of pratibimba.
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Chapter Five

The Explanation of the Means
Upayas

The meaning of the Sanskrit word updya is “means.” The
word updya in Kashmir Saivism is used to indicate the means
to enter into Universal God Consciousness from individual
consciousness. Our Saivism proclaims that there are three
means for entering into Universal God Consciousness: $amb-
havopaya, the supreme means; saktopdya, the medium means;
and anavopaya, the inferior means.

~ Sambhavopaya

Sambhavopaya, the supreme means, functions in marrika-
cakra, pratyahara, and pratibimbavida. The definition given
in the “Malinivijayottaratantram” for §ambhavopdya is “the
one who preserves thoughtlessness.” By preserving thought-
lessness, that is, not having thoughts and maintaining the con-
tinuity of that thoughtlessness, and by the grace of the Master,
one enters into that transcendental consciousness where he
finds that this whole universe has come out from sentences and
sentences from words and words from letters and letters from
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that real “I” which is Parama Siva. Here, one finds that this
whole universe is reflected in his own consciousness and that
it is reflected from within rather than from without.!

S&mbhavopa’ya is called icchopdya because it originates
from iccha $akti and because it is that means which exists in
the state of the meant. In $Gmbhavopdya, there are no means to
travel upon. It is the meant. There is nowhere to go. You must
reside only in the meant. The rest is automatic. Here, only the
grace of your Master is necessary. It must be realized, howev-
er, that you yourself must come to this point where you reside
in the meant and this you do by maintaining the continuity of
thoughtlessness. Up to this point, therefore, there is still some-
thing to be done. When you reside only in the meant, it is then
the grace of your Master that carries you. You must reach that
state where only your Master shines for you. This means that
you must merge in your Master’s consciousness. In this state,
you do not exist; only your Master exists. Masters select disci-
ples for this upaya who are highly developed in awareness.
Until then, they will not be accepted by the Master for this
upaya. In this upaya, the Master functions more than does the
disciple.

In our Kashmir Saivism, we say,

. Svamuktimatre kasyapi
yavadviSvavimocane |
pratibhodeti khadyota-
ratnatarendu sliryavat || o

Tantraloka: XII1:159

1 akirthciccintakasyaiva gurupa pratibodhatah |
jayate yah samavesal $ambhavo 'sivudiritah | |
Malinivijayottaratantram; IT; V23
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“A light bug shines only for himself, jewels
shine not only for themselves but for a few
others also, the stars shine for even more, the
moon shines for still more, and the sun shines
for the whole universe. In the same way, he
who is established in the Sambhavopaya state
shines like the midday sun for the whole uni-
verse.”

As the light bug has sufficient light to show his own body,
there are those yogins that are sufficient only for themselves;
they cannot help anybody else. There are also yogins, who like
jewels, shine so that their light illumines those that are near.
Those yogins that shine like stars illuminate even more with
their light. Those that shine like the moon illumine still more.
But the Saivaite yogi, established in sambhavopdya, is just like
the sun—he lights the whole universe.

S’&ktopdya

Sakropaya is that updya which functions by the means of
energies.’ Saktopdya is called jianopdya, because it is the
means which originates from jfigna sakti, the energy of knowl-
edge. Here, the aspirant is more important than the Master
because he must make himself capable of receiving the
Master’s grace., He must work to develop great velocity of
awareness until he reaches the “feet of the Master.” By this I
do not mean the Master’s physical feet. “Being at the feet of
the Master” means reaching that state where the aspirant is
capable of receiving the grace of the Master. Those who reach
that state are said to be at the feet of the Master.

In saktopaya, the yogi does not have to recite mantras or use
his breath to be aware or concentrate on any particular spot. He
has only to see and concentrate on that Supreme Being that is
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found in two actions without actions. In the “Vijiana Bhairava
Tantra,” this is called centering.?

In saktopdya, centering can be practiced between any and all
actions and or thoughts. In centering, the yogr must develop
great velocity of awareness. Great velocity means firmness of
awareness. Awareness must not become loose. If the yogi's
awareness becomes loose, he will be forced out of $aktopaya
into the lowest upaya, dnavopdya. He will lose the right to
tread on the path of $aktopdya. In his practice, there must be
continuity in the cycle of his awareness. Only by maintaining
an unbroken chain of awareness will he be able to discover the
reality between any two thoughts or actions. The practice of
centering is meant to function between any two actions or any
two thoughts, He can center between any two thoughts or any
two movements, between one thought and another thought,
between waking and dreaming, between one step and the next
step, between one breath and the next breath. All actions and
all thoughts are the proper framework for the practice of sak-
topaya. The $aktopaya yogi must simply insert continuous
awareness in the center of any two actions or thoughts. If his
awareness is faulty and is not unbroken, then he falls and enters
into the lowest upaya, anavopaya.

Anavopaya

_ Anavopaya is concermned with anu, the individual soul.
Anavopaya is that upaya, which functions by the process of
concentrating on uccdra (breathing), karana (organs of sensa-

2 “madhyarh samasrayet.”
Vijiiana Bhairava Tantra; Verse 61
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tion), dhydna (contemplation), and sthana prakalpana (con-
centrating on a particular place).

The word uccdra means “breathing,” actually concentration
on the breath. Concentration on the breath is the essential ele-
ment of the practice of cakrodaya. In practicing cakrodaya you
have to continue breathing deeply and find the point, the cen-
ter between the two breaths, the incoming breath and the out-
going breath. This is the ending point, the beginning point, and
also the center of the span of the breath. In cakrodaya, howev-
er, the beginning and ending points of the span of the breath are
predominant. This is uccara, concentration on the breath. It can
be either with sound or without sound.

Karana means “organ” and, in particular, it means “sense
organ.” Concentrating on karaha means having and maintain-
ing one-pointedness through vision or any other sense organ. In
karana, the sense of sight is predominant. For example, in con-
centrating on karana through the sense of sight, you have to
look at a particular thing. You must go on looking without
blinking your eyes. You should go on seeing that one point
with unbroken awareness. And when that point vanishes, and it
should and will vanish when you enter into that vastness of the
center, that is the end. If you were to practice concenfrating on
karana through the sense of hearing, then you would listen to
some sound and continue listening and repeat that sound again
and again. You can also practice by concentrating on some
taste or some particular sensation of touch. In karana, you can
employ all the five organs of sensation, however; with the
senses other than sight, you must remain aware of where the
sensation first arises. This is the way of karana in anavopaya
and, in the long run, this creates one-pointedness.

The word dhyana means “contemplation.” It is another
mode in @navopaya. Dhyana is contemplation on some point.
There are different forms of dhydna. For example, you -re
practicing dhyana when you contemplate on the lotus in your
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_heart, or on the meaning of some mantra® such as the mantra
“so’ham” or the manira “$iva.” This is a higher form of
anavopdya because it is contemplation without any shape,
without any form. If you were to contemplate on Lord Siva as
having a particular form, a particular shape, that is a lower
form of dnavopdya. 1t is contemplation with form.

Therefore, any time in meditation that you have mantra,
then you have dhyana. And along with dhyana, you can also
adjust karana and uccdra, but not in the beginning.

Sthana prakalpand means concentration on some particular
place. The higher form of sthana prakalpana, which is a prac-
tice in higher anavopaya, is that practice where you discover
where each aspect of reality is found in the span of the breath.
You see where the devas are residing, where the lokapalas are
residing, where is the location of dawn, where is the location
of morning, where is the location of midday, where is the loca-
tion of sunset (sandhya), where is the location of midnight,
where is that location which is the time when the sun moves
toward the northern side, and where is that location which is
the time when the sun moves to the south. These are all sthana
prakalpana, and these are the particular points you have to
concentrate on, and discover in the course of your breath.4 The
practice of sthana prakalpana is mmply to see the vastness of
the universe in one breath.

The second and lower form of sthcina prakalpand, which is
a practice in lower anavopaya, is where you concentrate on dif-

3 All mantras have meaning.

4 In the practice of sthiina prakalpand, there are points in the breath which
you must concentrate on. In the practice of uccara, there is no need to con-
centrate on each and every point in the passage of the breath. In this prac-
tice, you concentrate on only one point.
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ferent points in the body. These particular places for concen-
tration are divided into three. One place for concentration is
between the two eyebrows (bhriimadhya). The second place
for concentration is the pit of the throat (kantha kiipa). And
the third place of concentration is the heart (hridaya).

All of these processes, uccara, karana, dhyana, and sthana
prakalpand, are called the updyas of jiva, the means of the
individual, and they exist in dnavopaya. ‘

Anavopdya is the means found in the world of duality and
is known as bhedopaya. The means which exists in the world
of mono-duality, in the world where duality and nonduality
exist together, is §aktopdya and is called bhedabhedopaya.
That means which exists in the world of pure monism (abkhe-
da) is sambhavopaya and is called abhedopaya.

Sambhavopdya is also called icchopdya, as it is the means
which exists in icchd $akti. The means which exists in jiiana
Sakti is $aktopaya and is called jhianopaya. Anavopaya is
called kriyopdya because it is the means which is found in
kriya sakti. :

The difference between anavopaya, saktopdya, and samb-
havopaya is this. In anavopaya, the strength of your aware-
ness is such that you have to take the support of everything as
an aid to maintaining and strengthening your awareness.
Though you concentrate on the center, you must take the sup-
port of two things for concentrating on that center. In $ak-
topaya, your awareness is strengthened to the extent that only
one point is needed as a support for your concentration and
that point is the center. In $a@kfopaya, you begin with the cen-
ter and then become established there. In $ambhavopaya, the
- strength of your awareness is such that no support is needed.
You are already residing in the meant. There is nowhere to go,
just reside at your own point. The rest is automatic.

It is important to realize that though there are different
upayas, they all lead you to the state of one transcendental
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consciousness. The difference in these upayas is.that -
anavopaya will carry you in a long way, §dktopdya in a short-
er way, and sambhavopaya in the shortest way. Although the
ways are different, the point to be achieved is one.

Anupaya

Beyond these three upayas, sambhavopaya, $aktopdya, and
anavopaya, there is another upaya. Although it is not actually
an updya, yet it is mentioned in Kashmir Saivism. This updya
is called anupdaya. The word anupdya means “no upaya.”
Thoughtlessness is called $ambhavopaya. One-pointedness is
called $aktopaya. Concentration on and with the support of
mantra and breathing and all other elements is called
anavopaya. Above all of these is anupaya. In anupdya, the
aspirant has only to observe that nothing is to be done. Be as
you are. If you are talking, go on talking. If you are sitting, go
on sitting. Do not do anything, only reside in your being, This
is the nature of anupaya. Anupaya is attributed to ananda Sakti
of Siva and is also called @nandopaya.
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Chapter Six

The Theory of Speech
Vak

When the aspirant resides in the sambhava state, in com-
plete universal I-ness (piirnahanta), he is traveling in the king-
dom of vak, “speech.” Here, he resides in the principal and

" supreme speech which is called paravdk. And not only does
this aspirant reside in that state of paravak, but he travels in
other sounds also. He comes out and he goes in. He has the
ability of traveling from the supreme to the gross and from the
gross to the supreme. He can ascend and descend without vary-
ing his consciousness. His consciousness will remain the same
in each and every state.

The word pard means “supreme,” and para vak is the
“supreme speech.” It is that soundless sound which resides in
your own universal consciousness. It is the supreme sound
which has no sound. It is the life of the other three kinds of
speech which comprise the kingdom of speech, pasyanti, ma-
dhyama, and vaikhari, and yet it is not in this kingdom of
speech. The aspirant’s purpose in the kingdom of speech is to
travel from pasyanti to madhyamd and then to vaikharl. In your
journey you do not travel to pard because pard is supreme.
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Pagyanti vak is that speech which is without differentiation
(nirvikalpa). Take, for example, the perception of some object
such as a watch. When you look at this watch, you feel that it
is a watch. But do not go that far in your perceiving. You have
to see something more, what you saw before you felt that it was
a waich. Before that,  you observed something white, not a
watch, only something white. This is that state which is par-
tially undifferentiated (nirvikalpa) and partially differentiated
(vikalpa). This is moving to the first flow of the perception of
that which you are observing. At this point in your perception,
you see only a white shade. Go still further forward in your
perception. You will see that there is some sensation of seeing.
You will not see anything. This is pasyanti vak. In this first
flow of your perceiving, you were observing, you were look-
ing, but you were not seeing anything. It is only afterwards that
you saw a watch. This kind of observation, which takes place
at the level of pasyansi vak, is in the nirvikalpa state,

PaSyantt vak is that state where a person is experiencing,
observing the world, but not seeing anything. It is only pure
sensation without any differentiation (vikalpa), without any
thought. In our Saivite literature, the state of pasyanti vak is
described as $ikharastha jhana. Sikharastha Jjhana means
“knowing something while situated at the top.” For example,
you climb to the top of a hill and see below a whole town.
When you observe that town, you observe it in its entirety. You
~ do not observe it as a collection of separate entities, one by
one, such as this is a tree, thisis a path, this is a motor car, these
are people moving about. Rather, you generally see the town as
a whole without differentiation, such as the perception “this is
the town of Srinagar,” “this is the city of London.” And this
kind of perception where you perceive something as a whole
and not in distinct parts is called $ikharastha Jhana. This is that
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seeing which is without thought. You perceive and observe in
the same way at the level of pasyanii vak.!

The next state of speech (vak) is called madhyama vak.
Madhyama vak is between the lowest speech, vaikhari, and the
highest speech, pasyanti. This is the reason that it is called
madhyamd, speech in the middle state. Madhyamé vak is that
state of mind where you reside only in thoughts. This state is
only mental. It is without letters, words, or sentences. When
you are asleep and dreaming, you are residing in madhyama
vak. Here you are residing only in the mind, not in action and,
therefore, you are devoid of sensation.

The third state of speech is called vaikhari vak. The term
vaikhari means “gross, rough.” This gross speech is ordinary
speech. When you utilize vaikhari vak, you have to use your
- tongue and lips.

These three states of speech are, respectively, called sub-
tlest, subtle, and gross. Gross speech is vaikhari vak, subtle
speech is madhyama vak, and subtlest speech is pa$yanti vak.
Each state of speech is itself also gross (sthiild), subtle
(sitksma), and subtlest (par@). Therefore, there is gross
pasyanti, subtle paSyanti, and subtlest paS§yanti, gross mad-
hyama, subtle madhyama, and subtlest madhyama, gross
vaikhari, subtle vaikhari, and subtlest vaikhari. In Saivism, the
locations of these different refinements of sound are indicated
for the easy apprehension of the aspirant.

1 A baby experiences the nirvikalpa state, without thought. As the baby
grows up, his experiences are both nirvikalpa and savikalpa. When he
becomes old, he only experiences in the savikalpa state. Here, in this state
of differentiation, he is only barking, “do this, do this, do this.” Yet, there
is no strength in doing this. In the end, this is a degraded state for indi-
vidual souls. He has lost the charm of that supremeness. To regain that

" supremeness, one must gain the nirvikalpa state in this savikalpa state. It
is only then that the nirvikalpa state will remain permanently.
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First, I will explain gross (sthiild@) pasyanti, then gross mad-
hyama, and then gross vaikhari. Next, I will explain subtle
(sitksma) pasyanti, subtle madhyama, and subtle vaikhari. And
finally, T will explain subtlest (para) paSyanti, subtlest mad-
hyamad, and subtlest vaikhart.

. 'When you play on any metal-string instrument, such as a
. sitara, the sound which is produced by that instrument resides
in gross pasyanti. And when one concentraies on that sound
which exists in gross pasyanti, one should enter in samadhi,
enter in that supreme transcendental Being. In fact, it is said in
our Kashmir Saivism, that those who cannot enter into their
real nature while listening to the sound of a metal string
instrument are worthless. They have no capacity, no ability of
concentration. That sound should and must take you inside
because that sound is pa$yanti, even though it is gross
pasyanti. The sound of gross madhyama is produced by a drum
instrument which is covered by leather. Concentration on this
gross madhyama is also helpful for carrying the aspirant inside
his own real nature.?

The third speech, gross vaikhari, is said to be all the sounds
which are produced by the mouth, through the contact of the
lips and tongue. In this state of speech, no concentration is pos-
sible. No one can enter into samadhi by concentrating on this
gross vaikhari except for that aspirant who is residing in the
sambhava state. He enters into samadhi through ordinary talk.
This, therefore, also leads him to that supreme consciousness.

To explain subtle (sitksma) pasyanti, subtle madhyama, and
subtle vaikhari, 1 will combine them and explain them togeth-

2 Although it is easier to enter into gross pa$yantl than it is to enter into
gross madhyama, it is more difficult to reside in gross pasyanti than it is
to reside in gross madhyama, You can not easily reside in gross pakyantt
unless you have the grace of the Master.
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er, as is traditionally done in our Saivism.? The inclination in
thought that (sadajam karomi) “I will play this string instra-
ment,” or the inclination (madhuram vadayami) “I will play on
this drum,” or the inclination (bruve vacah) “I will speak to
you,” is subtle. It is this thought which resides in the mind, in
the consciousness, of the thinker. And this is not so much a
thought as an inclination to think this thought. It is that point,
that inclination, that first comes to the mind. In these three
inclinations to think a thought, the inclination “I will play this
string instrument” is subtle paSyanti, the inclination “I will .
play this drum” is subtle madhyama, and the inclination “Y will
speak to you” is subtle vaikhart.

And when only the sensation of the thought “I will play this
string instrument,” or “I will play this drum,” or “I will speak
to you,” begins, when it just starts to take rise, that sensation,
which is only in the thoughtless world, is subtlest. It is before
desire.

For those aspirants who reside in the sambhava state, there
are no restrictions of only traveling in some particular vak.
They can travel in each and every state of vak, and yet remain
in the $ambhava state. The aspirant of the §ambhava state can
travel in gross pasyantt, subtle pa$yanti, and subtlest paSyant,

_gross madhyamd, subtle madhyamd, and subtlest madhyamd,
gross vaikharl, subtle vaikhari, and subtlest vaikhari, and still
remain in his transcendental state. This is the greatness of the

sambhava state. .

The aspirant of the sakta state, which is that aspirant who
has gained transcendental consciousness through adopting the
means of §dktopaya, for him there are only two movements of

3 Abhinavagupta explains these three states of subtle sound together in the
third chapter of the Tantraloka..
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speech in which he can travel, subtle and subtlest. If he tries to
travel in the movement of gross speech, he will be scattered; he -
will go astray from his reality.

Those aspirants who are in the state of anavopaya can only
utilize the gross movement of speech, because they have no
experience of the subtle or the subtlest states of speech. They
must, therefore, initially practice on the gross state of speech.
In the long run, their concentration on that gross speech will
- finally carry them to $aktopdya, where they will then reside in
their own nature.
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Chapter Seven

The Three Impurities
Malas

In our Saiva system, there are three malas or impurities.
These malas reside in maya. They do not reside in svatantrya
Sakti. Even though svatantrya $akti and maya are one, yet they
are different in the sense that svarantrya §akti is that state of
energy which can produce the power of going down and com-
ing up again, both at will, whereas maya will only give you the
strength of going down and not the ability of rising up again.
Once you have come down, you cannot move up again. This is
the reality of the state of maya. It binds you.

Maya $akti is that universal energy which is owned by the
individual being, the individual soul. And when that same uni-
versal energy is owned by the universal being, it is called sva-
tantrya Sakti. Svatantrya Sakti is pure universal energy. Impure
universal energy is maya. It is only the formation that changes
through a difference of vision. When you experience sva-
tantrya Sakti in a crooked way, it becomes maya $akti for you.
And when you realize that same maya $akti in Reality, then that
maya sakti becomes svatantrya Sakti for you. Therefore, svd-
tantrya sakti and maya sakti are actually only one and the three
impurities (malas), which are to be explained here, reside in
maya Sakti, not in svatantrya Sakti.
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The three impurities (mmalas) are gross (sthiila), subtle (sitks-
ma), and subtlest (para). The gross impurity is called kgrma-
mala. It is connected with actions. It is that impurity which
inserts impressions, such as those which are expressed in the
statements, “I am happy, I am not well, I have pain, I am a great
man, I am really lucky”, in the consciousness of the individual
being. This impurity of action (kdrmamala) is Subhasub-
havasana, the impressions of pleasure and pain. And these
impressions of pleasure and pain actually remain in your indi-
vidual consciousness.!

The next impurity is called mdyiya mala. This impurity cre-
ates differentiation in one’s own consciousness. It is the impu-
rity of ignorance (avidyd), the subtle impurity. The thoughts,
“This house is mine, that house is not mine; This man is my
friend, that man is my enemy; She is my wife, she is not my
wite,” are all created by maylya mala. Mayiya mala creates
duality. Mayiya mala is bhinnavedyapratha, the feeling that I
and others are different. You feel that what you have is differ-
ent from what others have, that some things are yours and other
thmgs are not yours. This is the impurity which makes Lord
Siva appear as many rather than as one.

The third impurity is called @navamala. It is the subtlest
impurity. Anavamala is the particular internal impurity of the
individual. Although he reaches the nearest state of the con-
sciousness of Siva, he has no ability to catch hold of that state.
That inability is the creation of anavamala. For examplg, if you
are conscious of your own nature and then that consciousness

1 An aspirant who resides in the highest state, gnupdva, or in the §dmbhava
state would have no malas. If he were to hurt himself, he would not feel
pain in the way a bound and limited individual would. Instead, he would
feel a sensation of consciousness. And yet he would not be attached to that
sensation. It would take him in, into his own Being.
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fades away and fades away quickly, this fading is caused by
anavamala.

Anavamala is apiirnatd, non-fullness. It is the feeling of
being incomplete. Due to this impurity, you feel incomplete in
every way. Because of this feeling, you create abhilasa, the
desire for completion. As you feel that you are not complete,
you desire to become complete. For example, if I have the
desire for some particular thing, then it means that I fee] that I
do not have this thing, This feeling, that you do not have this
thing, is caused by anavamala.

Though you feel incomplete, knowing that there is some
lack in you, yet you do not know what this lack really is. You
want to hold everything, and yet no matter what you hold, you-
do not fill your sense of lacking, your gap. You cannot fill this
lacking unless the Master points it out to you and then carries
you to that point.

Of these three impurities, anavamala and mayiya mala are
not in action; they are only in perception, in experierce. It is
kdrma mala which is in action.
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Chapter Eight

The Seven States of the'Seven Perceivers
Pramatrin

Now, let us discuss the seven states of the seven pramatrins
(perceivers) and their importance. The first state is called
sakala. The sakala state is that state where perception takes
place in the objective world and not in the subjective world. In
other words, I would call this state the state of prameya, the
state of the object of perception. It is realized by its pramaryri—
the observer who resides in this state, in the field of objectivi-
ty and its world. '

The second state is called pralayakala. This is the state of
negation, where the whole world is negated. And the one who
resides in this world of negation is called pralayakala
pramdtri, the observer of the pralayakala state. And this
pramdtri, this perceiver, does not experience the state of this
voidness because it is actually the state of unawareness. This
state would be observed at the time of mizrcchd, when one
becomes comatose, which is like unnatural and heavy sleep,
like deep sleep devoid of dreams. And the observer,
pralayakala pramatri, resides in that void unawareness.
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These two states function in the state of individuality, not in
the state of your real nature. These are states of worldly peo-
ple, not spiritual aspirants.

The third state is called vijiianakala and the perceiver of this
state is called vijianakala pramdtri. This state is experienced
by those who are on the path of yoga. Here the yogi experi-
ences awareness at times but this awareness is not active
awareness, and at other times his awareness is active but he is
not aware of that active awareness.! This vijianakala pramatri,
therefore, takes place in two ways: sometimes it is full of
action (svatantrya) without awareness and sometimes it is full
of awareness without action.2 '

In the first state, the state of sakala pramatri, all the three
malas—anava, mayiya, and karma mala—are active. In the
second state, the state of pralavakala pramatri, kdrma mala is
gone and only two malas remain, anava mala and mayiya
mala. These two malas are concerned with thought rather than
action, whereas k@rma mala is concerned with action, In the
third state of perceivers the state of vijianakala pramatri, only
one mala, anava mala, remains while the other two malas,
mayiya mala and kdarma mala, have ceased functioning.

I svatantryahanirbodhasya svatantrasyapyabedhati
(dvidhanavarh malamidari svasvariipapahanitah)
Tsvarapratyabhijiia Karika IIT;2:4

“Anava mala is twofold, It is the cause of the ignorance of free will and it
is also the cause of the loss of free will. Thus, it carries one away from
their own Real Self.”

2 Being full of awareness is jianapiirna, full of knowledge. Being full of
action is svatantrya, full of absolute independence.

52




Seven States of the Seven Perceivers (Pramatrin)

The fourth state of the observer is called suddhavidya and its
observer is called mantra® pramdtri. In this state, the observer
is always aware with svatantrya. All the malas have been
removed and its observer observes only the state of his own
Self, his own Real nature, full of consciousness, full of bliss,
full of independent will, full of knowledge, and full of action.
Hence, this state, though it is not a stable state, is the real state
of Siva. The mantra for this state is aham aham, idam idam.
The meaning of the first.section of this mantra, aham aham, is
that in this state the yogi experiences that he is the reality, the
Real nature of Self, the Truth of this whole universe. The
meaning of the second section of this mantra, idam idam, tells
us, on the other hand, that he also experiences that this universe
is false, that it is unreal. Because this state is not stable, the
yogi does not always remain in this state. The experience
comes and goes. Sometimes he experiences this state and
sometimes he does not experience it. Sometimes he experi-
ences only aham aham. Sometimes, when his consciousness is
a little damaged, he experiences only idan: idam. Therefore, his
reality of Self remains unstable and uncestain. _

The next state is called isvara and its observer is called
mantresvara pramdtri. The word mantre§vara means “the one
who has sovereignty on mantra (aham-1).” This state is like
that of mantra pramatri, full of consciousness, full of bliss, full
of will, full of knowledge, and full of action; however, this is a

3 The meaning of the word mantra, in the sense that it is being used here,
is found in the roots which comprise it, manana and trana. Manana
means “awareness, possessing complete knowledge.” Trana imeans
“complete protection, protection from all the four sides, that protection
which protects the whole ignorant world from ignorance.” Therefore,
mantra is that knowledge by which we are protected.
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more stable state. The aspirant finds more stability here. The
mantra for this state is idam aham. The meaning of this mantra
is that the aspirant feels that this whole universe is not false; on
the contrary, he feels that this whole universe is the expansion
of his own nature. In the state of mantra pramditri, he felt that
the universe was false, that he was the truth of this reality. Now
he unites the state of the universe with the state of his own con-
sciousness. This is actually the unification of jiva, the individ-
ual, with Siva, the universal.

The next state is the state of sadasiva. The observer of this
state is called mantra mahe$vara. In this state, the observer
finds himself to be absolutely one with the Universal
Transcendental Being. He experiences this state to be more
valid, more solid and deserving of confidence. Once he enters
into this state, there is no question at all of falling from it. This
is the established state of his Self, his own Real nature. The
mantra of this state is aham idam. The meaning of this mantra
is, “l am this universe.” Here, he finds his Self in the universe,
while in the previous state of mantresvara he found the uni-
verse in his Self. This is the difference.

The seventh and last state is the state of Siva and the observ-
er of this state is no other than Siva Himself. In the other six,
the state is one thing and the observer is something else. In this
final state, the state is Siva and the observer is also §iva. There
is nothing outside Siva. The mantra in this state is aham, uni-
_ versal L. Thisness is gone, melted in His I-ness. This state is
completely filled with consciousness, bliss, will, knowledge,
and action.

The reader must know that in these seven states of seven
pramdatrins, there are seven pramatri saktis. These are the ener-
gies of the seven pramatrins. The first energy, by which one is
capable of residing in all the three malas and thereby remain-
ing in the state of sakala, is called sakala pramatri $akti. The
second energy is that energy which makes one capable of resid-
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ing in unawareness, in voidness ($iinya). This energy is called
pralayakala pramdtri Sakti. That energy which enables one to
be seated in the state of vijianakala, where only anava mala is
active, is called vijiianakala pramatri Sakti. The fourth energy,
which makes it possible for one to reside in the state of aham
aham, idam idam in the state of mantrapramdtri, which is the
state of $uddhavidyda, is called mantra pramatri Sakti. In this
state, all of the malas have vanished completely. The fifth ener-
gy is that energy which carries you in the state of mantresvara
and is called mantre$vara pramatri sakti. This is the energy
which is found in the state of #$vara. The sixth energy is that
energy which conveys the yogi to the state of saddsiva, the
state of mantra mahe$vara. This energy is called mantra
mahe$vara sakti and it carries the aspirant in the perception of

aham idam, where he finds his I-ness in the universe. The sev-

enth energy is the state of that energy of Siva. This energy
strengthens the state which is already established in the state of
Supreme I-ness, the state of the universal and transcendental
“1.” This energy is called $iva pramaitri Sakti.
~ Itis for this reason that in the Malini Vijaya Tantram the pur-
pose of these seven states is fully described for the benefit of
the aspirant. This description is called paficadasavidhih. the
mode of fifteen-fold thought for rising and returning, for
ascending and descending. This means that the theory of the
seven pramatrins and their seven energies is meant not only for
" rising but also for descending. The aspirant must be capable of
both rising and descending. The one who rises and cannot
descend is incomplete. It is that aspirant who can rise and also
descend simultaneously who is considered to be complete and
full.
So, in conclusion, the state of Siva is actually that state
where Siva can rise and descend, and after descending, can rise
again. On the other hand, the state of individuality is that state
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where Siva descends from the state of Siva to the state of indi-
viduality and then, having descended, cannot rise again. This is
the difference between the reality of Siva and the reality of
individual. '
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Chapter Nine

The Seven Processes of the
Seven Perceivers
Pramatrin

In considering the seven states of the seven pramatrins, it is
important for you to know where these different states exist.
The state of sakala is found to be existing from prithvi tattva,
the element earth, to purusa tattva. That is, all of the tattvas
existing from prithvi tattva, up to and including purusa tattva,
are established in the sakala pramatri state. The pralaydkala
state is found to be existing in mdya tattva. Maya tattva is sim-
ply voidness, a gap. Contained in maya taltva are the two
malas, anava mala and maylya mala. In maya tattva, karma
mala is subsided, existing at this point only in seed form.
Therefore, in the state of pralayakala, one mala, karma mala,
has become inactive and, from the experiencer’s point of view,
has disappeared. Anava and mayiya mala, however, remain and
are active.

Between mayd tattva and Suddhavidyd tattva, there is a large
gap which has not been included in the class of the fattvas. This
semi tattva is called mahamdya tattva, even though it is not
actually a faftva. This tattva causes only dissolution, going
down and down. In mahamadya tattva is found the existence of
vijiiandkala.
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In suddhavidya tattva, you find the state of mantra pramata,
which is also called $uddhavidya pramatri. In isvara tattva,
you find the state of mantresvara pramatri, which is also called
tsvara pramdta. And in sadasiva tattva, you will experience
the state of mantra mahesvara pramatri.

In the above six states, you will find that both the state and
the state holder, the state and the experiencer of that state, exist.
together simultaneously. Both shine at the same time. In the
seventh state, however, the state of $iva pramatri, neither the
experiencer (pramatri) nor the object of experience (pr: ameya),
the state or the state holder, is found separately. Here, Siva is
the state and Siva is also the state holder. The observer and the
observed are one in the state of $iva pramatri. Hence, all of the
thirty-six tattvas are found in.the states of the seven
pramatrins. .

The fifteen-fold process (paficadasavidhik) teaches us how -
to rise from the lowest state of objectivity and enter into sub-
jective consciousness. This fifteen-fold process is composed of
seven pramdtrins, seven pramatri Saktis (energies) and, fif-
teenth, the object. In'this process, we begin with objectivity in
the state of sakala pramatyi. For instance, take any form which
is created with the element earth, such as an earthen pot. Look
at the pot, just go on looking at it, seeing it. The pot is the
object that we are perceiving. This is objectivity in the state of
sakala pramatyi. At the time when you are perceiving the pot,
you forget the state of observer, the one who is observing this-
pot. At the time of perceiving the pot, you yourself become the
pot. You are completely unaware of your own consciousness.
This is the state of svarigpa, the fifteenth, complete objectivity.
Here the subjective state has merged with the objective state.
This is complete objectivity in the sakala state. This is the
starting point in the fifteen-fold process of rising. It is from
here that you must begin, little by little, to develop your aware- -
ness. While perceiving the pot, you develop awareness of the
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perceiver and there you will find the state of sakala pramatri.
The means by which you perceive this state is called sakala
pramatri $akti, the energy of sakala pramatri.

Then, continuing the fifteen-fold process of rising, you must
also rise from this state of sakala pramatri and enter that state
where you are fully aware of yourself as the perceiver. In this
state the objective element, the pot, is gone and only you, the
perceiver, remain. In this state of the perceiver, in order to con-
tinue to rise, you must now also remove the thought of the per-
ceiver. Along with the thought of being the perceiver, in the
background, the perceived also exists. When the perceiver
exists, the perceived is also to be found in the background, not
vividly, but it is there. We must, therefore, also rise from the
state of the perceiver. And while rising from the state of the
perceiver to the state of the super perceiver, you fall in void-
ness. This voidness is the state of pralayakala! pramatri. This
pralayakala state is absolutely void.

When you are in the pralayakala state, it is almost certain
that you will lose consciousness. When you do not lose con-
sciousness of your Being and you are in the pralayakala state,
then you are in the state of vijianakala pramairi.

From the state of vijidnakala pramatri, you are carried
automatically to mantrapramatri, then to mantre$vara
pramatri, then to mantramahe$vara pramatri, and, finally, to
the state of § iva. You must apply effort only up to the crossing
of mdyd. Mdyd is the borderline. Once you have crossed maya,

1 The Sanskrit word kela means “sensation.” The Sanskrit word Sa-kala,
thérefore, means “with sensation” and the Sanskrit word pralayakala
means the “dissolution™ or “absence” of sensation.
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which is the state of pralayakala, then everything is automat-
ic, everything is solved.2

This is the reality of paricadasividhih, the fifteen-fold
process of rising. This process can and must be performed in
each and every field, the subjective field, the cognitive field,
and the objective field, from prithvi tattva, the element earth,
to purusa tattva. You can perform this process only in prithvi
tattva and all the processes will be complete or you can per-
form this process on the organs and all the processes will be
complete. You can perform this process on any of the rartvas
from prithvi to purusa tattva.

The next process which you must perform is called trayo-
dasavidhih. The Sanskrit word trayodasavidhih means “thir-
teen-fold process.” The thirteen-fold process includes six
pramdatrins, six pramatri energies, and the object. This thir-
teen-fold process can only be accessed when you have mas-
tered the fifteen-fold process. The object of this thirteen-fold
process on which you have to perform and from which you
have to rise is sakala pramatri, including its energy. And the
observer in this process is pralayakala pramatri and the means
by which it observes sakala pramatri is pralayakala sakti.
First, you have to rise from some being existing in no being,
Then you travel. The perceiver must perceive the duality which
is individual being in voidness without any thought. And when
that perception is no longer voidness, then it will be all con-
sciousness. This is the state of vijiianakala pramatri. From this
state, you rise antomatically to mantra pramatri, mantresvara

2 Itis the Grace of God which carries you from the lowest point to the high-
est point. You are automatically carried after you cross the boundary of
maya; however, His Grace has been with you throughout the whole of
your journey. His Grace is always there in the background for if it were
not there you could not do anything.
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pramdltri, mantra mahe$vara pramatri, and finally, to Siva
pramatri. This is the thirteen-fold process as it is explained in
the Malini Vijaya Tantra. This process is meant for highly qual-
ified yogins.

The fifteen-fold process and the thn’ceen-fold process differ
in that in the fifteen-fold process you have to rise from objec-
tivity to Universal Being, whereas in the thirteen-fold process,
you have nothing to'do with the objective world. In the thir-
teen-fold process, you have to rise from individuality, from
individual being, to Universal Being. In the fifteen-fold
process, once you have attained the state of Universal Being,
the process is complete and you then have to step up to the thir-
teen-fold process.

After you have completed the thirteen-fold process, then
you must begin ekadasavidhih, the eleven-fold process. The
eleven-fold process includes five pramatrins, five pramdtri
energies and the object from which you have to rise. In this
process the object is the state of pralayakala pramdtri, com-
plete and utter voidness. In this process then, you have to rise
from voidness. When you have the capacity to rise from void-
ness, you are greater. You must be very subtle to be able to rise
from voidness. It is absolutely impossible for sakala pramatyi
to rise from voidness. It is easy to rise from objectivity or from
subtle things, but it is extremely difficult to rise from voidness.

Even though you have attained Universal Being in the fif-
teen-fold process of rising, you do not have the capacity to
maintain that universal state. The puipose of functioning these
increasingly difficult processes is to strengthen your capacity
of rising so that you can maintain this capacity and never fall
from the state of Universal Being.

When, in the eleven-fold process, you make pralayakala
pramdtri the object and starting point of this process, then the
perceiver will be vijiianakala pramdatri. He will automatically
travel from vijianakala pramatri o mantra pramatyi, mantres-
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vara pramatri, mantra mahe$vara pramatri, and finally, to §iva
pramatyi.

After completing the eleven-fold process you must begin
navatmaviddhih, the nine-fold process. This process includes
four pramatrins, four pramatri energies, and the object. In this
process vijiignakala pramatyi is the object and the perceiver is
mantra pramatri. From mantra pramatri, rising will take place
automatically and you will rise to mantresvara pramatri,
mantra mahesvara pramatri, and $iva pramatri. This process is
completely automatic, nothing is to be done. In all of the earli-
er processes, the fifteen-fold process, the thirteen-fold process,
and even in the eleven-fold process, maya to a greater or less-
er extent is present. In the nminefold process, mdyd has com-
pletely disappeared. This and the following processes have
only to be done once. They are completely automatic. They are
done only to strengthen your awareness. You want your aware-
ness to be absolutely strengthened when you reach the state of
Siva.

After completing this ninefold process, you must begin sap-
tatattvatmaviddhih, the sevenfold process. This includes three
pramdirins, three pramatri saktis, and the object. The object in
this process is mantra pramatri (suddhavidyd) and the observ-
er is mantresvara. You will automatically travel from the
mantrefvara state to mantra mahe$vara and then to $iva
pramatri.

Next, you must take up paficatattvitmavidhih, the fivefold
process. Here, there are two pramatrins, two pramdtri saktis,
and the object. The object here is mantresvara (isvara) and the
perceiver is mantra mahe$vara pramatri. Here, you travel
automatically from mantra mahesvara pramarri to siva
pramatri.

The final process which you must undergo is tri-
tattvatmavidhih, the threefold process. The object in this
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process is mantra mahe$vara pramatri (sadasiva). Here, the
percewer and the energy of perception is only one and that is
Siva. This is the last process because here there is only one
objective being and one subjecuve being. Sadasiva is the
object and the percelver is Siva. “Siva saksat na bhidyate,”
“Upon realizing Siva, no other process remains.” There is no
onefold process. When you perceive the state of sadasiva as
the object, you are in the state of Siva. No more rising can take
place. There is nowhere to rise to. You automatically become
that One Universal Being seated in that state of Siva as
observed and as observer. Here, you rise from Siva to S‘iva,
from transcendental being to transcendental being. This state is
completely full. Here, thisness is found in Siva and Siva is
found in thisness. It is said

abhedebhedanarn bhedite ca '
antaranusarndhanena abhedanam /

“See duality in unity and unity in duality.”

This is the actial state of Saivism wherein you realize that
the point from which you have to start is the ending point, that
the existence of Siva is the same at the starting point and at the
ending point. There is really nowhere to go and nothing to be
done. It is for the obtaining of this reality of Universal Oneness
that we are taught paricadasavidhih, the fifteen-fold process, in
the Malini Vijaya Tantra.
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Chapter Ten

The Five Great Acts of Lord Siva
Paiicakrityavidhih
including His
Grace (S'aktipdta)

The five great acts of Lord Siva are sristi, the creative act;
sthiti, the protective act; samhdra, the destructive act; tirodha-
na, the act of enfolding or concealing His nature; and anugra-
ha, the act of unfolding or revealing His nature. Each of these
acts is also accomplished by the individual soul. In the case of
the individual, however, they are not called acts, but “actions,”
because this kind of act is dependent on the will of God, not on
the will of the individual being. The individual being does not
act according to his own will; he cannot. He is dependent on
the will of God, Lord Siva. It is only God that is completely
independent. There is a difference, therefore, between “action”
and “act.” Action is attributed to the individual soul and act is
attributed to Lord Siva.

H you believe that because the individual soul does not per-
form acts but only actions, and that he has no freedom and,
therefore, cannot be held responsible for his actions, you are
wrong. The limited individual is responsible for his actions. He
does have ego and feels that he is acting himself. When he feels
that he is acting himself, then he is responsible for his actions.
If he were to feel that Lord Siva is really the actor and that it is
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Lord Siva acting, not himself, only then is he not responsible
for his actions. But then, of course, he could do no wrong.

In the kingdom of spirituality, Lord Siva creates masters and
disciples through His fifth act, the act of grace (anugraha).
This grace is ninefold and, therefore, He creates masters and
disciples in nine different ways.

The first and highest level of grace is called fivrativra sak-
tipata. Tivrativra Saktipata means “super supreme grace.”
When Lord Siva bestows super supreme grace on anyone, then
that person becomes perfectly self-recognized. He knows his
real nature completely and in perfection. At the same time,
however, this kind of intense grace can not be resisted by his
body, so he throws away his body and dies. This person
becomes a master; however, he accomplishes the act of his
mastery secretly in the deserving hearts of disciples. FHe is not
visible in this world. Only those who are deserving experience
his subtle existence.

The second intensity of grace is called tivramadhya $aktipa-
ta. This is “supreme medium grace.” The effect of this grace of
Lord Siva is that the recipient becomes completely and per-
fectly illumined, but does not leave his body. He is said to be a
pratibha guru, that is, a master who is made not by another
master’s initiation, but by his self, by his own grace. He expe-
riences spontaneous enlightenment. These particular masters
live in this world with their physical bodies for the uplifiment
of mankind.

The third intensity of grace is called tivramanda $aktipdta,
which means “inferior supreme grace.” In one who has
received this grace the desire appears for going to the feet of a
spiritual master. And the master that he finds has received the
second intensity of grace, fivramadhya $aktipata. This master
is perfect. He is all knowing. There is no difference between
this master and Siva. The master does not initiate him, rather,
he simply touches him with his divine hand, or gazes upon
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him, or embraces him, and at that very moment this disciple,
who is' a recipient of medium supreme grace, perfectly tran-
scends individuality and enters into that supreme transcenden-
tal state without the need of practicing japa (recitation) or
dhyana (contemplation), etc. Although he still experiences
pleasure and pain in his physical body, it does not affect him,
as his being has become supreme.

That master who has received this parncula.r intensity of
grace, which is known as Rudra $akti-samavesah, is called
Rudra sakti-samavistah because he has completely entered into
the trance of Rudra sakti, the energy of Siva. He exhibits five
signs which can be observed by others. The first sign is his
intense love for Lord Siva. The second sign is that whenever he
recites any mantra, the devata (deity) of that mantra appears to
him at once without his having to wait. This is called
mantrasiddhih. The third sign which can be observed is that he
has control over the five elements. The fourth sign is that what-
ever work he begins, he completes that work without defect.
And the fifth sign is that either he is a master of all the scrip-
tures or he becomes a great poet.

Lord Siva, through these three supreme intensities of grace,
creates masters in the kingdom of spirituality. ‘With lower
intensities of grace Lord Siva creates worthy disciples.

The fourth intensity of grace is called madhyativara $ak-
tipata. This is “medium supreme grace.” Through the effect of
this intensity of grace, the disciple reaches the feet of that mas-
ter who is absolutely perfect. But because the foundation estab-
lished in the mind of this disciple is not quite completely per-
fect, the mere touch or glance of this perfect master will not
bring this disciple to enlightenment. He, therefore, initiates this
disciple in the proper fashion by giving him a mantra and
teaching him the proper way of treading. Through this initia-
tion, the disciple becomes enlightened but during the period of
the existence of his physical body, he is not completely satis-
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fied with this enlightenment. When he leaves his physical body
at the time of his death, however, he obtains completely satis-
factory results from the initiation he had received earlier and
becomes one with Siva.

The fifth intensity of grace is called madhyamadhya sak-
tipata, which means “medium middie grace.” When Lord Siva
bestows this particular intensity of grace upon someone, the
intense desire for achieving the existence of Lord Siva arises in
this person’s mind. At the same time, however, he does not
want to ignore the enjoyments of the world. He wants to enjoy
worldly pleasures along with wanting to realize the existence
of Lord Siva. Yet the intensity of his desire is only.for achiev-
ing Lord Siva’s state. So, although he is initiated by a master
and realizes his real nature as Lord Siva, his real self, and
enjoys the bliss of that state while remaining in his physical
body, simultaneously he also enjoys the pleasures of the world.
But as these worldly pleasures, which take place in this mortal
field of the universe, are not real pleasures, at the time of his
leaving his physical body, he enters iuto the kingdom of para-
dise (svargaloka) and enjoys all the worldly pleasures to his
entire satisfaction. After he has satisfied his desire for worldly
pleasures, he does not come down again into this world but is
again initiated by his master, who is all-pervading, while he
remains in heaven. Through this initiation, he becomes com-
plete and realizes the reality of his supreme nature and he
enters into the kingdom of Lord Siva and merges in Him com-
pletely from heaven itself.

The sixth intensity of grace is called madhyamanda saktipa-
ta, which means “medium inferior grace.” The effect of this
grace is very much like the effect of medium middle grace;
however, the difference lies in predominance. The effect of
medium middle grace is that in the mind of the disciple arises
both the desire for attaining the state of Lord Siva and the
desire for experiencing worldly pleasures. The predominant

68




The Five Great Acts of Lord Siva (Paicakrityavidhih)

desire, however, is for attaining the state of Lord Siva. The
effect of medium inferior grace is also that in the mind of this
disciple arise both the desire for attaining the state of Lord Siva
and the desire for experiencing worldly pleasures. However,
the predon:inant desire here is for experiencing worldly pleas-
ures. Though he achieves self-realization, it is not complete
because of the agitation he experiences seeking worldly pleas-
ures. So at the time of his leaving his physical body, this inten-
sity of grace carries him from this mortal world first to para-
dise, where he enjoys the pleasures of the world. But while in
paradise he does not gain the fitness to begin practicing for
attaining the realization of his self. He must, therefore, be again
reborn and come down into this mortal field. And from that
very birth he sentences his mind toward the fulfillment of his
self-realization. Although his life in this mortal realm is very
short, as Lord Siva wants to carry him quickly to his own state,
he becomes absolutely complete in that short span of time and
enters, in the end, into the transcendental state of Siva.

The above three medium intensities of grace take place in
the field of aspirants living in the kingdom of Sivadharma.
Those aspirants have the inclination to achieve the state of self-
realization at least half hourly during the day and at least twice
during the night. The remaining period they keep aside for
worldly pleasures.

The following three inferior intensities of grace—manda
tivra (inferior supreme), manda madhya (inferior medium),
and manda manda (inferior inferior)—take place in the field of
aspirants living in lokadharmah, the kingdom of worldly life.
These aspirants have the desire for achieving self-realization,
the state of Lord Siva, only when the pains and pressures of
this world become too much to bear. At that moment, they want
to abandon everything and achieve self-realization but they are
not able to, and though they want to leave this worldly life,
they cannot. These aspirants have more tendency for worldly
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pleasure and less tendency for realizing their Self. But, as the
grace of Lord Siva shines in them, in the end, which may take
many lifetimes, they become one with the supreme being. This
is the greatness of Lord Siva’s grace—that no matter what
intensity of His grace is with you, it will carry you to his nature
in the end. :
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Chapter Eleven

The Five States of the Individual
Subjective Body

On the path of the thirty-six elements, only one universal
subjective body is.traveling in each element. There are not
unlimited subjects traveling in these elements. All subjects’
(jivas) are actually only the one subjective body of God. When
he travels in the element of earth, he becomes earth and loses
his subjectivity of self. When he travels in the element of air,
he becomes air and loses his subjectivity of self. And this is the
case with all of the thirty-six elements. They are actually only
one universal subjective body. This one subjective body trav-
els, therefore, from earth to Siva and when that subjective body
reaches the state of S’iva, it becomes Siva.

As one universal subjective body travels in the thirty-six
elements, the individual subjective body travels in five states,
When this individual subjective body travels in objectivity and
it becomes the object and ignores its subjective consciousness,
this is one state. When it travels in the cognitive world and
becomes one with that and loses consciousness of its subjec-
tivity, this is the second state. When it travels in the subjective
world without being conscious of that and becomes one with
that unconscious subjectivity, this is the third state. When it
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travels in absolute subjective consciousness and it becomes
that subjective consciousness, this is the fourth state. And when
it becomes fully established in that subjective consciousness,
that is the fifth state. These five states, which comprise the
individual subjective body, are called jagrar, wakefulness,
svapna, dreaming, susupti, deep sleep, turya, the fourth state,
and rurydtita, beyond the fourth.

In jagrat, wakefulness, the individual subjective body is
traveling in the world of objectivity (prameya), which com-
prises the world of elements, names, forms, words, and sounds.
Here, it loses consciousness of its subjectivity and becomes
one with the objective world. In svapna, the dreaming state, the
individual subjective body travels in the impressions
(samskaras) of the objective world. Here, it also loses the
awareness of its subjective consciousness. It takes hold of
these impressions and becomes one with the world of impres-
“sions. In susupti, deep dreamless sleep, it has entered a state of
complete void ($iinya). If it was previously traveling in the
world of objectivity in the waking state, then upon entering
deep sleep, it loses consciousness of this objectivity and also of
its subjectivity, If it was previously traveling in the world of
impressions in the dreaming state, then upon entering deep
sleep, it loses consciousness of these impressions. In deep
sleep, it is no longer aware of anything. The impressions of the
objective world remain but these are as if dead. When it again
returns from the state of deep sleep, these impressions, which
were seemingly dead, again come to life. And when, by the
.grace of a master, this subjective body enters into subjective
consciousness with full awareness, and maintaining unbroken
awareness becomes fully illumined in its own Self, this is
called the fourth state, rurya. And when this individual subjec-
tive body takes a firm hold of furya and does not lose con-
sciousness for even a moment, then it is established in that state
called turyatita, above the fourth. It is completely established
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in its Self. Its awareness of Self is maintained constantly in
wakefulness, dreaming, and deep sleep. It never loses its con-
sciousness. Even at the time of death, because it lives in the
body of consciousness, it remains completely Self aware.

Now I will explain to you how the four states of the indi-
vidual—jagrat, svapna, susupti, and turya—are found in each
of these four states.! First, let us take the state of jagrar, wake-
fulness, and see how these four exist in the waking state. The
first state is jagrat jagrat, wakefulness in the world of wake-
fulness. Actually, this objective wakefulness is the absence of
wakefulness in the real sense because in this state you are fully
given to the world of objectivity and you completely lose con-
sciousness of your subjectivity. This is the state of complete
objectivity. People who exist here are totally given to the
objective world. They are never conscious of their self. They
are absolutely unaware. They never ask the question, “Who am
1?” When they observe an object, such as a pot, they become
completely one with that object and lose the consciousness that
they are observers. In Saivism we call this state abuddhah, the
state of absolute unawareness.

The next state is called jagrat svapna, dreaming in the state
of wakefulness. When subjective consciousness enters into
objective consciousness and then loses awareness of that
objectivity and lives only in the impressions of objectivity
while in wakefulness, this is dreaming in the state of wakeful-
ness. For instance, when, in the objective world, you look at a
particular person and you are not aware of locking at that per-
son, then you are traveling in your own impressions; this is

1 Turyatita, beyond the fourth, is not found mixed with any other state.
Turyatita is absolute. In turyatita, there is no contact of either objectivity
or subjectivity. It is for this reason that only four different miodes are to be
found in each of the four states of the individual subjective body. Turyatita
is not explained nor is it recognized in this context,
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jagrat svapna. In ordinary worldly life when a person is in the
state of jagrat svapna, we say that he is daydreaming or that he
is lost in thought. In our philosophy, we call this state budha-
vastha, that state which has some awareness, some conscious-
ness.

The next state in jagrat is called jagrat susupti, deep sleep
in the state of wakefulness. When in the state of wakefulness
that individual subjective body, both externally and internally,
loses consciousness of the objective world and also loses con-
sciousness of the world of impressions, he is in the state of
Jjagrat susupti. Externally, he is not experiencing the objective
world and mternally, he is not experiencing the world of

' unpressmns In our Saivism, this state is called prabuddhah,
“with consciousness,” because he has reached very near to the
Supreme Consciousness of Being.

The highest and most refined state in jagrat is called jagrat
turya, the fourth state in the state of wakefulness. In this state,
the individual subjective body, after losing consciousness of
both external and internal objectivity, enters into some con-
sciousness of Self, of Being. He is partly illuminated by that
awareness of Self and becomes quite aware internally of the
consciousness of Self. He moves and travels in the objective
world, and at the same time, he resides in Self-Consciousness.
He does not lose hold of his internal subjective consciousness.
In Saivism, Jjagrat turya is called suprabuddhah, absolutely
full of awareness. )

Also in svapna, the dreaming state, where you travel only in
impressions, the four modes of jagrat, svapna, susupti, and
turya are to be found. Svapna is the state found in dreaming, in
impressions, in memory, in madness, and in intoxication. The
first state in svapna is known as svapna jagrat, wakefulness in
the state of dreaming. When the subjective body travels in
impressions and is given to those impressions in the field of
objectivity and, at the same time, loses consciousness of those
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impressions, this is the state of individuality called svapna
jagrat. Here, this individual sometimes travels in the waves of
impressions and sometimes travels in the waves of objectivity.
For example, if in a dream you see a pencil and then, when you
look again, you see a knife in place of the pencil, you are not
conscious of this change. You do not ask the question, “Why is
there now a knife where there once was a pencil?” Everything
in this state, normal or abnormal, seems normal and ordinary to
you, It is objective because you are given to objectivity and are
lost in the object, which in this example is the pencil. The ques-
tion, “How is this s0?” does not arise in your mind. This state
in Saivism is called gatagatam, which means “you come and
you go,” sometimes it is a pencil and sometimes it is not a pen-
cil.

The next state found in svapna, the dreaming state, is called
svapna svapha, dreaming in the state of dreaming. In this state,
the individual subjective body travels only in the world of
impressions without the least awareness of their connection of
one to the other. You see a pencil, then you see a book, then you
fly in the air, then you are driving a automobile, and yet you are
not aware of any of this. You feel that everything is perfectly
okay. In our Saivism, this state is called suviksiptam, “absolute-
ly dispersed consciousness.” You travel here and there, you do
this and that, and yet you do not know anything.

The third state found in svapna is called svapna susupti,
“deep sleep in the state of dreaming.” Sometimes in the dream-
ing state, this subjective body, while traveling in the world of
impressions and thoughts, also develops some awareness of
subjectivity. If, for example, you were to see a pencil in a
dream and then in the next moment you were to sce a knife in
place of the pencil, you would wonder why the pencil has
become a knife. You realize that you are not awake, that you
must be dreaming. You are traveling in subjectivity; however,
that subjectivity does not remain. Because this state is susupti
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in the state of dreaming, your subjective consciousness comes
and goes. You question and argue and then you forget, you lose
this consciousness and are again traveling in impressions. This
state of individuality is called samgatam, which means

“touched.” Here, you experlence the occasional touch of con-
sciousness,

The next and highest state in svapna is called svapna turya,
the fourth state in the state of dreaming. When you are in the
dreaming state and observe some particular object, you per-
ceive this particular object in the world of impressions. And
when at that very moment, while in the dreaming state, you
become aware, you become conscious that you are not awake,
that you are in the dreaming state and, by the grace of your
master, you cast away the objective world of impressions and
enter into samadhi, this is the state of svapna turya. This state
also is not permanent. Again, you fall into the dreaming state
full of impressions and begin to dream. Realizing that you are
again dreaming, you enter again into samadhi and then anoth-
er dream comes and takes you away. You move from the
dreaming state to samadhi and back to the dreaming state and
again to samddhi and so forth. You are incapable of maintain-
ing that state of samadhi. This condition is known in Saivism
as susamahzfam which means “absolutely aware, full of
awareness.’

In the state of susupti, deep sleep, the first state of these four
modes is susupti jagrat, wakefulness in the state of deep sleep.
In this state, you lose all impressions and thoughts and remain
in absolute void ($itnya). While remaining in this state, you are
not aware and you do not taste its joy. For example, if you have
fallen into this state of sound dreamless sleep, where you tray-
el neither in objectivity nor in impressions, and then when you
emerge from that dreamless state, someone asks you, “Where
were you?” You would reply (nakificidino ‘smi), “I do not know
anything.” Sometimes upon awakening from deep sleep, you
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realize that while you were asleep you did not know anything;
however, you do know that you were happily sleeping and that
it was absolutely peaceful. This experience “I was peacefully
sleeping” does not occur in susupti jagrat. In the state of susup-
t jagrat, you remember afterwards that you were experiencing
nothing.

na kificidahamavedisam
gadha mudho‘hamasvapsam

“] was asleep and I observed nothing.”

In our Sai}rism, this state is called uditam, “full of rising.” It
is said to be full of rising because you have thrown away the
world of impressions and have entered into the negation of
impressions. You are rising out of the world of impressions
toward Siva..

The next state in deep sleep is called susupti svapna,
“dreaming in the state of deep sleep.” While in deep sleep, you
are traveling in the world of unconscious subjectivity. It is the
world of subjectivity where subjectivity is absent from con-
sciousness. In deep sleep there is no consciousness, no aware-
ness of subjectivity. You remain in that subjectivity but you do
not know that you are in subjectivity. In the state of susupti
‘svapna, however, you have some impression of being in sub-
jectivity, there is some cognition of remaining there. In this
state, you are somewhat conscious that you are traveling in
subjectivity. We call this state vipulam, which means “gets
nourished.” This means that the impression and awareness that
you are traveling in the world of subjective consciousness
gradually becomes stronger and stronger; it slowly increases.

The third state of deep sleep is called susupti susupti, deep
sleep in the state of deep sleep. In this state, while you are trav-
eling in the world of subjective consciousness, the impression,
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the faint idea that this is the world of subjective consciousness,”
remains in the background throughout, without interruption. In
the state of susupti svapna, you also have some impression of
remaining in subjectivity; however, it is an interrupted percep-
tion, Yet in both cases, in susupti svapna and in susupti susup-
ti, where the impression, the faint idea that this is the world of
subjective consciousness remains in the background, susupti is
predominant. This state, in which the subtle awareness that this
is the world of subjective consciousness remains in uninter-
rupted continuity, is called in our Saivism $antam. Samam
means “peaceful.” It is so named because your awareness
remains in the background in an absolutely peaceful state. In
this state, there is no agitation.

The fourth state of deep sleep is susupti turya, the fourth
mode in the state of deep sleep. In this state, you travel in the
world of subjective consciousness. You are continuously aware
of that subjective consciousness in the background and at the
same time you experience the bliss of this state. In susupti
susupti, you do not experience the real bliss of this subjective
state, you experience only its peace. Here, in susupti turya, you
experience the positive bliss of this state. Here, you are enter-
ing samadhi and yet consciousness still remains in the back-
ground. We call this state suprasanna because this is that state
in which you are absolutely full of bliss, even though you are
not fully aware of that bliss.2

Let’s turn now and look again at the three states of the indi-
vidual subjective body. The word jdgrat refers to that state
wherein one is full of awareness from his own point of view,
from the point of view of individual consciousness, not from

. 2 uditarh vipularh $antarh suprasannamathaparam
Malini Vijaya Tantra: 11;45
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" the point of view of subjective consciousness. It is worldly
people that call this state jagrat (waking). Yogins, on the other
hand, have a different name for it. Yogins feel that when you
enter in the state of objective consciousness, you become one
with objectivity. This, therefore, is not actually the state of
waking. It cannot be jagrat. It is really the state of becoming
one with objectivity. For this reason, this state is called
pindasthah, a state where you become one with whatever you
perceive. Enlightened souls (jiidnis) have yet another name for
it. In this state the Being of Siva has expanded his body of con-
sciousness in names, forms, space, and time. These jianis feel
the consciousness of Siva everywhere. It is for this reason that
they call this state sarvatobhadra® which means “everywhere
divine.” Wherever they go, these enlightened souls feel the
divinity of God Consciousness. Whenever they travel in the
objective world, whether in name, form, space, time, whether
walking or talking, whatever they may be doing, they are trav-
eling in Absolute Consciousness.

The dreaming state is called svapna (the absence of worldly
activity) by worldly people because the outer objective world
is absent. Yogins, on the other hand, call this state padastham,
which means “being established where you are,” because here
you become established in your own point. Yogins find that
svapna is a nearer way when entering into samadhi, when
entering into the absolute. When you are in the state of jagrar,
you have to struggle to enter in samadhi. When you are in the
state of svapna, you only have to struggle half as much. It is
much easier to concentrate your awareness in svapna than it is
in jagrat. Children exist primarily in svapna. If illuminating

3 sarvatobhadramasinam
sarvato vedyasattaya || .
Tantraloka: X;244
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power is put into them by some master or greater soul, they
will enter into seamadhi in an instant. They have no external
thoughts; they have only internal thoughts. They are very near
to their own Self. Jianis call the state of svapna vyapti, which
means “pervasion,” because in the dreaming state they pervade
everything and they know that they are pervading. They per-
vade their own body, the automobile they are dreaming they
are driving, the road they are dreaming they are driving on, and
the place they are dreaming they are going to. The reality is
that none of these objects are produced by any outside agency.
All exist within their own self.4

Worldly people call the state of deep sleep susupti (asleep)
because they have no knowledge of objectivity in this state.
There is no objectivity and there are no impressions. This state
is tiisnimbhdva which means “absolute silence.” For them, it is
an appeased state. They feel that after leaving this state they are
more peaceful. They find this state to be nourishing. Yogins, on
the other hand, feel that in this state of sound sleep they
become attached to their own nature. This state for yogins is
full of consciousness, while this state for worldly people is full
of unconsciousness. Yogins, therefore, call this state rigpastha,
which means “established in one’s own Self,” because here
they are established in their own Consciousness. Jianis call
this state mahavyapti (the great pervasion) because here they
find that there is absolutely no limitation of objectivity or
impressions. ‘

From the Trika Saivite point of view, predominance is given
to the three energies of Siva, para Sakti, the supreme energy;
pardapard Sakti, medium energy; and apara Sakti, inferior ener-

4 The jiiani does not desire to direct his actions in a dream. A jfigni is desire-
less. A jhani does not desire—he just moves. It is Universal Will that acts.
The jAani is touched with Universal Will.
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gy. The kingdom of apara sakti, the lowest energy, is found in
wakefulness and dreaming. The kingdom of parapard $akti,
the medium energy, is established in the state of sound sleep.
And lastly, the kingdom of parasakti, the supreme energy, is
found in the state of furya.

The state of turya is above the state of pramdtri. It is called
the state of pramiti. Pramiti is that state where subjective con-
sciousness prevails without the agitation of objectivity. Where
the agitation of objectivity is also found in subjective con-
sciousness, that is the state of pramatri. For example, when a
person is lecturing and he is full of those objects which he is
explaining, this is the state of pramdtri. And when that same
experiencer is without the agitation of lectures and there is no
objective world before him, this is the state of pramiti. The
state of pramiti is without any object at all. In other words,
when he is residing in his own nature, that subjective con-
sciousness is the state of pramiti.

The state of turya is said to be the penetration of all energies
simultaneously, not in succession. All of the energies are resid-
ing there but are not in manifestation. They are all together
without distinction. Turya is called savyapara because all of
the energies get their power to function in that state. At the
same time, this state is known as anamayd because it remains
unagitated by all of these energies. '

Three names are attributed to this state—by worldly people,
by yogins, and by illuminated humans (jiianis). Worldly people
call it turya, which means “the fourth.” They use this name
because they have no descriptive name for this state. They are
unaware of this state and, not having experienced it, simply
call it the fourth state. Yogins have attributed the name rupatita
to this condition because this state has surpassed “the touch of
one’s self” and is “the establishment of one’s self.” The touch
of one’s self was found in sound sleep; however, the establish-
ment of one’s self takes place in fwrya. For illuminated
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humans, jiignis, the entire universal existence is found in this
state of furya, collectively, as undifferentiated, in the state of
totality. There is no succession here. J#ianis, therefore, call this
state pracaya.’

Now I'll explain the names given to the states of turya
Jjagrat, turya svapna, and turya susupti. Only these three states
are possible in furya. As turya cannot be divided, turya turya is
not possible. The preceding states of individual subjective con-
sciousness, jagrat, svapna, and susupti, each have four aspects;
the state of turya has only three.

The state of turya jagrat exists when the consciousness of
turya is not vividly manifested. Here, the consciousness of
turya is in a subconscious state; it is found in the background.
In this state, though strong consciousness exists, it is not man-
ifested totally. It is yet to be manifested. In the state of turya
svapna, the consciousness of turya is more vividly manifested.
Consciousness is stronger here. And in the state of turya susup-
ti, the consciousness of furya is the most vivid. Here, con-
sciousness is the strongest. The state of turya jagrat is called
manonmanam, “‘beyond the span of the mind,” because it is
that state where the mind has taken rise in mindlessness, com-
plete thoughtlessness. The state of turya svapna is named
anantam, which means “unlimited” because here is found the
unlimited nature of the Self. This is the state of unlimited
Being. Turya susupti is called sarvartham. Sarvartham means
that in this state, although you are unlimited, you find existing
all of the limitations of the universe.5

5 Pracaya literally means “totality” and refers to the undifferentiated total-
ity of universal existence.

6 manonmanamanantam ca
sarvarthamiti bhedatah
Malini Vijaya Tantra: IT;46
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Turyatita is that state which is the absolute fullness of Self.
It is filled with all consciousness and bliss. It is really the last
and the supreme state of the Self. You not only find this state
of turyatita in samadhi, you also find it in each and every activ-
ity of the world. In this state, there is no possibility for the
practice of yoga. If you can practice yoga, then you are not in
turydtita. In practicing yoga, there is the intention of going
somewhere. Here, there is nowhere to go, nothing to achieve.
As concentration does not exist here, the existence of the help-
ing hand of yoga is not possible.
~ There are only two names actually attributed to this state of
turyatita, one given by worldly people and one by jnanis.
Worldly people, because they know nothing about the state,
call it turydtita, which means “that state which is beyond the
fourth.” Jranis, on the other hand, also have a name for it.
They call it mahdpracaya,” which means “the unlimited and
unexplainable supreme totality.” Yogins do not actually attrib-
ute any name to this state because they have no knowledge of
it. It is completely outside of their experience. Yogins have
though, through the use of their imagination and guesswork,
imagined one name which might be appropriate for this state:
satatoditam® which means “that state which has no pause, no
break,” It is a breakless and unitary state, In samadhi it is there.
When samadhi is absent, it is there. In the worldly state it is
* there. In the dreaming state, it is there. And in the state of deep

7 mahapracayamicchanti
turyatitar vicaksanah |l . .
Malini Vijaya Tantra: II;38

8 turyatite bheda ekah
satatodita ityayam i
Tantraloka: X;283
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sleep, it is there. In each and every state of the individual sub-
jective body, it is there.

I have explained the nature of these five states of individual
subjectivity from the Trika point of view. In the Pratyabhijna
philosophy, the masters of the Pratyabhijfid School have also
explained and defined these five states. Their definitions of
Jjagrat, svapna, and susupti seem to differ somewhat from that
given by the Trika Saivites. Their explanations of rurya and
turyatita, however, are the same,

The masters of the Pratyabhijiia School say that when you
remain in that state where your consciousness is directed
towards objectivity (bahirvritti) and you are no longer in your
own subjective consciousness, that state is to be known as
Jjagrat. When you remain only in the sphere of impressions and
thoughts (samkalpa nirmana), that state is to be known as
svapna. And when there is the absolute déstruction of all
impressions, thoughts, and consciousness (pralayopamam),
when you are absolutely dead in your own self, that state is to
be known as susupti.
~ Abhinavagupta, the greatest master of Saivism and the
greatest philosopher the world has ever known, gives the gen-
eral definition of these states so that the student will know that
there is really no difference at all between the Trika Saivite and
the Pratyabhijfia points of view. He explains that when there is
vividness of objectivity, that is the state of jagrat. When the
vividness of objectivity is shaky and unstable, that is svapna.
When the vividness of objectivity is gone completely that is
susupti. When super-observation is found by some observing
agency, that is furya. And when that objectivity is individually
dead and found full of life in totality, that is turyatita.
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Chapter Twelve

The Fivefold Contacts
of Masters and Disciples

In this universe from time immemorial the initiation of mas-
ters has taken place from Lord Siva up to the mortal beings.
This contact of the master with the disciple takes place in five
different ways. The highest contact of the master with the dis-
ciple is called mahan sambandhah (the great contact). This
highest contact took place in the - very beginning of the mani-
festation of the universe. Lord Siva became the master and
Sadasiva was the disciple. Next, after this highest contact, a
lower contact took place, called antarala sambandhah. This is
the contact of the master who is residing in the state of
Sadasiva with that disciple who is residing in the state of
Anantabhatraraka. Then the third contact between master and
disciple took place. This third contact is called divya samband-
hah, which means “divine contact.” It took place when the
master was at the state of Anantabhattaraka and the disciple
who was at the state of Srikanthanatha. The fourth contact is
called divyadivya sambandha, which means “that contact
which is partly divine and partly not divine.” In this fourth con-
tact, Srikanthah took the place of divinity as the master and
Sanatkumara Risi took the place of being the disciple. And last,
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the fifth contact of masters and disciples took place with the
masters residing in the place of Sanatkumara Risi and the dis-
ciples as mortal beings (rmanusya). This fifth contact is called
adivya sambandha, which means “that contact which is not
divine.”

This fifth contact of masters and disciples has occurred
many times, In the latest movement of this contact, the master
was Durvasa Risi, as he was from the school of thought of
Sanatkumara Risi, and the disciple was Tryambakanatha.

Although our Kashmir Saivism recognizes these fivefold
contacts of masters and disciples, yet it explains that only that
initiation is a real initiation. where the contact of the master and
the disciple takes place in such a way that, at the time of initi-
ation, the master is united with the disciple and the disciple is
united with the master. In this real initiation the master

becomes one with the disciple and the disciple becomes one

with the master. You should understand, however, that for this
supreme contact to take place, the disciple should never find
any fault in his master or his master’s activity. If he does, then
he is lost. This kind of initiation can take place in any state of
these five contacts. It is the real supreme contact. It is even
above mahdn sambandhah (the great contact) and is called
para sambandhah (the supreme contact). It is that contact by
which all contacts become divine. The real theory of our
Saivism is that this contact, which is the supreme contact, must
take place between each and every master and each and every
disciple. When this occurs, then that initiation is a real initia-
tion.
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Chapter Thirteen

The Birth of the Tantras

In the beginning of satyuga! Lord Siva appeared in the form
of Svacchandanatha. As Svacchandanatha, He appeared with
five heads and eighteen arms. His five heads came into mani-
festation through his five great energies: cit Sakti, all con-
sciousness; ananda sakti, all bliss; iccha sakti, all will; jiiana
sakti, all knowledge; and kriya Sakti, all action. And these five
energies, which appeared in His five mouths and which are
known as I$dna, tatpurusa, aghora, vamadeva and sadyojata,
because of the grace (anugrahah)? of Lord Siva, experienced
the sensation of illuminating the Universe.

1 Satyuga is the first age of the four ages safyuga, tretdyuga, dvaparayuga,
and kaliyuga. These comprise the fourfold cyclical life of the universe.

2 The grace {anugraha) of Lord Siva is manifested through His five acts:
creation, protection, destruction, concealing, and revealing. In these five
acts, Lord §iva creates the universe, protects it, destroys it, conceals it in
His own Nature, and illuminates it. In fact, Lord Siva creates, protects,
destroys, and conceals this universe only to illuminate it.
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You see, Lord Siva wanted to enlighten the universe by
manifesting the existence of the Tantras. In order to accom-
plish this, He manifested these Tunfras through his five
mouths. Initially, each of these mouths—isana, tatpurusa,
aghora, vamadeva and sadyojata—created one Tantra. Then
two mouths joined together and created one Tantra from each
combination of two mouths. And then three mouths joined
together and created one Tantra from each combination of
three mouths, And then four mouths joined together, and then
five mouths, and these combinations of mouths producéd all of
the Tantras of our Saivism. .

These Taniras are manifested in three ways. Initially, ten
Tantras came into existence which were dualistic (dvazta) and
are called Siva Tantras. These Tantras, which are not connect-
ed with Kashmir Saivism, are filled with dualism. Then eight-
een Tantras came into existence, which were filled with that
thought which is monism cum dualism (bhedabheda). These
Tantras are called Rudra Tantras. And finally, these five
mouths came into existence in such a way that each and every
mouth was simultaneously filled with the other four mouths.
Here, four of the five energies were inserted into the fifth ener-
gy in such a way that it became full with all five energies. No
one energy was in predominance, all were equal. And this hap-
pened to each and every energy. Simultaneously, from these
mouths came the Bhairava Tantras, which are filled with only
monistic thought (abheda). These Bhairava Tantras, which are
the Tantras connected with Kashmir Saivism, are sixty-four in
number. ‘

In the Bhairava Tantras, Lord Siva is shown to be in pre-
dominance everywhere. He is there in fullness in Siva and in
all of His encrgies. He is equally present in everything and
everywhere. You cannot say that something is closer to Him -
and something else is farther away. In everything He is there,
fully and completely.
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Initially, this monistic Tantra, in the form of one Supreme
Consciousness and Bliss, was not manifested in will, imagina-
tion, or words; rather, it was felt and observed by Lord Siva
Himself at the start of the illuminating energy. At this point, the
manifestation of this Tantra resided in Lord Siva’s innermost
speech, known as paravak (supreme speech). In this supreme
speech of Lord $iva, the creation of vacya and vacaka?, master
and disciple, was not yet felt as being differentiated. They
resided in His own Being as undifferentiated. In the next move-
ment of illuminating energy, the manifestation of the Tantras
was held in his second speech, pasyanti. At this stage also,
these Tantras were still undifferentiated and were one with His
Supreme Will. In the next movement of illuminating energy,
these Tantras were held in His third speech, madhyama vak.
Here, they became differentiated and were manifested internal-
ly only in thought not in words. And in the final movement of
illuminating energy, these Tantras were held in His fourth
speech, vaikhari vik, where they came out through His five
mouths in differentiation as words, sentences, and verses.

In the three yugas (ages), satyuga, tretayuga, and dva-
parayuga, masters and disciples were initiated verbally, not in
writing, requiring words and sentences. The power of memory
in them was so great that they remembered everything instan-
taneously. There was no need for them to write anything down
or to refer to books and papers. The masters and disciples were
very great during these three yugas.

When kaliyuga occurred, these masters and disciples were
so disappointed that they hid themselves in unknown places in
order to avoid the touch of worldly people living at that time,
Because of this, the theory of the Bhairava Tanfras and
Kashmir Saivism was lost. Lord Siva, however, always wistes
to illuminate the universe and so He reappeared in this world

3 See pages 12-13 for discussion of vacya and vacaka.
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at Mount Kailasa, not in the form of Svacchandanatha with five
mouths, but in the form of Srikanthanatha, And in the form of
Snkanthanatha He again taught the theory of the Bhairava
Tantras to the sage Durvasi Risi, who was irdhvaretah, which
means “one whose power of sex is preserved,” and who was,

therefore, a brahmacari (cehbate) When Snkanthanatha initi-
ated him at Mount Kailasa, Srikanthanatha told him that he was
to expand the thought of Bhairava Tantras in all of the universe
without restriction to caste, color, or creed. After
Snka.nthanatha taught Durvasa Risi in this manner, he disap-
peared into the ether.

Durvasa Risi, after meditating completely to acquire a real
and fit disciple for initiation, became disappointed. He could
not find anyone in this world fit to be initiated. His initiation
was a practical initiation because, while initiating someone in
the thought of Bhairava Tantras, he simultaneously initiated
him in the practical side of this thought. And this practical ini-
tiation manifested itself immediately without the disciples hav-
ing to do any practice or yoga. This disciple would become
instantaneously enlightened. As he could not find a disciple fit
for this initiation, he created out of his mental power one mind-
bomn son. This mind-born son was called Tryambakanatha.
Durvasa Risi completely initiated Tryambakanatha in the way
of the monistic Bhairava Tantras. Afterwards, he created two
more mind-born sons, Amardakanatha and Srinatha. He initiat-
ed his son Amardakanatha in the dualistic Siva Tantras and he
initiated his other son Srinatha in the monodualistic Rudra
Tantras. All of this was done by Durvasa Risi for the uplift-
ment of mankind. .

For the upliftment of women, Durvisa Risi created one
mind-born daughter and she was called Ardhatryambaka.4 As

4 She was called Ardhatryambaka (one-half Tryambaka) because, in India
and Kashmir, the daughter is considered to be only one-haif the property
of her father.
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Kashmir Saivism does not recognize women to be in a state of
degradation, Durvasa Risi initiated her completely in the
monistic thought of Bhairava Tantras. As this view; that
women are not in a state of degradation, is not held by the other
two schools of Saivism, the dualistic and monodualistic
schools, Durvasi Risi created only one-mind born daughter.
His daughter Ardhatryambaka’s teaching is known as the
Ardhatryambaka school of the Bhairava Tantras. But as the
continuity of the Ardhatryambaka school manifested itself
from one woman to another secretly, there is no history of this
school in this kalivuga. )

Durvasa Risi’s son Tryambakanatha, the founder of the
monistic school of Saivism, was also a celibate (brahmacari).
According to the way of the sage Durvasa Risi, he also created
one mind-born son and named him Tryambakaditya, which
means “the expansion of Tryambakanatha.” After initiating
him completely in Bhairava Tantras, Tryambakanatha entered
a cave, which is known as Tryambaka Guha (cave), and disap-
peared. Tryambakanétha’s son Tryambakaditya also created
one mind-born son and, after initiating him, Tryambakaditya
disappeared into the ether.4

In this manner fifteen siddhas were created by mind. When,
however, the fifteenth siddha attempted to create a mind-born
son, he was not successful. It is said that this fifteenth siddha
was not fully introverted, but at the same time he was also
given to worldly pleasures. Because of this subtle impurity
(anava mala), he was not successful in creating a mind-bormn
son. After sitting in long meditation, he found in this world a
girl with all good qualities and he went to her father and made
-arrangements to marry her. After marriage, they created one
son who was called Sathgamaditya and who, by his will, came

5 These sages were not bom through sex; they were “mind-born.” As they
were siddhas, which are spiritual beings without any experience of phys-
ical limitations, they did not die; they simply disappeared.
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to the valley of Kashmir and found Kailasa mountain.
Samgamaditya, like his father, married and produced one son
named Varsaditya, whom he initiated completely in the thought
of the monistic Bhairava Tantras. Varsaditya also married and
produced one son, named Arunaditya, whom he initiated fully.
Arunaditya married and created one son named Ananda, whom
he initiated and who was also completely informed practically
in Saivism.

This sage Ananda was the father of Somanandanatha, the
originator of the Pratyabhijiia School of Saivism and the author
of the “Siva Dristi” Up to the time of Somanandanatha, the
initiation into the monistic thought of Bhairava Tantras took
place from father to son. From Somanandanatha on, this initi-
ation took place from master to disciple. Somanandanatha was
the master of Utpaladeva. Utpaladeva was the master of
Laksmanagupta. And Laksmanagupta was a master of our
great Abhinavagupta, who was in the line of Atrigupta.

Now I will explain to you how this Atrigupta, a great schol-
ar of Kashmir Saivism, came from India to live in the Kashmir
Valley. ‘

During his reign, the king Lalitaditya traveled to India from
Kashmir, where in Antarvedi, a tract of land in Madhya
Pradesh which lies between the Yamuna and Ganges rivers, he
discovered this great Saiva teacher Atrigupta. Lalitaditya was
deeply impressed by the scholarship and practical way of
Atrigupta and requested him to accompany him to the Kashmir
Valley. Atrigupta agreed and upon reaching Kashmir, was
given the old palace of Pravarasena to live in because it was
very near to the palace of the king Lalitaditya. After he moved
to Kashmir, there was no authority on Kashmir Saivism left in
India. From this time forward, the teaching of the thought of
Bhairava Tantras is called Kashmir Saivism and this teaching
has continued to remain centered only in the Kashmir Valley.
These Bhairava Tantras are pervasive throughout the whole
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world. However, they began in the Kashmir Valley, resided
there, and are still alive there today. After some centuries in the
house of Atrigupta, Varahagupta was born. He is the father of
Narasithhagupta and Narasithhagupta is the father of our great
Abhinavagupta. Although Abhinavagupta had many disciples,
both men and women, his chief disciple was Ksemaraja and the
chief disciple of Ksemarija was Yogardja. After many cen-
turies in the Kashmir Valley, Svami Ram came into this physi-
cal body. His chief disciple was Svami Mahatabakak and I am

the disciple of Svami Mahatabakak.
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Chapter Fourteen

Moksa in Kashmir Saivism and
Indian Philosophy

The view that ignorance is the cause of bondage and perfect
knowledge is the cause of freedom (moksa) is commonly
accepted by all Indian philosophers. Yet, in reality, these

philosophers have not completely understood knowledge and .

ignorance.

The Vaisnavites, for example, believe that liberation
(moksa) from repeated births and deaths occurs when you are
united with pargprakriti.! And this union with pardprakriti

1 Prakriti is explained in the $dstras (scriptures) in two ways. Apard
prakyiti, which is said to be eightfold, is the combination of the five great
elements, along with mind, intellect, and ego.

pancemani mahabaho
karandni nibodha me |
sarnkhye kritéante proktani
siddhaye sarvakarmanam ||
Bhagavadgita XVIII:13

Parc\?prak_rfti is that energy of being which governs and contains all the
activities and conceptions of this universe.
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will take place only when you observe in your understanding
that the apparent differentiation of this universe is unreal. Then
all attachments, pleasures, and pains will come to an end and
you will be established in your own real nature..It is this estab-
lishment which, from their point of view, is called moksa.

The Advaita Vedantins, on the other hand, have concluded
that, in the real sense, moksa is only bliss (dnanda) and noth-
ing else. They say that when you are residing in the field of
ignorance (samsara), you become the victim of the fivefold
veils: avidya (ignorance), asmitd (ego), rdga (attachment),
dvesa (hatred) and abhinivesa (attachment to your own con-
ception). These coverings, which are the cause of your remain-
ing in samsara, should be removed by the practice of
tattvajiana. In this practice, you must mentally negate all that
is not your own real nature by thinking, neti, neti, “I am not
this, I am not this.” So here you practice thinking, “I am not the
physical body, I am not the subtle body, I am not the mind, I
am not the life essence (prana).” You must negate all outside
elements. And when you reside completely in your own nature,
which is that which remains after you negate all outside ele-

“ments, that knowledge, from their point of view, is called
moksa.

The tradition of Buddhist philosophers, who are known as
the Vijiianavadins, accept, that you are liberated only when
your mind is completely detached from all attachments to
objectivity, pleasure, pain, and sorrow. They argue that the
mind must remain only as mind, pure and perfect mind, -
because for them the mind is actually pure, filled with light,
and detached from all worldly things. It is when the mind
becomes attached to worldly things, such as thoughts, pleas-
ures, and pains, that you are carried to samsara. And when
these attachments are cancelled and the mind becomes pure,
then you are liberated.
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The philosophers from the Vaibhdsika tradition hold that
liberation is attained by eliminating the chain of thoughts, just
as the flame of a lamp is extingnished. When a lamp is bum-
ing, we experience the existence of the flame. When, howev-
er, the flame is extinguished, it does not go anywhere. It does
not go into the earth or into the ether. When the flame is extin-
guished, it simply disappears. And the extinguishing of the
flame takes place when the oil of the lamp is exhausted. In the
same way, when a yogi has crossed over all the pleasures and
pains of the world, those pleasures and pains do not go any-
where, they simply disappear. This yogi, who has extin-
" guished the flame of the chain of thoughts by exhausting the
wax of the five kle$as,? enters into the supreme and perfect
peace which is, from their point of view, liberation.

From the Saivite point of view, these philosophical tradi-
tions remain either in apavedyapralayakala or in savedya-
pralayakala. They do not go beyond these states. Apavedya-
pralaydkala is that state of pralayakala where there is no
objectivity. Savedyapralayakala is that state of pralayakala
where there is some impression of objectivity. As an example,
take the state of deep sleep. When you wake up from deep
sleep and then think, “I was sleeping and I didn’t know any-
thing,” that is the state of apavedyapralayikaia. And when
you wake up from the state of deep sleep and think, “I was
sleeping peacefully without dreaming,” that is the state of
savedyapralayakala because you experienced that it was a
sweet sleep and so “sweetness” is the object for you in this
state. Saiva philosophy does not recognize the theories of

2 Klekas, which means, literaily, “pains, misfortune,” are afflictions which
delude you and lead you astray. In Yoga philosophy these afflictions are
fivefold: avidyd (ignorance), asmitd (ego), rdga (attachment), dvesa
(hatred), and abhinivesa (attachment to your own conception).
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these philosophies concerning moksa because, in fact, the
yogins of these traditions do not move above the pralaydkala
state and are not, therefore, situated in real moksa.

Our Saivism explains that jigna (knowledge) is knowing
one’s own nature, which is all Being (saf), all consciousness
{(cit), and all bliss (@nanda). Ajfiana (ignorance) is ignoring this
nature and this is the cause of the samsara which carries one in
the cycle of repeated births and deaths.

Kashmir Saivism explains that ignorance (ajfidna) is of two
kinds: paurusa ajiiana and bauddha ajiiana. Paurusa ajiana is
that kind of ignorance wherein one is unaware of realizing
one’s own nature in samadhi. This kind of ignorance is
removed by the grace of masters and by meditating upon one’s
own Self. And when this ignorance is removed, you find your-
self in the real knowledge of Saivism, which is all being, all
consciousness, all bliss. This kind of knowledge is called pau-
rusa jrana. When you possess paurusa jiana, you realize your
nature of Self perfectly.

Bauddha ajiiana (intellectual ignorance) occurs only when
you are completely ignorant of the philosophical truth of the
monistic idea of Saivism. And bauddha ajfiana is removed by
studying those monistic Saiva texts which explain the reality of
the Self. Therefore, these texts are the cause of your being car-
ried from bauddha ajiana to bauddha jiana. Bauddha jiidna
is thought-based and is developed through the intellect.
Paurusa jiiana, on the other hand, is practical and is developed
through practice. Paurusa jiidna is predominant over bauddha
jiana because when you possess only paurusa jhana, even
then you are liberated in the real sense. In this case, however,
liberation is attained only after leaving your body. When, how-
ever, at the same time, you attach bauddha jiiana to paurusa
JjAana, which means that, on the one hand, you practice on your
own Being and, on the other hand, you go into the philosophi-
cal thought of the monistic Saiva texts and elevate your intel-
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lectual being, then you become a jivanmukia, one who is liber-
ated while living. If, however, you possess only bauddha jadna
and not paurusa jiiana, then you will not attain liberation either
while living in the body or at the time of death. Bauddha jrana
without paurusa jidna is useless and will not take you any-
where. The study of texts shines perfectly only when there is
practical knowledge at the same time. Without practical knowl-
edge, philosophical study is useless. Bauddha jhana will bear
fruit only when paurusa jfiana is present and not otherwise.

If an aspirant is attached only to practical knowledge and
not to theoretical knowledge, believing that the only real
knowledge is practical knowledge, which is the realizing of
ones owr nature, then from a Saiva point of view he is mistak-
en. If only paurusa jiana is cultivated and bauddha jiiana is
totally ignored, then there is every possibility that paurusa
jfiana may decrease day by day, slowly fading away so that in
the end, it does not remain at all. It is the greatness of bauddha
jhidna that, with its power, it firmly establishes paurusa jrana.
In this respect, therefore, bauddha jiidna is more important
than paurusa jiana.

In our Saivism, it is said that when you go in search of a
master so that you can be initiated, you should first seek that
master who is full of both bauddha jiiana and paurusa jiana.
Finding him, you should consider him a real master. If in this
world such a complete master is not to be found, then you
should seek one who is only filled with bauddha jfiana. He is
to be preferred over that master who is filled only with paurusa
jiana because intellectually he will carry you by and by to the
end point. That master who resides only in paurusa jhana
would not ultimately be successful in carrying you to that
which you seek.
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Chapter Fifteen

Kashmir Saivism and Advaita Vedanta

Although the main principle of both Kashmir Saivism and
Vedanta is monism {advaita), pure monism, yet there are many
important differences in their thinking. For example, Vedanta
masters teach that karmayoga means yoga in action. They
believe that you must practice nihskama karmayoga, which
means that you are to perform all the actions of the world with-
out asking for any reward. They say that by acting in this way
you are carried toward the existence of the Real Being, the
Real Nature of Self. From our Kashmir Saiva point of view,
however, karmayoga means something else. It does not mean
carrying out all of the activities of the world. Yoga in action is
pure yoga and nothing else. Pure yoga is one-pointedness, and
this one-pointedness must be developed in three ways. You
must develop one-pointedness in the existence of your being.
This is one-pointedness in the state of para vak (supreme
speech). You must also develop one-pointedness in the state of
madhyama vak (medium speech). And finally, you must devel-
op one-pointedness in the state of vaikhari vak (inferior
speech), in the state of ordinary speech.

In Saivism, we begin with the central way, the way of ma-
dhyama vak. Kashmir Saivism explains that yoga in action
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means that when you are seated in a bus, or when you are
walking on the road, you must observe silence. Walk silently,
sit in the bus silently. Do not talk to anybody. Continue your
practice of contemplating Lord Siva as you were.instructed by
your Master, without talking to anybody. This is how you
begin. It is not possible at first to practice yoga while talking.
In the beginning, you have to start with silence.

This yoga in action is tremendously powerful. For example,
if you were to continue your practice of contemplation for just
fifteen minutes while walking, the benefit will be the same as
you would acquire if you were to continuously practice con-
templation in your meditation room for two or even three -
years. This is because yoga in action makes your practice of
contemplauon more firm, solid, and substantial. This is why
Kashmir Saivism puts stress on yoga in action, and not on that
yoga which is inactive.

In the practice of yoga in action in madhyama vak, you
begin with silence. And when you rise from madhyama, you
will rise in the para state of Siva. This para state will occur,
however, only when you have completed your activity. For
example, while practicing your contemplation, you take a ten
mile walk, five miles going and five milés returning, after
which you go home, where you sit in meditation. At this point,
you will avtomatically enter the pard state of yoga in action
and this will carry you rapidly to that state of Transcendental
Being. You must enter into the parg state of yoga in action
automatically. You cannot make it happen. If it does not hap-
pen, then you will have to begin again practicing contempla-
tion in action. It is by the strength of yoga in action that you
enter into the para state of yoga. If your contemplation in
action is spontaneous and breakless, then you will automati-
cally enter into the para state of yoga. If, on the other hand,
your contemplation breaks at any time while practicing, then
when you sit for meditation, contemplation on para will not
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take place and you will have to begin again. This is called kar-
mayoga.

When you are established in the yoga of action in para vak,
then, after some time, you' have to travel from pard vak to
vaikhari vak. Practicing yoga in action in vaikhari vak means
that you arc to remain established in your own being while
talking, while langhing, while carrying out ail of the actions of
the world. This kind of yoga in action in vaikhari vak is not
possible unless yoga in action in madhyama vak and yoga in
action in para vak are complete. The sign of their being com-
plete is that whenever you practice yoga in action in mad-
hyama viik and afterwards you sit and meditate, you enter into
para vak, you are inside, residing in your own Nature.
Establishing yoga in action in vaikhari vak is the completion of
the course of yoga in action. Here, you remain established in
your own Being in all the activities of the world. It is said that
Lord Krisna was perfectly established in yoge in action in
vaikhari. He was very active, doing everything while remain-
ing established in his own nature.

The first difference, therefore, between Kashmir Saivism
and Vedadnta is in their different understanding of karmayoga.
This difference, as you have seen, is very great, with the
Vedantins believing that karmayoga means doing all actions
without asking for their reward and our Kashmir Saivism
teaching that yoga in action means doing all actions while
maintaining a breakless contemplation of God.

Another difference between Kashmir Saivism and Vedanta
concerns the existence of individual being and Universal
Being. The Vedantins explain that individual being is mani-
fested only when Universal Being is reflected in the mirror of
the individual inteflect. They say that Universal Being is
reflected in the intellect (buddhi) and that reflection becomes
the existence of the individual being (jiva). Kashmir Saivism,
however, does not recognize this explanation, arguing that it is
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without any basis. As Universal Being is absolutely pure and
perfect and individual being is filled with imperfections
(malas) and covered by veils, it is not buddhi that will reflect
Universal Being, but rather, it is Universal Being that will
reflect buddhi. It is the purer and more refined reality which
will take the reflection of that which is less pure and refined
and not the other way around. Buddhi cannot hold Universal
Being. Kashmir Saivism explains that when Siva is reflected
by His pure will in the mirror of his freedom (svatantrya), this
is the existence of the universe and the existence of individual
being.

Furthermore, in the theory of the Vedantins, it is not clearly
explamed how, if the world were not existing, buddhi, in which
Lord Siva is to be reflected, could exist at all. How could the
intellect (buddhi) exist before the existence of the world?
Therefore, individual being is the reflection of Lord Siva in His
svatantrya $akti. This is the existence of the universe.

The third area of difference between Kashmir Saivism and
Vedanta concerns the essence, the substance, the basis of this
universe. Vedanta holds that this universe is untrue, unreal, Tt
does not really exist. It is only the creation of illusion (mdaya).
Concernmg this point, Kashmir Saivism argues that if Lord
Siva is real, then how could an unreal substance come out from
something that is real? If Lord Siva is real, then His creation is
also real. Why should it be said that Lord Siva is real and His
creation is an illusion (maya)? Kashmir Saivism explains that
the ex1stence of this universe is just as real as the existence of
Lord Siva. As such, it is true, real, pure, and solid. There is
nothing at all about it which is unreal.

The fourth important difference between Kashmir Saivism
and Vedanta is that Veddnta does not recognize kundalini yoga.
The Vedantins say that kundalini yoga is meant for those who
are treading on the inferior path of yoga. From our Kashmir
Saivite point of view, however, kundalint yoga is the most
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important yoga in this system. Kashmir Saivism explains that
there are three paths of kundalini yoga: para kundalini yoga,
cit kundalini yoga, and prana kundalini yoga. Pard kundalini
yoga is supreme kundalini yoga. It is functioned by Lord Siva
with the universal body, not the individual body. Cit kundalini
yoga is kundalini in consciousness. Prana kundalini yoga is
kundalini in breath.

The fifth significant difference between Kashmir Saivism
and Vedanta concerns the question of who is fit to practice this
monistic teaching. Vedanta holds that this teaching can only be
practiced by “worthy people” such as brahmins with “good
qualities.” In fact, Sarnkaracarya holds that Vedanta is meant
only for samyasins! and not others. From the Vedantic point of
view, women and other castes are not allowed to practice the
Vedantic system. This pomt of view, however, is not recog-
nized by our Kashmir Saivism. Kashmir Saivism teaches that
this monistic thought can be practiced by anyone, man or
woman, without the restriction of caste, creed, or color. In fact,
our Saivism teaches us that this thought can be practiced more
fruitfully by women than by men.2

1 Sarydsins are “ascetics,” those who have renounced all earthly concerns
and have devoted themselves to meditation and the study of the Aranyakas
and Upanisads, etc.

2. yokta sathvatsaratsiddhir
iha purhsarh bhayatmanam |
sd siddhistattvanisthanarm
strindrh dvadasabhirdinaih #
“That attainment which is said to be achieved in one year’s time by these
terrified is achieved in twelve days by those divine ladies who are estab-

lished in the true path of Saivism.”
Quoted by Jayaratha in his commentary of Tantraloka I:13
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Kashmir Saivism, therefore, is a universal system, pure,
real, and substantial in every respect, which can be practiced
by all.
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Chapter Sixteen

The Seven States of Turya

The practical theory of the seven states of turya, also known
as the seven states of arnanda (bliss), which I will now explain
to you, was taught to the great Saivite philosopher
Abhinavagupta by his master Sarhbhunatha.

Between the three states of the individual subjective body,
waking, dreaming, and deep sleep, there is a gap. This gap is a
junction between the waking state and the dreaming state.
There is also a junction between the dreaming state and dream-
less sound sleep and there is a junction between sound sleep
and the waking state. These transitions take place automatical-
ly within every human being. Whenever you pass from wake-
fulness to the dreaming state, you touch that junction and then
enter into the dreaming state. Whenever you pass from the
dreaming state to wakefulness, you touch that junction first and
then you open your eyes and experience the waking state. This
junction is touched whenever you pass between any of the
three states of the individual subjective body. This junction is
actually the fourth state, furya. This turya, however, cannot be
experienced by focusing on it because, whenever you gaze on
this junction, waiting for it to happen, it will never happen. You
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will remain waiting in the waking state. It is when you fall
asleep and enter into the dreaming state that you will find it.
And yet ordinarily you remain absolutely unaware of the expe-
rience of this junction.

The only way to experience this junction is to concentrate
on any center of the heart while breathing, while talking, or
while moving about. You must concentrate on the center. You
should watch the center of any two movements, any two
breaths. Concentrate on that junction. After some time when
that concentration is established, then whenever you go to bed
to rest, you will automatically enter the dreaming state through
that junction. In this case though, you will not enter into the
dreaming state. Instead, you will be aware at that point, at that
junction. This junction is only a gate, the entrance to furya.
Your awareness of this junction occurs only by the grace of
your previous practice of centering your mind between any two
movements or any two breaths. This is the first state of furya,
called nijananda' which means “the bliss of your own Self.”

You first experience that junction while practicing on any
center, such as that found between any two breaths, between
any two movements, or between any two thoughts. When you
concentrate in continuity with great reverence, with love,
affection, and devotion, then your breath becomes very fine
and subtle. Automatically, you breathe very slowly. At that
moment, you experience giddiness. It is a kind of intoxicating
mood. And when, during the experience of this giddiness, you
do not destroy your alertness of concentration, the giddiness

- becomes firm and stable. This is thé second state of furya,

1. nijanande pramatrarhsamatre hridi pura sthitah
Tantraloka; V;44
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known as nirananda? which means “devoid of limited bliss.”
Here you do not lose awareness, even though you feel intoxi-
cated. And when that giddiness becomes stable and remains for
a longer period, then the aspirant falls asleep at once. Yet at this
point he does not enter into the dreaming state; rather, he enters
that gap, that junction. This junction is known to be the start of
turya. In entering this junction, the aspirant enters into another
world. It is not wakefulness, nor is it the dreaming state, nor is
it sound sleep, but a fourth world. Here, the organs of this aspi-
rant do not function at all. He does not experience moving
about nor does he hear or see. If, with great effort, he were to
open his eyes, he would feel that he is still sitting in his house;
however, actually he cannot move any part of his body and can
only slightly move his eyelids.

At that moment, the aspirant hears hideous sounds and sees
furious forms. Those aspirants who are frightened by these
things try at once to come out from this state and, after exert-
ing great effort, they come out and are again in the waking
state. On the other hand, there are those aspirants who try to
tolerate these hideous and terrible things. For example, he may
experience that the whole of the house has collapsed upon him
or he may experience that there is a fire burning outside and
this fire will burn everything including himself. These experi-
ences, if endured and tolerated, will pass away. If the aspirant
cannot tolerate them, then he will be thrown out into the wak-
ing state and must begin again. The aspirant, in order to con-
tinue his journey, must tolerate these hideous and terrible expe-
riences. Here, only one thing is predominant and must be main-
tained and that is breathing. The aspirant must breathe in and
out with devotion and great love towards his Self. This means

2 Sunyatamatravisranterniranandarh vibhavayet
Tantraloka: V;44
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to breathe in and out while reciting the name of the Lord, as he
was instructed by his master when he was initiated, all the
while ignoring these terrible sounds. He may actually think
that he is going to die, that he is really gone. These thoughts are
wrong thoughts and he must ignore them. When the aspirant
desires to move from individuality to universality, all of these
experiences occur because individuality has to be shaken off.
When this movement toward universality begins, this kind of
struggle takes place.

If you continue with tolerance, breathing and internally
reciting your mantra according to the instructions of your mas-
ter, then these terrible sounds and forms vanish and pulling and
pushing in your breathing passage begins to occur. You feel as
if you are choking and that you cannot breathe. This experience
you must also undergo and tolerate. You must insert more love
and affection for your practice because the more devotion you
have the more chocking you will experience. If this is done,
then after some time, this choking sensation will pass. If, how-
ever, at this point you do not intensify the devotion for your
practice, then you will come out from this state and will need
to begin again afresh. If this occurs, you will feel foolish and
realize that by not tolerating these experiences, you have
caused a great loss to yourself. Because of this, you will be
anxious to begin again.

This state of hideous sounds and forms, followed by the sen-
sation that you are choking and that your breathing is about to
stop, is called parananda,® which means “the @nanda (bliss) of
breathing.” When you breathe in and out with great divinity, it
is not ordinary breathing. Here, your breathing becomes full of
bliss and joy, even though you are experiencing terrible forms

3 pranodaye prameye tu paranandar vibhavayet
Tantraloka: V;45
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and sounds or the reality that your breath is about to stop.

If you maintain your practice continuously with intense
devotion, your breath does stop. What happens is that four pas-
sages meet at the center of what we call lambika sthana which
in English is known as the “soft palate.” This lambika sthana
is found on the right side near the pit of the throat. In ordinary
breathing, two passages are open and two passages are closed.
When your breath is about to stop, the passages of ordinary
breathing close. You experience this symptom when you feel
that you are choking and that your breath is about to stop. At
this point, your breath becomes centralized and. moves about
one point, just like a whirlpool. The aspirant experiences that
his breath is neither moving out nor coming in. He feels that his
breath is moving round and round, that it is rotating at that one
point which is the junction of the four passages. This state is
called bhramananda,® which means, “that bliss which is all-
pervading.”

Here, the yogin must maintain the continuity of his devo-
tional practice. As his breathing has stopped and he cannot
watch his breath, he can only recite mantras. He must put his
mind on his mantra, and only his mantra, with great devotion
to Lord Siva. If he continues this pract1ce with great devotion,
then, after some time, yawning takes place or his mouth
becomes crooked, just as it happens at the moment of death.
These stages are the same stages which take place when your
breath has stopped and you are about to die. The myriad of
changes that take place on his face are those that take place at
the moment of death. The apprehension of death then arises in

4 samanabhumimagatya brahménandamayo bhavet '
Tantraloka: V47

“The equilibrium of breath, neither breathing in nor breathing out is brak-
mananda.” . -
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the mind of this yogi. He feels now that he is really dying. He
is not afraid, he is apprehensive. This is the kind of death which
takes place when individuality dies and universality is born. It
is not a physical death; it is a mental death. The only thing the
yogi must do here is to shed tears of devotion. He must pray for
the experience of universal “L” After a few moments, when the
whirling state of breath becomes very fast, moving ever more .
quickly, you must stop your breath at once. You must not be
afraid. If your master is there, he will tell you at that moment
to just stop your breath. When there is the whirling of breath,
then there is the possibility that you may start breathing again.
At this point, it is in your hand to stop it or to let it go. When
it has come to the extreme intensity of whirling, then you
should and must stop it at once!

When you stop your breathing, then what happens next is
that your breath immediately rushes down in the central vein.
Your breath is “sipped” down and you actually hear the sound
of sipping. The gate of the central vein (madhyanddi) opens at
once and your breath reaches down to that place called miilad-
hara, which is near the rectum. This state of murya is called
mahananda’ which means, “the great bliss,”

After mahananda, no effort is required by the asplrant From
this point on, everything is automatic. There is, however, one
thing that the aspirant should observe and be cautious about
and that is that he should not think that “everything is now -
automatic.” The more he thinks that everything will be auto-
matic, the more surely he will remain at the state of mahanan-
da. This is why masters never tell the aspirant what will take

5. udanavahnau visranto mahanandarh vibhavayan
Tantraloka: V:48
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place after mahananda.

From the Saiva point of view, from mahananda onwards,
you must adopt bhramavega.b Bhramavega means “the
unknowing force,” Here you have to put your force of devo-
tion, without knowing what is to happen next. You cannot use
your mantra because when your breath is gone, your mind is
also gone, as the mind has become transformed into the for-
mation of consciousness (cif). Here, breathing takes the form
of force (vega). It is this vega which pierces and penetrates
mitladhara cakra so that you pass through it.

When the penetration of mitladhara cakra is complete, then
this force rises in another way. It is transformed and becomes
full of bliss, full of ecstasy, and full of consciousness. It is
divine. You feel what you are actually. This is the rising of cit
kundalint, which rises from miilddhara cakra to that place at
the top of the skull known as brahmarandhra. It occupies the
whole channel and is just like the blooming of a flower. This
state, which is the sixth state of turya, is called cidananda,’
which means, “the bliss of consciousness.”

This force then presses the passage of the skull (brah-
marandhra), piercing the skull to move from the body out into
" the universe. This takes place automatically; it is not to be
“done.” And when this brahmarandhra is pierced, then at once
you begin to breathe out. You breathe out once for only a sec-
ond, exhaling from the nostrils. After exhaling, everything is
over and you are again in cidananda and you again experience

6 tavadvai bhramavegena mathanarh $aktivigrahe |
vedattu prathamotpanna vindavaste’tivarcasah [l
Tantrasadbhava,
quoted in Siva Siitra Vimargini I1:3

7 nimpadhirmahavyaptirvyinikhyopéidhivarjita |
tada khalu cidanando yo jadanupabrithhitah I
Tantraloka: V;49
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and feel the joy of rising, which was already present. This lasts
only for 2 moment and then you breathe out again. When you
. breathe out, your eyes are open and for a moment you feel that
you are outside. You experience the objective world, but in a
peculiar way. Then once again, your breathing is finished and
your eyes are closed and you feel that you are inside. Then
again your eyes are open for a moment, then they close for a
moment, and then they again open for a moment. This is the
state of krama mudra, where transcendental “I” consciousness
is beginning to be experienced as one with the experience of
the objective world.

The establishment of krama mudra is called jagadananda,®
which means “universal bliss.” This is the seventh and last
state of #wrya. In this state, the experience of Universal
Transcendental Being is never lost and the whole of the uni-
verse is experienced as one with your own Transcendental “I”*
Consciousness.

All of the states of furya from nijananda to cidananda com-
prise the various phases of nimilana samadhi. Nimiland
samadhi is internal subjective samddhi. In your moving
through these six states of furya, this samadhi becomes ever
more firm. With the occurrence of krama mudrd, nimilana
samadhi is transformed into unmilana samadhi, which then
becomes predominant. This is that state of extroverted samad-
hi, where you experience the state of samadhi at the same time
you are experiencing the objective world. And when unmilana
samadhi becomes fixed and permanent, this is the state of
Jjagadananda.

8 yatra ko’pi vyavacchedo nasti yadvigvatah sphurat
yadanahata-sarhvitti paramameita brirhhitam |
yatrasti bhavanadinam na mukhya kapi safigatih Il
tadeva jagadinanda ...... |

Tantraloka: V;50-52
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In terms of the process of the fifteen-fold rising, the sakala
state is the waking state. Sakala pramatri is the first state of
turya, which is the state of nijananda. Vijiidndkala® is the state
of nirananda. Suddhavidya is the state of parananda. Isvara is
the state of brahmdnanda. Sadasiva is the state of mahananda.
Siva is the state of cidananda. And Parama Siva is the state of
Jagadananda. -

There is a point twixt sleep and waking

Where thou shalt be alert without shaking,

Enter into the new world where forms so hideous pass;
They are passing—endure, do not be taken by the dross.
Then the pulls and the pushes about the throttle,

All those shalt thou tolerate.

Close all ingress and egress,

Yawnings there may be;

Shed tears—crave—implore, but thou will not prostrate.
A thrill passes—and that goes down to the bottom;

It riseth, may it bloom forth, that is Bliss.

Blessed Being! Blessed Being!

O greetings be to Thee!

Swami Lakshmanjoo Brahmachari

fall, If for example, the aspirant once enters the state of vijiidnakala
between waking and sleeping, then during his lifetime he will never lose
that state. Whenever he does his practice in continuity with devotion, he
will enter the vijiianakala state. This is because once the vijianakala state
has been experienced, it leaves a permanent impression, At this point, you
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are not in the state of pramatri; you are in the state of viffiandkala.
‘Vijianakala pramdtri is much higher than the state of vijianakala.
between vijiianakala pramairi and the state of vijfiandakala is that the state
of vijiianakala is ordinary, while vijfianakala pramdtri is special and more
significant. This is also the case with all of the states and their pramatrins.
When you unknowingly experience a state, then you are in that which is
called a “state.” When you knowingly experience any state, which means
that you are active in that process, that is the state of pramatri. For exam-
ple, when you enter in samadhi, you are not in the pramatri state of
samddhi, rather you are simply in the state of samddhi. At this point, you
have no control over this state. You will enter into this state according to
the choice of your master or Lord Siva, Sometimes you will wish to enter
this state and you do enter it, and sometimes you will wish to enter this
state and yet you cannot enter it. You can be said to be in the state of
pramatri- only when you have the full authority of going to that state and
returning from it whenever you wish to do so. '
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Chapter Seventeen

Kundalini and Its Purpose

Kundalini sakti is the revealing and the concealing energy
of Lord Siva. On the one hand, it is the revealing energy and -
on the other hand, it is the concealing energy. It reveals and it
conceals. This kundalini sakti is not different from the exis-
tence of Lord Siva, just as the energy of light and the energy
of heat are not separate from the fire 1tself Kundalini, there-
fore, in the true sense, is the existence of Siva. It is the life and
glory of Siva. It is Siva Himself.

In our Trika Saivism, kundalini, which is that internal ser-
pent power existing in the shape of a coil, is divided in three
ways. The supreme kundalini is called para kundalini. This
kundalini is not known or experienced by yogins. It is so vast
and universal that the body cannot exist in its presence. It is
only expenenced at the time of death. It is the heart of Siva.
This whole universe is created by para kundalini, exists in
para kundalini, gets its life from para kundalini, and is con-
sumed in para kundalini. When this kundalini creates the uni-
verse, Sjva conceals His Real Nature and is thrown into the
universe. When the universe is created, He becomes the uni-
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verse. There is no Siva left which is separate from the universe.
This is His creative energy. And when kundalini destroys the
universe, Siva’s nature is revealed. So, the creative energy for
the universe is the destructive energy for Siva, i.e., it is the
revealmg energy for the universe and the concealing energy for
Lord Siva. And the destructive energy for the universe is the
creative energy for Siva, i.e., it is the concealing energy for the
universe and the revealing energy for Lord Siva.l

Para kundalini is the supreme visarga of Siva. As you know
from studying the theory of matrikdcakra, visarga [ : ] com-
prises two points. These points are said to be Siva and Sakti. In
the real sense, however, these points are not Siva and Sakti;
they are the revealing point and the concealing point.

Cit kundalini is experienced by yogins by means of concen-
trating on the center between any two breaths, thoughts, or
actions, between the destruction and creation of any two
things. As you have learned in your study of the seven states of
turya, when the yogin maintains his awareness continually in
concentrating on the center, he enters that junction which exists
between any two states of the individual subjective body, wak--
ing, dreaming, or deep sleep. His breathing becomes coagulat-
ed, then stops and whirls about one point. It then moves on the
right side of the passage of the breath. If this yogin’s awareness
continues to be maintained with continuity, his breath is trans- -
formed from prana (breath) into pranana (life) and it rushes
down through the central vein, which is on the right side? of the

1 When Lord §iva is concealed, He is in the state of Anuttara Siva. When
He is revealed, He is then said to be in the state of Mahesvara Siva.

2 There is only one vein through which the breath passes in the rise of
kundalini. When the breath is being sipped down, it is sipped down on the
right side and when it is returning, it is in the center. The conception of
idd, pingald, and susumnd is a gross conception. It is only descriptive of
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passage of the breath. It rushes down to the bottom, to the spot
known as miiladhara, which is near the rectum. Then in mitlad-
hara, you briefly experience a crawling sensation. It is like the
experience when a man and a woman are having intercourse
and sexual climax is just about to take place. Here, the begin-
ning of intense pleasure occurs. After the momentary experi-
ence of this crawling sensation, it rises again in one flash.? And
when it rises, you become filled with absolutely blissful exis-
tence. The happiness and bliss that you experience here cannot
be described. It is ecstasy beyond ecstasy, just like sexual bliss.
In comparing sexual happiness with the happiness experienced
in cit kundalini, however, you will find that sexual happiness is
one millionth part of the happiness experienced in cif
kundalini. In addition, simultaneously with the experience of
ecstasy, you also realize the reality of Self. You recognize your
real nature and you know, “I am only bliss (@Gnanda) and con-
sciousness (cif).”

And when you maintain that bliss through the grace of your
master, then the force of cit kundalini pierces bhriimadhya,
which is found between the eyebrows. At that point, at once
and abruptly, you breathe out. Here, you breathe out and not in
and you do so only once. Once you breathe out, your breathing
is once again stopped. Then cit kundalini rises from bhriima-
dhya to brahmarandhra, which is found at the top of the skull.
You experience the rising flow of cit kundalini as filling the

the ordinary course of breathing. When ida is present, then you breathe
more through the right nostril. When pingala is there, then you breathe
more through the left nostril. When susumna is present then you breathe
equally through both nostrils. Ida, pingala, and susumnd have nothing to
do with kundalini.

3 sparso yadvat pipilika .
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whole channel from miiladhara to brahmarandhra. Here again
you abruptly breathe out and your eyes are open. This lasts for
only a moment and then you are again inside, without breath-
ing, experiencing the rise of kundalini. Then again you breathe
out and again your eyes are open and for a moment you feel
that the outside world is full of ecstasy and bliss. This happens
again and again. One moment you are inside experiencing the
bliss of the rise of cit kundalini and then the next moment you
breathe out and your eyes are open and you are experiencing

the world filled with ecstasy. This process of coming out and T
remaining in continues and each time it occurs, it is filled with - -

more and more ecstasy. This process is called krama mudra.
When you are established in the process of krama mudra,
then you experience that ecstasy in action. When you eat, you

are In that bliss. When you talk, you are in that bliss. When you - - |

walk, you are in that bliss. Whatever you do, you remain in that
Universal state. This is the state of jivanmukti, liberated in life.

This state is experienced not by ordinary yogins, but only by =~

great yogins. This is the real state of cir kundalini.

In the actual rise of cit kundalini, you will only get a glimpse'

of it and then come out. The full rise of cir kundalini takes
place only by the grace of your master and by the grace of your
own strength of awareness. The experience of establishing the
full rise of cit kundalini through the process of krama mudra
can take place in one day, one life, or one hundred lifetimes.
Prana kundalini also comes about through the process of
centering, Prana kundalini, however, is only experienced by
those yogins who, along with their attachment to spirituality,
also have attachments to worldly pleasures. If your desire and
attachment is only for spirituality, then cit kundalini takes
place. Whether you experience the rise of kundalini as cit
kundalini or as prana kundalini depends on your attachments.
If you have attachment for spirituality and also for worldly
pleasures, then the rise of kundalini takes place in the form of
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prana kundalini. If you do not have attachments for worldly
pleasures and are only attached to spirituality, then the rise of
kundalini takes place in the form of cit kundalini. There is
nothing you can do to determine how the rise of kundalint will
take place. Tt rises in its own way, depending on your attach-
ments. :

Up to the point where your breath is sipped down in the cen-
tral vein rushing to migladhara cakra and through the momen-
tary experience of the crawling sensation, the rise of cit
kundalini and the rise of prana kundalini are the same. In the
rise of prana kundalint, however, when the crawling sensation
is finished, then, in the state of mitladhara, there is a cakra
(wheel)* and this cakra begins moving forcefully with great
speed in a clockwise direction. At the same time, the yogin will
also hear the sound of its movement.

After some time, that force rises twelve finger-spaces from
miglddhara cakra to nabhi cakra, which is the cakra of the
navel. When it reaches the navel, then the cakra of the navel
also begins to move and you feel .that simultaneously two
wheels are in motion and you hear the sound of that movement.
. Here, as in cit kundalini, the intensity of real love’ blooms
forth. It is so full of love and ecstasy that the experience of
sexual bliss at the height of intercourse completely pales in
comparison.

It is important for you to know that in the process of prana
kundalini, you may not go beyond milddhara cakra or beyond

4 1In some Sdstras, it is said that these cakras contain lotus petals. In
Saivism, these petals are not experienced nor are they recognized.

5 Love is the stuff of life. Without love you are not living. It is just as if you
were dead. 1 am not speaking of sexual love; I mean real love. Real love
exists in kundalini. .
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nabhi cakra. You may only experience miiladhara cakra and
then come out into ordinary life. Then again you will have to
begin with your practice of centering, For the full experience
of prana kundalini, whether you are a householder, married or
unmarried, you have to give your full life to it.

From nabhi cakra, the force rises to hrit cakra, which is the
cakrg of the heart, and which is experienced as being right in
the center in between the two breasts. When the force reaches
hrit cakra, it also begins to move and you feel all three wheels
spinning with great velocity, you hear their sound, and you .
even experience the spokes that comprise their wheels. From '
hrit cakra, the force of breath rises up to kanthacakra, the -
cakra at the pit of the throat, and this cakra also begins to
rotate at a very high speed. From kanthacakra, the force of
breath reaches to bhrimadhya cakra, the cakra found between
the two eyebrows, and it also begins to rotate. With the move-
ment of bhriimadhya cakra, we have come to the end of the
process of movement.

When the force of breath moves from bhriimadhya cakra,
rising to sahasrdra cakra, sahasrdara cakra does not begin
rotating. It does not move; rather, it is pierced by great yogins.
And this piercing does not always take place. Sometimes it is
pierced and sometimes it is not, depending on whether or not
you have attachment to worldly pleasures. This piercing will
only take place when you do not have any attachment for
worldly pleasures. And when you do pierce this cakra, then
you become completely filled with bliss and enter into the
process of cit kundalini. .

- If you do not pierce this cakra then, you will only travel up
to bhrimadhya cakra and from bhrismadhya cakra, you will
come out and achieve astasiddhih, the eight great yogic pow-
ers. These powers are animd, laghima, mahima, garima, isit-
vam, vasitvam, prakamyam, and kamavasayitvam-vyapti.
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Anima is the power of becoming invisible. Laghima is the
power to become so light that you can move through the air.
Mahima is the power to create and maintain, as Hanuman did,
an enormous body. Garima is the power to add weight to your
body so that you become immovable. Isztvam is the power to
have control over the cosmos, e.g., yoﬁm
it rain or to make the sun | shine, Vasitvam is the power to make
yourself attractive so that everyone wants to be with you.
Prakamyam is the power to have control over your own bodi-
ly system. Prakamyam enables you to create hunger where
there is none, or if you are hungry, to eliminate your feelings
of hunger. The eighth power is vyapti, which is the power to
pervade the whole universe. This power enables you to know
what is occurring anywhere in the universe.

The danger inherent in these powers lies in the fact that
when you have and use them then by and by, you will be
deprived of some portion of your spirituality. This occurs
because, due to the charm of these powers, you become ever
more devoted to worldly pleasures.

In Kashmir Saivism, there is a second way that prana
kundalini may rise. Just through bad Iuck, it sometimes rises in
reverse. In the reverse rise of prana kundalini, when the breath
is sipped down in the central vein and reaches miladhara
cakra, you will find that miladhara cakra is not moving.
Instead, bhriumadhya cakra is moving. In fact, what has hap-
pened is that the breath has crossed all of the cakras, beginning
with muladhara cakra and has reached and penetrated bhri-
madhya cakra, which then begins to move. The force of the
breath penetrates kantha cakra and it begins to move. Then the
force of the breath moves to the heart, then to the navel, and
finally reaches muladhdra cakra and all these cakras are in
movement. Then-you come out. The process of the reverse rise
of kundalini is completed This is the incorrect process of
prana kundalini. It is called pisacavesah, which means “trance
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« of ghosts.”¢ It is a fruitless and valueless process. It only hap-
pens when your master is not on good terms with you or is
angry with you. He puts you in this process. In this reverse
process, you do not go anywhere or achieve anything. In fact,
it leads you from right to wrong.

6 visayesveva samilinanadho’dhah patayantyanun |
rudranunyah samalingya ghorataryo’parah smritih

“These energies, which are the ghoratar? energies of Rudra, carry the
individval downward by increasingly entangling him in the joy of the
senses.”

Malini Vijaya Tantra: IIT;31
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Chapter Eighteen

Variations in the Rise of
Prana Kundalint

There are variations in the rise of prdna kundalini from
mitladhdra cakra, depending on the desires and longings of the
aspirant. When a yogin has an intense longing for achieving the
recognition of Supreme “I” through the mantra “aham” (1 am),
then, because of this desire and longing, his breath becomes
full of bliss, joy, and ecstasy. Automatically, this blissful force
. of breath penetrates miilddhara cakra in the form of this
mantra. He feels simultaneously that he is the existence of, and
one with, this rise of kundalini. This sensation then moves and
rises with the penetrating force of blissful breath from miilad-
hara cakra and penetrates nabhi cakra, which is found in the
navel. From the navel it penetrates Arit cakra, which is found
in the heart, and from the heart it penetrates kantha cakra,
which is found in the throat. And finally, from the throat it pen-
etrates bhriimadhya cakra, which is found between the eye-
brows. This particular kind of penetration, brought about by
the force of the mantra aham, “1 am,” is called mantravedha in
our Saivism. :

A different type of rising takes place when a yogin desires to
uplift people. This yogin possesses this particular intensity of

125



KASHMIR SHAIVISM “The Secret Supreme”

desire and feels that he is doing his practice for the benefit of
mankind. He does not want to help himself, he wants to help
others. For him, the rise of prana kundalini begins with the
blissful force of breath touching mitlédhara cakra, which then
begins to move. Simultaneously the blissful force of breath is
transformed into nada. Here, nada means “I am meant for the
upliftment of mankind.” Literally, the word ndda means
“sound.” It is called ndda because this yogin wants to explain
the Universal Reality to others. This sensation of nada contin-
ues as prana kundalini tises to penetrate the navel, then the
heart, then the throat, and finally, the eyebrows. This particular
type of penetration is called nadavedha.

The next variation in the rise of prana kundalini takes place
when a yogin is attached to ease, comfort, happiness, and joy.
He wants peace of mind and nothing else. In this case, when
the blissful force of breath in the form of préna kundali;. pen-
etrates muladhara cakra and then rises to penetrate the navel,
heart, throat, and eyebrows, it is transformed into a fountain of
semen. He feels that it is a fountain of semen which is rising
from miladhara cakra to brahmarandhra and spreading
throughout his body. It rises with tremendous force, just like a
fountain. How joyful and happy he becomes! Sexual joy is
nothing in comparison. Due o the intensity of joy inherent in
this particular rise of prana kundalint, he at once loses all taste
for worldly pleasures. This kind of penetration is called
binduvedha.

Another variation in the rise of prana kundalini takes place
when a yogin has the desire to become strong and to maintain
his strength. He would like to maintain himself in perfect con-
dition. He would like to be able to teach others concerning his
internal feelings without experiencing any fatigue. In this per-
son, when the blissful force of breath penetrates mirladhara
cakra and then rises to penetrate the navel, heart, throat, and
eyebrows, it rises in the form of an ant. This is because the
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blissful force of breath is transformed into energy. This is the
rise of energy in prana kundalini. He feels that energy is being
developed arid that he is becoming the embodiment of energy.
This particular type of penetration in prana kundalini is called
saktavedha.

"The fifth variation in the rise of prana kundalini takes place
when a yogin has the impression that the form and reality of
kundalint is actually serpent power. When the yogin has this
impression, then the rise of that blissful force of breath in the
form of prana kundalini arises in the form of a cobra. He actu-
ally experiences that it is a cobra which is rising, with its tail
remaining in and touching miuladhara cakra and its body
stretching to penetrate all of the ‘cakras up to and including
brahmarandhra. This kind of penetration is called -
bhujangavedha.

The sixth and last variation in the rise of prana kundalini
takes place when the yogin acquires, in the course of his prac-
tice, the desire to secretly initiate a few of his disciples without

anyone knowing. For this yogin, when the blissful force of )

breath penetrates mitladhara cakra and rises from miladhara
cakra to penctrate the navel, heart, throat, and eyebrows, it
rises in the form of the buzzing of a black bee. He experiences
the sound of a black bee and he also experiences intense bliss
associated with this rise. This type of penetratxon is called
bhramaravedha.

Of these six variations of penetration which take place in the
rise of prana kundalini, I would appreciate experiencing only
two of them, mantravedha and binduvedha. 1 would give
everything for the experience of these two. Whether or not you
experience a particular kind of penetration, however, is out of
your hands. It is automatically determined by your deepest
desires and longings.

127



KASHMIR SHAIVISM “The Secret Supreme”

128



Chapter Nineteen

The Schools of Kashmir Saivism

Kashmir Saivism is known as the Pure Trika System. The
word trika means “the threefold science of man and his
world.” In the idea of trika, there are three energies: pard
(supreme), apara (lowest), and parapard (combination of the
lowest and the highest). These three primary energies repre-
sent the threefold activities of the world. In the thought of
Trika, therefore, it is admitted that this whole universe and
every action in it, whether spiritual, physical, or worldly, is
existing in these three energies.

The Trika Philosophy is meant for any human being with-
out restriction of caste, creed, or color. Its purpose is to enable
‘you to rise from individuality to universality. The Trika
System is comprised of four sub systems, the Pratyabhijiia
system, the Kula system, the Krama system, and the Spanda
system. These four systems, which form the one thought of the
Trika system, all accept, and are based on, the same scriptures.
These scriptures, which in Saivism are called dgamas, are the
ninety-two dgamas of Saivism, the monistic Bhairava Sastras
which are supreme (para) and which are sixty four in number;
the mono-dualistic Riidra Sastras which are mediuvm (para-
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pard) and which are eighteen in number; and the dualistic Siva
Sastras which are inferior (apard) and which are ten in num-
ber.

Pratyabhijiia System

The word pratyabhijnia means “to spontaneously once again
recognize and realize your Self.”” Here you have only to real-
ize, you do not have to practice. There are no upayas (mmeans)
in the Pratyabhijfid system. You must simply recognize who
you are.

Wherever you are, whether you are at the level of Supreme
Being, at the level of yoga, or at that level which is disgusting,
you can recognize your own Nature then and there without
. moving anywhere or doing anything. For example, take the
" case of a bride and groom. The woman has not seen her hus-

band-to-be and craves to see him. Concerning him she has only
heard praise and glory but she has not actually met him.
“Suppose this girl and her future husband happen by chance to
go separately on the same pilgrimage. When they arrive at the
place of pilgrimage, they meet. The girl, however, does not feel
any importance in this man because she does not know him to
be her future husband. Yet her future husband and this man are
the same person. Later, when a friend introdug:es her to him,
telling her that this is the man who is to be her husband, then
she is filled with happiness, pleasure, and ecstasy. She realizes
that this is the same man she had seen before.! In the same way,
reality dawns in the Pratyabhijiia system. In whichever level
you are situated, do not mind. The moment recognition

1 taistairapyupayacitairupanata-
stamvyih sthito’pyantike
kanto lokasaména evam-
aparijiiato na ranturh yatha |
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(pratyabhijiiana) dawns, not only do you instantaneously
become divine, but you also realize that you were already
divine, At that moment, you realize that you were already the
Lord but did not know it because you had misunderstood your-
self.

In the Pratyabhijfia philosophy, it is your master who tells
you that you are the same person for whom you are longing
and who teaches you to reach the goal there and then without
adopting any means. This teaching, therefore, is sitnated
chiefly in anupdya, which is that means where there are no
means at all. It is the recognition that there was nothing to be
done and nowhere to go. Here, there is no practice, no concen-
tration, no meditation. By the grace of your master you realize -
it and you are there.

The Pratyabhijiia System flourished in the beginning of Kali
yuga. As time passed, however, it became veiled due to misun-
derstanding. It wasn’t until the end of the eighth century A.D.
that the great master Somananda reintroduced the Pratyabhijna
System in Kashmir. Somananda’s disciple was Utpalade,va',
and his disciple was Laksmanagupta, and his disciple was the
very great Abhinavagupta.

Kula System

The Kula System teaches you how you can live in caitanya
(Universal Consciousness), the real nature of yourself, in both
the ascending and the descending act. While you rise from the

lokasyaisa tathanaveksitagunah
svatmapi visveSvaro
naivalarh nijavaibhavaya
tadiyarh tatpratyabhijiiodita |l
Isvarapratyabhijiia Karika: IV;2
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lowest to the highest state, you realize your nature, and while
you descend from the highest to the lowest state, you also real-
ize your nature. In the Kula System, there is no break in the
‘'realization of your own nature either in the highest or in the
lowest circle. This system, therefore, teaches you how you can
live in totality.2 In fact, the word kula means “totality.”

In the practice of the Kula System, you have to realize the
totality of the universe in one particle. Take one particle of any-
thing which exists in this world. In that one particle there is to
be realized the totality of the whole universe. The totality of
energy is found in one particle. Everything is full of one thing
and one thing is full of all things.3 |

The difference between the Pratyabhijiia System and the
Kula System is only that the Pratyabhijfid System teaches you
how to realize your own nature in one place and exist there,
reside there, while the Kula System teaches you how you can
rise from the lowest degree to the highest degree, and all the
while expenence the nature of your Self on the same level and
state. Siva, which is realized in prithvi tattva, is the same level,
the same reality of Siva which is realized in.§iva tattva. Here,
there is complete realization in every act of the world,

The Kula System was introduced in Kashmir in the begin-
ning of the 5th century A. D by Snmacchandanatha Later, in

2 Totality does not mean where there is only knowledge and not ignorance
or where there is only ignorance and not knowledge. Totality is that state
where knowledge and ignorance exist together; when there is knowledge,
there is ignorance and when there is ignorance, there is knowledge. Both
knowledge and ignorance are digested in the totality; nothing is excluded.

3 ekaikatrapi tattve’pi sattrirhsattattvariipata

“In any one element, you will find all of the thirty-six elements.”
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the 9th century, because its teachings had become distorted, it
was reintroduced by Sumatinatha. In the line of masters that
followed from Sumatinatha, Somanatha was his disciple.
Sambhunatha was the disciple of Somanatha, and the great
Abhinavagupta was the disciple of Sambhunatha.

Krama System

The Krama System does not recognize the ways of either the
Pratyabhijiia System or of the Kula System. In the Krama
System, you must rise in succession, step by step. This system
teaches that step-by-step realization makes your realization
firm. As the Krama System is concerned with successive real-
ization, it is primarily concerned with space and time because
where there is succession, there you find the existence of space
and time. In both the Pratyabhijia System and the Kula
System, you are beyond space and time. In the Krama System,
it is in the end, not in its process, that you are beyond time and
space because it also carries you to that timeless and spaceless

- state. : '

The Krama System is primarily attributed to $akropaya and
to the twelve kalis. The twelve kalis are said to be the twelve
movements of any one cognition. For example, if you look at

‘any object, such as a pot, the sensation travels from your
thought to the place of the pot and then returns again from the
place of the pot to your thought, giving you the sensation
whereby you realize this pot. You do not realize this pot at the
place of the pot, you realize this pot in your mind. Your per-
ception has moved from inside to the pot and then returned
again from the pot to your thought. And these movements are
distributed in twelve ways, as the twelve kalis in the Krama
System.

The rise of prana kundalini is also described in the Krama
System because in prana kundalini, you rise from one cakra to
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another, from one state to another state. As this is a successive
process, it is found in the Krama System.

Although the Krama System existed in the beginning of Kali
yuga, having been introduced by the sage Durvasa, it was rein-
troduced at the end of the 7th century A.D. in Kashmir by the
sage Erakanatha, who was also known as Sivanandanatha.
Sivanandanatha had only three chief disciples which he initiat-
ed into the Krama System. Because in this system predomi-
nance is given only to $aksi,* all three were females. Their
names were Keyiiravati, Madanika, and Kalyanika. They were
quite prominent and were completely informed in the Krama
System. Afterwards, these ladies also initiated disciples, which
were both male and female.

Spanda System

‘The fourth system which comprises the Trika philosophy is
called the Spanda System. The word spanda ‘means “move-
ment.” The Spanda School recognizes that nothing can exist
without movement. Where there is movement, there is life and
where there is no movement, that is lifelessness. They realize
that there is movement in wakefulness, dreaming, deep sleep,
and turya. Though some thinkers argue that there is no move-
ment in deep sleep, the philosophers of the Spanda System
realize that nothing can exist without movement.

The teachings of the Spanda System, which is an important
practical system, are found embodied in the “Vijfidna Bhairava
Tantra,” the “Svacchanda Tantra,” and in the 6th chapter of the
“Tantraloka.” =

4 In this system you will find Tartras where Parvati initiates Siva and $iva
becomes the disciple,
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The Spanda System was introduced in Kashmir by the great
sage Vasuguptanatha in the beginning of the 8th century A.D.
Vasuguptanatha is the author of both the “Siva Séfras” and the
“Spanda Karikas.”3 The disciple of Vasuguptanatha was
Kallata.

5 Some teachers think that the “Spanda Karikas” were not composed by
Vasuguptanathia but rather by his disciple Kallata. This theory, howcvcr
is absolutely incorrect.
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fullness, 83, 88

gandha, 2-3, 22

gandha tanmdtra, 3

garimd, 122-123

gatdgatam, 75

ghosts, 123

ghrana, 2, 4, 22

giddiness, 108-109

god consciousness, 29-33, 79

grace, 8, 11, 33-33, 44, 60,
66-70, 72, 76, 87, 98, 108,
119-120, 131

grammar, 23, 25, 27
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guru, 66

h, 16, 20, 27

ha, 23-27
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hanuman, 123

happiness, 119, 126, 130
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hearing, 2, 22, 32, 37

heart, 38-39, 108, 117, 122-
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heaven, 63

householder, 122

hridaya, 39

hrit cakra, 122, 125

human, 107, 129

hunger, 123

icchd sakti, 15-23, 34, 39, 87

icchopaya, 34, 39

idd, 118-119

idam aham, 54

idam idam, 53, 55

idea, 78, 98, 129

ignorance, 8, 23, 48, 52-53,
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illuminating, 79, 87, 89

illusion, 3, 9, 104
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impression, 4, 7-9, 48, 77-78,
30, 84, 97, 115, 127
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India, 90, 92

_individuality, 3, 8, 52, 55-56,
61, 67, 75-76, 110, 112, 129

individually, 29, 84

intellect, 2, 5-6, 23, 95, 98,
103-104

intention, 83

intercourse, 119, 121
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intoxicated, 109

mtoxication, 74

I3ana, 87-88

Ishiber, 7

ISvara pramairi, 53

tsvara tattva, 9, 15, 58

Isvarapratyabhijnia Karika,
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Jjagadananda, 114-115
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149-150
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Jagrat svapna, 73-74, 82, 84

Jjagrat turya, 74, 82

jala, 1,34, 12,21

Jala tattva, 12

Jjapa, 67

Jihvamulam, 25

Jiva, 39, 54, 103

Jivannutkta, 99

Jivanmukti, 120

Jhana, 16-17, 19-23, 35, 39,
42, 87, 98-99

Jhana sakti, 16-17, 19-23, 35,
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Junction, 107-109, 111, 118

kailasa, 89-90, 92

kald, 3,7-8, 12,23, 59

kala rattva, 8
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kaliyuga, 87, 89, 91

Kallata, 135

kalyanika, 134
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kantha cakra, 123, 125
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kanthah, 24, 85
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karana, 36-39

karikas, 135

karma mala, 49, 52, 57

karmayoga, 101, 103

karmendriyas, 2, 4-6, 21-22

keyuravati, 134

klesas, 97

krama, 114, 120, 129, 133-
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134
krama mudra, 114, 120
kriya sakti, 16, 19-23, 39, 87
kriyopaya, 39
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Kula System, 129, 131-133
kundalini, 104-105, 113, 117-
123, 125-127, 133
kundalini sakii, 117
kundalini yoga, 104-105
laghimd, 122 '
Laksgmagnagupta, 92, 131
Lalitaditya, 92-93
lambika sthana, 111
liberation, 95, 97-99
lifelessness, 134
limitation, 3, 7-8, 80
limitation of place, 3
limitations, 23, 82, 9t
lokadharmah, 69
lokapalas, 38
Lord Krisna, 103
Macchandanatha, 132
madanika, 134
madhyama, 41, 43-45, 89,
101-103
madhyamd vak, 43, 89, 101-
103
madyamam samasrayet, 36
madhyamadhya Saktipata, 68
madhyamanda $aktipata, 68
madhyanadi, 112
madhyativara saktipata, 67
madness, 74
mahabaho, 95
mahdbhiita, 4
mahaméya tativa, 57
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mahananda, 112-113, 115

mahansambandhah

mahapracaya, 83

mahatdabakak, 93

mahavyapti, 80

mahesvara, 54-55, 58, 61-63,
118, 143-144

mahima, 122-123

malas, 47-49, 52-55, 57, 91,
104 '

Malini Vijaya Tantra, 33-34,
61, 63, 78, 82-83, 124

manana, 53

manas, 2, 5, 22-23

manda madhya, 69

manda manda, 69

manda tivra, 69

manonmanam, 82
mantra, 24-26, 35, 38, 40,

' 53.55, 58, 60-63, 67, 110-
111, 113, 125

mantra mahesvara, 54-55,
58, 61-63

mantra mahe§vara pramatri,
58-59, 61-63

mantra maheSvara Sakti, 55

mantra pramata, 58

mantra pramatri sakti, 55

mantradhva, 13

mantrasiddhih, 67

mantravedha, 125, 127

mantresvara pramairi, 55,
58-59, 62

manusya, 86

marriage, 92

matrikdcakra, 15, 17,19, 21,
23, 25-27, 33, 118

mavd, 3,7-8, 12, 15-16, 23,
47, 57, 59-60, 62, 104

mdaya sakti, 47

mdya tattva, 8, 12, 15-16, 57

mayrya mala, 48-49, 52, 57

meant, 32, 34, 36, 39, 55, 61,
104-105, 126, 129

meditating, 90, 98

meditation, 38, 91, 102, 105,
131

medium energy, 80-81

moksa, 95-99

monism, 39, 88, 101

meonistic, 88-92, 98, 105, 129

mono-duality, 39

monedualistic, 90-91, 129

moon, 35

mouths, 87-89

movement, 19, 46, 86, 89,
110, 121-123, 134

mudrda, 114, 120

mukhya, 114 _

miiladhara, 112-113, 119-
121, 123, 125-127

miiladhdara cakra, 113, 121,

© 123, 125-127

music, 8

nabhi cakra, 121-122, 125

nadavedha, 126

nakiricidjrio ‘smi, 76

name, 72, 79, 81-83, 110,
134

narah, 27

Narasirhhagupta, 93

nasika, 24 '

navarmaviddhih, 62

neti neti, 96
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nibodha, 95

nihskama karmayoga,.101

nijananda, 108, 114-115

nijavaibhavdya, 131

nimilana samadhi, 114

nimittakdarana, 30-31

nirdnanda, 115

nirmana, 84

nirvikalpa, 42-43

Nishat, 7

nivritti kala, 12

niyati,3,7,23

niyati tattva, 7

nose, 2, 4-5, 24-25, 29

objective conscicusness, 73,

79

objectivity, 2, 6-8, 23, 51, 58,
61, 71-76, 79-81, 84, 96-97

objects, 3, 30, 80-81

observer, 12, 51, 53-54, 58,
60, 62-63, 73

one-pointedness, 27, 37, 40,
101

oneness, 63

organ of action, 4-5, 22

organ of cognition, 5

organ of excretion, 4, 22

organ of speech, 4, 22

organs of action, 2, 4

pada, 2,4,22

pada tattva, 4

padastham, 79

padcakrityavidhih, 63, 67, 69

paiicatattvarmavidhih, 62

pani, 2,4, 22

Panini, 23, 25

pard kundalini, 105, 117-118
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para pasyanti, 44

para sakti, 80

pard vak, 41, 101, 103

Parama Siva, 1, 8-9, 11, 34,
1E5

pardmarsa, 9

parananda, 110

parapara, 21

parapard sakti, 80-81

parapara visarga, 27

paraprakriti, 95

parasakti, 81

paravak, 41, 89, 146

paravisarga, 26, 146

Parvati, 134

pasyanti, 41-45, 89

pasyanii vak, 42-43

paurusa ajiiana, 98

paurusa jrana, 98-99

peace, 78, 97, 126

penetrate, 125-127

perceiver, 51, 53, 55, 57, 59-
63

perceiving, 42, 58

perception, 32, 42, 49, 51,
55, 60, 63, 78, 133

pervading, 80

© piercing, 113, 122

pindasthah, 79

pingala, 118-119

pisacavesah, 123

planets, i2

pleasure, 48, 67-68, 70, 96,
119, 130

powers, 122-123

pracaya, 82

prabuddhah, 74



KASHMIR SHAIVISM “The Secret Supreme”

practicai, 90, 92, 98-99, 107,
134

prakamyam, 122-123

prakriti, 2, 6-8, 12, 22, 95

prakriti tatrva, 12

pralayakala, 51-52, 55, 57,
59-61, 97-98

pralayakala pramatri, 51-52,

55, 61

pralaydkala pramatri sakii,
55

pralayopamam, 84

pramatd, 58

pramatri sakti, 5455, 59,
144, 146-148

pramatrin, 51-53, 55, 57, 59,
61,63

prameya, 51, 58, 72

pramiti, 81

prana, 96, 105, 118, 120-123,
125-127, 133

prana kundalini, 105, 120-
123, 125-127, 133

pranana, 118

pratibha, 66, 146-147

pratibha guru, 66

pratibimba, 30, 32

pratibimbavada, 32-33

pratibodhatah, 34

pratisthd kala, 12
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pratydhara, 25-26, 33, 147-
148

pravarasena, 93

prithvi, 1,3, 12, 16, 21, 57,
60, 132

prithvi tastva, 3, 12, 16, 57,

60, 132

plirndhanid, 41 .

purusa, 2, 6-8, 12, 21-23, 57,
60

raga, 3,7, 23, 96-97

raga tattva, 7

rajas, 6

rasa, 2,4, 22

" rasa tanmatra, 4

rasand, 2, 4-5, 22

real knowledge, 8, 98-99

reality, 8, 26, 31, 36, 38, 46-
47, 53-54, 56, 60, 63, 68,
80, 95, 98, 104, 110, 119,
126-127, 130, 132

realization, 8-9, 69, 132-133

recognition, 125, 130-131

reflection, 15-16, 20-23, 29-
32,103-104

riudra, 129

rudra Sakti-samavistah, 67

rirdra S‘dstras, 129

rudra tantras, 88, 90

rupa, 2,4, 21

rifpa tanmatra, 4

ripastha, 30

ripatita, 81

$abda, 2,4, 21

Sabda tanmatra, 4

sadadhvan, 11, 13

sadasiva, 3, 9, 15, 23, 32, 54-
55,58, 63, 85, 115

sadasiva tattva, 9, 15, 58

sadyojdta, 87-88

sage, 90-92, 134-135

sahasrara cakra, 122

sakala, 51-52, 54, 57-61, 115
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sakala pramatri, 52, 54, 57-
61, 115

sakala pramatri sakti, 54, 59

saksat, 63

§akea, 26-27, 46

Saktavedha, 127

sakta visarga, 26-27

Sakti, 134

Sakti bindu, 20

Sakti pratydahara, 26

sakti tattva, 9, 12, 15-16, 20-
21

sakti-samdavesah, 67

Saktipata, 66-68

saktopaya, 33, 35-36, 39-40,
46, 133

samadhi, 12, 44, 76, 78-80,
83,98, 114, 116

samasrayet, 36

samavesah, 34

sambhava, 26, 41, 44-46, 48,
147-148

sambhava visarga, 26

sambhavopaya, 33-35, 39-40

Sambhunitha, 133

Samgamaditya, 92

sarmgatam, 76

sanhdra, 65

samkalpa nirmana, 84

samsdra, 96, 98

samskdaras, 72

samyasins, 105

sandhyda, 38

santa kald, 12, 148

santam, 18, 148

santarma kala, 12

saptatattviitmaviddhih, 62

sarvakarmanant, 9
sarvdrtham, 82
sarvatobhadra. 79
§astras, 95, 121, 129-130,
138, 147-148
sat, 98
sat kaficukas, 3
satatoditam, 83
sattve, 6
satyuga, 87, 89
savedyapralayakala, 97
savikalpa, 43
savyaparda, 81
scriptures, 67, 95, 129
seeing, 2, 37, 42-43, 58
sex, 4, 22, 90-91
sexual, 119, 121, 126
siddha, 91
Sikharastha, 42
Sikharastha jiiana, 42
sipped down, 112, 118, 121,
123 :
§iva bindu, 20

-Siva Dristi, 92

Siva pramdatri, 55, 58, 61-62

§iva pramdtri sakti, 55

Siva pratyahara, 26

Siva Sastras, 130

Siva Siitra, 113

Siva Tantras, 88, 90

§iva tattva, 9, 12, 15-16, 20-
21, 132

Sivadharma, 69

Sivanandanatha, 134

six coverings, 3, 8

skin, 2, 5, 29

smell, 2-5, 22, 29
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so’ ham, 38

Somanandanatha, 92

Somanatha, 133

soul, 7, 36, 47, 65, 80

sound, 2, 4-5, 21, 29, 37,41,
43-45, 76, 80-81, 107, 109,
112, 121-122, 126-127

spanda, 129, 134-135

Spanda Karikas, 135

sparsa, 2, 4,21

sparsa tanmatra, 4

speech, 2, 4-5, 22, 41-46, 89,
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sphere, 84

sphuta, 19-20

sphuta kriya sakti, 20

sphutatama kriyda sakti, 20

sphutatara kriya sakti, 20

spiritual, 52, 66, 91, 129

spontancous, 66, 102

Srikanthanatha, 85, 89-90

Srinagar, 42

Srinitha, 90

sristi, 65

srotra, 2, 4-5, 22

sthana, 37-39, 111

sthana prakalpana, 37-39

sthiti, 65

sthitla, 11, 13, 48, 149

sthifld pasyanti, 44, 149

subconscious, 82, 149

subhasubhavasana, 48

subjective, 5, 8, 13, 51, 58,
60, 63, 71-79, 81-84, 107,
114, 118

subjective consciousness, 58,
71-74, 76-79, 81-82, 84

subjectivity, 2, 5, 7-9, 71-73,
75,77-18, 84

subtle, 2, 11-13, 43-46, 48,
61, 66, 78, 91, 96, 108

subtle body, 96

succession, 81-82, 133

Suddha rartvas, 3

suddhavidya, 8-9, 12, 15, 23,
53, 55, 57-58, 62, 116

Suddhavidyd pramatri, 58

Suddhavidya tattva, 8-9, 12,
15, 57

sitksma, 11, 13, 48

sitksma pakyanit, 44

Sumatinatha, 133

SHinya, 55,72,76

suprabuddhah, 74

suprasannam, 78

supreme consciousness, 32,
44, 74, 89

supreme energy, 80-81

supreme grace, 66-67

suryavat, 34

susamahitam, 76

susumna, 118-119

susupti, 72-78, 80, 82, 84,
142, 149-150

susupti jagrat, 76-77

susupti susupti, 77-78

susupti svapna, T7-78

susupti turya, 78

siitra, 113, 148-149

suviksiptam, 75

Svacchanda Tantra, 134

Svacchandanatha, 87, 89

Svami Ram, 93

svamuktimatre, 34
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svargaloka, 68

svariipa, 58

svasvarupdapahdnitah, 52

svatantrya, 20-21, 30-32, 47,
52-53,104

talu, 24

tamas, 6

tanmdtras, 2-6, 21

tantra, 36, 61, 63, 78, 82-83,
88-89, 124, 134, 138, 147-
148

Tantraloka, 34, 45, 83, 105,
108-114

Tantrasadbhava, 113

taste, 2, 4-5, 22,29, 37,76,
126

tattva, 1, 3-9, 12, 15-16, 20-
22,23, 29, 57-58, 60, 132,
142-151

tattvadhva, 11-12

tattvajiidna, 96

tejas, 1, 3-4

thirty six elements, 3, 5,7, 9

thisness, 3, 54, 63

thoughtless, 26, 45

thoughtlessness, 26, 33-34,
40, 82

three gunas, 6

tirodhdna, 65

tivarcasah, 113

tivramandasaktipata

fivrativra saktipdta, 66

tolerance, 110

tongue, 2, 5, 25, 29, 43-44

touch, 2, 4-5, 21-22, 29, 37,
67, 76, 81, 89, 107

trana, 53

trance, 67, 123

transcendental, 33, 40, 44,
46, 54-55, 63, 67, 69, 102,
114

trayodasavidhih, 60

tretayuga, 87, 89

trika, 80, 84, 117, 129, 134

Trika System, 129

tritattvatmavidhih, 62

truth, 53-54, 98

Tryambaka, 90-91

Tryambakaditya, 91

Tryambakandtha, 86, 90-91

turya, 12-74, 76,78, 81-82,
84, 107-109, 111-115, 118,
134, 142, 149-150

turya jagrat, 82

turya susupti, 82

turya svapna, 82

furya turya, 82, 150

turyatita, 72-73, 83-84, 150

tisnimbhava, 80, 150

tvak, 2, 4-5, 22

twelve kalis, 133

uccara, 36-39

uditam, 77-78

unatd, 18

unaware, 58, 73, 81, 98, 108

unconscious, 71, 77

understanding, 7, 17, 19, 96,
103

universal, 9, 17, 25, 33, 41,



KASHMIR SHAIVISM “The Secret Supreme”
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universe, 3, 9, 11-13, 15-20,
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82, 85, 87-90, 95-96, 104,
113-114, 117-118, 123, 129,
132

unlimited, 8, 23, 32, 71 82-
83

unmesa, 17

unmiland samadhi, 114

unreal, 9, 53, 96, 104

" upaddna

upadana karana

upadhmaniya, 24

upanisads, 105

upastha, 2, 4, 22

upaya, 33-37, 39-40

urdhvaretah, 90

usma, 23

Utpaladeva, 92, 131

vacah, 45

vicaka, 13, 89

vacakadhva, 13

vacuum, 3

vacya, 12-13, 89

vacyadhva, 12-13

vadayami, 45

vaibhasika, 97

vaikhari, 41, 43-46, 89, 101,
103

vaikhari vak, 43, 89, 101,
103
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vak, 2, 4,22, 41-43, 45, 89,
101-103

Vamadeva, 8§7-88

Varahagupta, 93

varnadhva, 13

Varsaditya, 92

vasitvam, 122-123

Vasuguptanatha, 135

vayu, 1, 3-4, 16, 21

vedanta, 1, 101, 103-105

vega, 113

vidyd, 3,7, 12,23

vidya kala, 12

vidya tartva, 7

vijaya, 55, 61, 63, 78, 82—83,
124

vijayottaratantram, 33-34

Vijiiana Bhairava, 36, 134

vijranakala, 115-116

vijianakala pramdtri, 52,
116

vijianakala pramdatri sakti,
55

vijianavadins, 96

vikalpa, 42

vimarsini, 113

visarga, 20, 26-27, 118, 137,
146-148

visranto, 112

visvesvaro, 131

void, 51, 59, 72, 76

voidness, 51, 55, 57, 59-61

vramandasaktipata, 150-151

vyapti, 80, 123

wakefulness, 72-74, 76, 81,
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Yogaraja, 93

yogi, 36

yogic, 122

yogin, 111, 118, 121, 125-127

yogini, 111, 118, 121, 125-
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