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This book, Shiva Siitras: The Supreme Awakening, is re-
vealed by the twentieth century’s great philosopher saint
Swami Lakshmanjoo. This spiritual treasure, gifted by God
to the sage Vasugupta for the upliftment of humankind,
18 considered to be one of Kashmir Shaivism’s most im-
portant scriptures. Here, Swami Lakshmanjoo gives the
reader a penetrating vision of the glorious journey of the
Supreme Awakening; the traveling from limited individu-
ality to absolute oneness with God. This secret teaching,
contained within these pages, 158 revealed by Swami
Lakshmanjoo for the first time. Drawing on his own expe-
rience Swami Lakshmanjoo, basing his rendering on the
esoteric commentary of Abinavagupta's chief disciple
Kshemaraja, shows us the way home.
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Preface

This book is the distillation of over sixteen hours of tape re-
corded audio lectures. It was Swami Lakshmanjoo’s intent, in
giving these lecture translations, to disclose in English the eso-
teric meaning of these Siva Siitras of Vasugupta as well as that
of the commentary, called Vimarsini, by Ksemaraja, both of
which were originally composed in Sanskrit. In attending these
lectures it became obvious to this editor that Swami
Lakshmanjoo was completely in command of his subject mat-
ter. In fact, his command of Sankrit was superior to that of
English, a condition he declared many times during his dis-
courses, So, although absolutely fluent in Sanskrit many times
he had to search for the appropriate word in English to clearly
elucidate the Sanskrit texts. In fact on oceasion he would tell
us that he was not looking to translate the Sanskrit closely, but
rather to give us the essential meaning of the text. Realizing
that Kashmir Shaivism iz an oral tradition and to maintain the
flavor and strict intent of Swami Lakshmanjoo's translation I
have tried, as much as possible, to preserve his sivle of English
and vocabulary. Because of this at times the English rendering
may seem stilted, uneven and repetitive. 1 beg vour indulgence
and ask for vour understanding in this regard. To be honest 1
am awed and humbled by the power and depth of Swami
Lakshmanjoo’s understanding. [ only pray that [ have been able
to dojustice to his rendering of this great Kashmir Shaiva scrip-
ture.
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The text used by Swami Lakshmanjoo in this rendering is
the Siva Siitra Vimarsini, published in 1911 as a volume in the
Kashmir Series of Texts and Studies. This text was actually
the firat volume of an extenzive series of Kashmir Shaiva texts
which were collected, edited and published in the early part of
the 20th century by the Research Department of Kashmir State
under the authority of the Government of the Maharaja of
Jammu and Kashmir. This work was done at the express wish
of the Mahardja Pratab Singh who had a great fondness for
Kashmir Saivism. Swami Lakshmanjoo, in using this early text
of the Siva Stitra Vimargini, discovered numerous errors, omis-
sions and extraneous additions which he corrected in his own
copy and incorporated in this rendering. This original text in
Devanagari, incorporating Swami Lakshmanjoo's textual cor-
rections, 1s appended at the end of this book.

To preserve a smooth flow of the text for the English reader,
with the exception of the Siitras themselves the Sanskrit for
the verses being referenced in Ksemarija's commentary is not
included in the body of this work. The interested Sanskrit reader
can find these verses in their original Devanagari in the ap-
pendix.
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Introduction

he series of twenty lectures derived from the revelations
that comprige this book began on 7 June 1975, at the
ashram of the preeminent Kashmir Shaivite philosopher/saint
Swami Lakshmanjoo. Lakshmanjoo, known to his devotees as
Swamiji, lived on the eastern side of the Kashmir Valley on a
hill overlooking the famous Dal Lake just near the famous Mogul
garden, Nishat, The area surrounding Swamiji’s ashram has
for centuries been sanctified by the sacred feet of great Shaivite
masters. Abhinavagupta and others frequented this peaceful
tract of land and enjoyed the beautiful orchards that spread
majestically over the hillside. To the north, within walking dis-
tance, is the valley of Harvan where, at the foot of Mahadeva
Mountain, the Siva Siitras were revealed centuries ago to the
oreat sage and Siva devotee, Vasugupta.
Swamiji met with us in the morning once or twice a week in
a small glassed-in lecture hall, its mud walls adorned with the
iHustrations of gods, goddesses, and the pictures of saints and
holy men, Those attending these lectures—about eight in all—
gathered at nine in the morning at the entrance of the ashram
and waited for Swamiji to come and open the gate. I remember
the excitement I would experience each morning in anticipa-
tion of his lecture. I knew that these talks were filled with pre-
cious knowledge. This doesn’t mean that [ fully understood ev-
erything Swamiji taught us but I did have a clear intimation of
its importance, [ was convinced that these lectures contained a
secret knowledge that held the key to the human predicament.
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Here, humankind was being given the understanding and
means to obtain liberation from the bondage of samsara—the
endless cyele of birth and death.

Upon opening the gate, Swamiji would greet us warmly and
invite us to follow him along a short path te the building that
housed the lecture hall. After entering the hall, we would each
find our own place on the soft Kashmiri rugs covering the mud
floor across from Swamiji, who would face us sitting cross-legged
on a rug behind a small table where he placed his Sanskrit
copy of the Siva Sitra Vimarsini. In preparing to give the lec-
ture, Swamiji would wait patiently while he was fitted with a
lapel microphone and while I checked to see that the tape-re-
corder was working. Swamiji was always concerned about the
lectures being recorded and would never start until I gave him
the assurance that everything was in working order,

The recording of Swamiji's lectures first began in 1971. I had
arrived in Kashmir for the sole purpose of asking him if he
would teach me Kashmir Shaivism. His reply was, *Yes . . . if
yvou have enough time I will be willing to teach you.” I then
asked him if I could record his lectures. He agreed readily, say-
ing, “It would be a good idea to make recordings of my lectures.”
As time passed and I continued my studies, [ meticulously re-
corded everything that Swamiji said during our meetings. One
day, before commencing our class, Swamiji turned to me and
said, “I am very pleased with your continued efforts to tape-record
and preserve my teachings. Before, | was concerned that the tra-
dition and understanding of Kashmir Shaivism would be lost with
my passing from this world. Now, however, because there are au-
dio recordings of my teachings, I am hopeful that the true under-
standing of Kashmir Shaivism will be preserved and will not be
lost.”

Although he was obviously well-versed in all aspects of In-
dian and Shaiva philosophy, Swamiji never approached any
teaching from a detached scholarly point of view. Sitting at his
feet and hearing him translate and explain the Siva Siitras, 1
realized that these sttras and their true understanding was
not at all foreign to his own experience. In fact, I understood
that in explaining the Siva Sifras, Swamiji was actually re-
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vealing his own experience. I have heard it said somewhere
that the philosophy of Kashmir Shaivism is the mystical geogra-
phy of awareness. How true this seemed to be. Sitting at Swamiji’s
feet, | understood that he had realized this geography. It was his
own home. He was not like a scholar deseribing the ocean while
standing on the shore. He was the ocean. This makes the transla-
tion presented here even more real and personal. It is for this
reason that I emphasize that this book stands as a revelation and
not as a strict translation.

Tue Sva Surias

Kashmir Shaivism is a system of philosophy known as the Trika
system. The Sanskrit word frika means “threefold.” In Kash-
mir Shaivism, frika 12 used to refer to the threefold science of
humankind and their world. These three signs are Siva, Sakti
and the bound individual (nara), and the three energies of Siva.
These three energies are pard Sakti, supreme energy; parapari
sakti, medium energy; and apara sakfi, inferior energv. Trika
philosophv explains that the realm of apara sakti, the lowest
energy, is found in states of wakefulness (jagrat) and dreaming
(svapna). The domain of parapara sakti, the medium energy,
iz established in the state of sound sleep (susupti). And fi-
nally, the province of par@sakti, the supreme energy, is found
in the fourth (furya) state. These three primary energies
represent the threefold activities of the world. The phi-
losophy of Trika Shaivism declares that the whole universe and
every action in it, whether spiritual, physical, or worldly exists
within these three energies.

In his book, Kashmir Shaivism, the Secret Supreme, Swami
Lakshmanjoo tells us that Trika philosophy is intended for any
human being without restriction of caste, creed, or color. Its
purpose is to enable the aspirant to rise from individual-
ity to umiversality. Trika Shaivism is composed of four schools of
practice and philosophy. These are the Pratvabhijia system, the
Kula system, the Arama system and the Spanda system. All four
of these schools of Kashmir Shaivism accept and are based on
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sacred scriptures called dgamas. The word dgamas refers to the
sacred teachings that exist within Lord Siva. And so these serip-
tures, as dgamas, are understood to be Siva's revelation.

In Shaivism, there are 92 @gamas, delineated as follows: the
monistic Bhairava Sa@stras, which are supreme (par@), number
64: the mone-dualistic Riadra Sastras, which are medium
fgmrﬁpnrﬁ), number 18; and the dualistic and inferior fapara)
Siva Sastras number 10,

Because the Siva Siitras were revealed to the sage Vasugupta
by Lord Siva, they are also considered a divine revelation and
as such are accepted as dgama s@stra. In fact, in revealing the
absolute monism central to the philosophy of Kashmir Shaivism,
the Siva Siitras are considered to be one of the most important
dgamas of Trika Shaivism.

Sutras are short sentence statements, many times without a
formal verb, which, like a string, run through and bind together
that which they are revealing. There are three complete com-
mentaries and one smaller commentary available on the Siva
Siitras. These commentaries are the Siva Siitra Vimarsini by
Ksemarija, the Siva Sttra Varttikam by Bhatta Bhaskara, the
Siva Shtra Varttikam by Varadardja and a brief commentary
known as the Siva Siitra Vrtti by an unknown author.
Ksemaraja, the author of the Vimarsini, lived in the tenth cen-
tury C.E. Bhatta Bhaskara, the author of the Siva Satra
Varttikam lived in the eleventh century C.E. Varadargja, the
author of the other Varttikam on the Siva Siitra, lived in the
fifteenth century C.E. It is not known when the Vritti was writ-
ten but because it corresponds so closely with the Vimarsini of
Ksemaraja, it is thought that it must have been written during
the time of Ksemaraja.

KSEMARAIA, THE COMMENTATOR

Ksemaraja is the author of the commentary known as
Vimargini, upon which Swami Lakshmanjoo bases his ren-
dering of the Siva Sutras. Swamiji tells us that Ksemaraja was
the chief disciple of the great Kashmir Shaivite philosopher-saint
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Introduction

Abhinavagupta, who lived in the tenth century C.E. Ksemaraja
was a prolific writer who possessed a keen philosophical intellect.
His writings possess a command and understanding of one who
has actually lived the experience he is explaining, The authority
expressed in his writings also suggests that he was spiritually
guite advanced. But because he wrote about the deepest and most
subtle of human spiritual experiences, his writings are said to be
complex and hard to understand. For the most part, in writing
about a most refined and universal experience, Ksemargja had to
employ a language and cognitive framework suitable to express
that reality. Those who have not actually experienced the ulti-
mate universal reality central to the philosophy of Kashmir
Shaivism will not have acquired a point of reference with which
to understand it. Explaining the nuances of the universal experi-
ence to those who can only imagine it, is like trving to explain the
third dimension to those who can only experience two dimen-
S ES

Along with the Siva Stitra Vimarsini of which the present
work is a translation and elaboration, Ksemaraja also wrote
the following works:

Pratyabhijnidhrdavam (text on the philosophy of Pratvabhiida)

Spandanirpaya (commentary on the Spanda Karika)

Spandasandoha (commentary on the first verse of the Spanda
Karika)

Parapravesika (a ghort introduction to the thought of Kashmir
Shaivism)

Commentary on Svacchanda Tantra

Commentary on Neira Tantra

Commentary on Sivastotravali of Utpaladeva

Commentary on Stavacint@mani of Bhatta Nardyana

Commentary on Vijidnabhairava (only about 25 verses exist)

ORGANIZATION

The Siva Sitras arve divided into three parts. According to
Ksemaraja, the three parts correspond to the three means
(ipdvas) for the attainment of liberation (moksal, as revealed
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Introduction

by Kashmir Shaivism. The three Gp@vas for traveling from in-
dividual limited consciousness to universal God consciousness
are sambhavopiya, sdktopava and a@navopaya. The first and
highest means is called sambhavopava. The second means, for
aspirants of medium gqualifications, is called s@ktopava. The
third means, called anavopaya, is regarded as inferior.

Abhinavagupta, drawing from the Malinivijaya Tantra, de-
fines é@mbhavopdya as the upaya wherein the aspirant achieves
entry (samavesa) into supreme consciousness just by the grace
of his master, without adopting any process. He does not use
thought (dhy@nal, mantra, or any other aid to meditation.
Saktopiya is defined as the upiiva where the aspirant achieves
mystical entry (samdvesa) through contemplation of the men-
tal object that cannot be spoken or recited. Anavopd@ya is de-
fined as the upayvae where mystical entry takes place through
concentration on parts of the body (sthana-prakalpana), con-
templation (dhyana), recitation (varna), taking the support of
the breath (wecdra), and mantras.’

The means of traveling from limited consciousness to uni-
versal consciousness depends on the ability of the aspirant.
Abhinavagupta tells us in the Tandrdloka that the aspirant
should always try for the highest and best thing first. Failing
that, he should try for the next best, and =o on. Thus, in his
Tantriloka, he has defined and elaborated the highest upaya,
Sambhavopiya, first. His descriptions of sa@ktopaya and
anavopaya follow.

And so it is that the Siva S@tras also start with the highest
and most refined means. The first awakening explains the high-
est dpdaya, sambhavopdya; the second awakening explains
saktopiyva, and the third awakening explains @navopava.

1. Swami Lakshmanjoo, translation and commentary on Tanirilofa
1.167, 1.1649; October 1975 tape-recording in possession of the editor.
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First Awakening

he Siva Sitras are the stitras of Lord Siva himself

Ksemardja, a disciple of Abhinavagupta, has provided us
with a commentary on them. He begins with an introductory
verse,

| surrender my body and mind to that supreme God conscions-
ness of Siva, who is the whole universe and who is one in many.
It is from Him that the Rudras and the Ksefrajids' arise and it
is in Him that they rest.

This universe, which is a world of consciousness, is filled with
and is one with the supreme state of God consciousness. God
consciousness is spanda, a unique reality of supreme movement
filled with nectar and an outpouring of the supreme bliss of
independence.

Ksemaraja says, “Although I know there are many commen-
taries existing on Siva Siitras, [ find they all differ from each
other and are all incorrect. Therefore, taking the protection of
my masters and scriptures, I will present a new and fresh ap-
proach in commentating on these Siva Siitras.”

1. Kzetrajifz are those beings who have achieved the fullness of God
consciousness through spiritual practice. Rudres are those beings who are
eternally filled with God consciousness,
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First Awakening

Some time before in the valley of Kashmir, at the foot of Sri
Mahadeva Mountain, there lived a great devotee of Lord Siva
named Vasugupta. He was absolutely unigue and purified by
the grace of Lord Siva. Filled with devotion, Vasugupta did not
accept the theory and teachings of Buddhist philosophers.? Hav-
ing purified his heart by the teachings of siddhas and voginis,*
he was determined in meditating on Lord Siva.

After some time, Lord Siva, having decided to elevate the
great master Vasugupta by filling him with true knowledge,
appeared in a dream. In this dream, he told Vasugupta that at
the foot of Mahadeva Mountain, there is a great boulder and
under this boulder are inscribed his sacred verses (sutras). He
then directed him to find these stitras and to practice their teach-
ing. “If you do this,” he said, “you will discover the truth of the
reality of God consciousness.”

Vasugupta awoke from his dream and set off in search of the
great rock. Eventually, he found the rock just where Lord Siva
said it would be, at the foot of Mahadeva Mountain. As soon as
he touched it, it turned over and there, on the underside, he
found the engraved stitras described by Lord Siva.

He was awestruck and filled with joy. He began intense study
and reflection on these sutras. He read them thoroughly and
exhaustively, concentrating and meditating upon each one, seek-
ing to grasp its true and hidden meaning. Through this pro-
found study and reflection, he gained the understanding and
knowledge the sttras contained. He then began to share the
theory and secrets of these stitras with his chief disciples,
Bhattakallata and others. Simultaneously, he revealed the
stitras in a book called Spanda Karikda. Ksemaraja further clari-
fied these spanda verses in his work entitled Spanda Nirnaya.

Now the Siva Sttras will be explained.

e

2. Nagabodhi siddhas,

3.  Siddfias are those saints who are hidden, who do not reside in physi-
cal bodies. They reside in subtle bodiea and are all pervading. Yoginiz are
female siddhas,
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The first stitra of the Siva STtras explains that the reality of
the universe is the real self. This self is not false. This is con-
trary to the theories of those philosophers who argue that the
individual being is always individual being and universal be-
ing is alwavs universal being. For these philosophers, univer-
sal being will never be united with individual being and indi-
vidual being will never be united with universal being, This
first siitra, on the other hand, states that individual being is
one with universal being. The reality of this whole universe is
God consciousness. It is filled with God consciousness.

1. cattanyvamdatma

The independent state of supreme consciousness
is the reality of everything.

In this verse, the word @tma means “the reality of everything.”
Supreme consciousness, “caitanyam,” is the reality of everything.
Why? Because the one who has not come into consciousness does
not exist at all. The act of consciousness 1s the same in the con-
scious and the unconscious. For the one who 18 conscious, the
act of consciousness is there. For the one who is not conscious

of the act of consciousness, it 1s also there in the background.
S0, the conscious being is the being who makes others conscious.
This being is independent in all knowledge and every action. Such
a reality is called eaitanya, which means “complefe independence.”
All knowledge and all action are united in one consciousness—
completely independent God consciousness. Only Paramasiva

possesses this completely independent God consciousness.
From earth to Anésrita Siva® all beings are dependent on the
conscious being, Siva. Although the complete, independent state
4. Anfsrita Siva is that state of Siva where universal existence iz ex-

cluded from his own nature because of the apprehension that universality
might make him limited.
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Siva Siitra 1.1

of Siva possesses many divine aspects—such as being eternal,
all-pervading, completely full and all-knowing—these divine
aspects are not unique to Siva. They could also be found in other
beings. The singularly unique aspect of Lord Siva iz complete
independence, svatantrya. This complete independence is not
found anywhere except in the state of Lord Siva.

In this siitra, the state of complete independence is indicated
and accomplished through the use of the word caitanya. On the
other hand, the author would use the word cetana® if he were to
declare that other aspects, in addition to the aspect of complete
independence (su@tantrva), alzo existed in the state of Lord Siva.
But only one aspect exists and that is sv@tantrya. The other
aspects, such as being all-pervading, completely full, filled with
bliss, ete., do not exist. It is only this one aspect, svd@tantryva,
that 1s revealed by the word caitanya. This indicates that the
word caitanya means “the independent state of consciousness.”

The independent state of consciousness is the self. It is the
self of everything, because whatever exists in the world is the
state of Lord Siva. So Lord Siva is found everywhere.

We have already seen that different aspeects of Lord Siva do
not exist at all. Now I will show you why these “different as-
pects” are to be excluded from those of Lord Siva. If, for the
moment, we accept that different aspects of Lord Siva do exist,
then we must ask the question: Are these aspects filled with
svatantrya? If they are not filled with svatantrya, then they are
insentient (jada) and without consciousness (anatma), 1f, how-
ever, the aspects are also filled with the independent conscious-
ness of Lord Siva, then why not just accept independent con-
sciousness? Why postulate those independent aspects at all?

And, at the same time, if the state of God consciousness ex-
1sts in the fullness of independence, and if time, space, and form
are separate from the independent state of consciousness,
then they would not exist at all. Time would not exist, space
would not exist, and form would not exist. If, however, we
accept these aspects, thinking that he is eternal, timeless, and

b, Cefand means “consciousness,” “awareness,” while coitonya refers
Lo that state that is entirely independent in all knowledge and all action.
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Siva Sitra 1.1

the cause of the universe, then if they are accepted as indepen-
dent, they are filled with consciousness. If, however, they are not
independent, then they have been carried away from God con-
sciousness and they cannot exist at all in the state of Lord Siva.

Now, if all individual beings are filled with consciousness,
then where is the difference in these beings? There can be no
difference. So, all individual beings are one universal being.

Let us examine the theory of the malas, the veils of igno-
rance. Where does this ignorance exist? How can we say that
ignorance exists? If ignorance is removed from God conscious-
ness, it does not exist at all. So where does it exist? If ignorance
is filled with the independent state of God consciousness, then
it is not ignorance at all, but fullness of God consciousness, So
ignorance cannot be found. Then what is it that remains? What
15 left? There is only independent supreme God consciousness—
which is the reality of the self.

What if, for the time being, we were to say that the veil of
ignorance exists before you are realized, and that afterwards,
when vou are realized, it does not exizt? Then, if ignorance does
not exist after realization, it is the truth that it did not exist at
all. Why? Because at the time of realization, the aspirant real-
izes and knows that ignorance does not exist at all. So that
ignorance never exists. Whatever he called ignorance existed,
but it was not actually ignorance; it was really non-fullness of
knowledge.

Ksemaridja talks about those aspirants who are on the path,
who meditate day and night, and do not achieve anything. He
says these aspirants are the same as ignorant people. This is
not the real state of Siva. The real state of Siva is full realiza-
tion. When full realization takes place, that is the fullness—
the reality—of independent God consciousness. Until then, noth-
ing has happened. Aspirants who practice day and night and do
not achieve anvthing are just like ignorant worldly persons bound
up in samsdra. The reality of the self only exists when you
are filled with the independent =tate of supreme God con-
sciousness (caitanyal. Until then, everything is useless and
worthless.

13



Siva Siitra 1.1

S0, there are not individual states of being, there is only the
universal state of being, and that is one. This is why, in the
very first verse, the author has explained that God conscious-
ness is one in many.

Now we can explain this verse another way. When a master
teaches his disciples by asking them, "Who is the self?” the dis-
ciples reply bv saying, “The body is not the self, the breath is
not the self, the intellect is not the self, voidness is not the self,
this universe is not the self, the tradition of the atheists is not
the self, the tradition of the Vedas is not the self, the tradition
of the Buddhists is not the self and the Madhyamika school of
Buddhism is not the zelf.” Then the master asks, “What is self?”
And he answers his own question by zaying, “Independent su-
preme God consciousness is the self and nothing else.”

The independent state of God consciousness 1s also found in
the individual states of body (sariral, breath (prinal, intellect
(buddhi) and void (¢@nya). In the body, he is above the body. In
breath, he is above the breath. In intellect, he is the super in-
tellect. In voidness, he is full. In nothingness, he is everything.
This is the reality of universal I (aham).

Mritvurijidbhatt@rake also gives the same exposition of the
self’

This independent supreme state of God consciousness is the na-
ture of the self, which is found in every sastra. It is the reality of
the supreme self (paramatman). Beyond all coverings, it is fully
exposed. (Netra Taniral

The Vijiiana Bhairava says the same thing,

In each and every being exists the independent state of God con-
seiousness, You must find this state of God consciousness, To
accomplish this, concentrate on the totality of individuality, the
state of universal consciousness. If this is done, you will conquer
the differentiated state of world and will be carried above the
individuality of consciousness, (Vijadna Bhatrava 100)

This is also expressed by Vasugupta in two verses of the Spanda
Karika:
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Siva Sitra 1.1

If, through deep meditation, you examine the classes and activi-

ties of organs known ag the organs of cognition and the organs of

action, you will find in them the supreme independent state of
yod consciousness. (Spanda Karika 1.6, 1.7)

Ksemarija now gives another exposition of this first stitra, He
says that, in the verse, the word @ftma means “form.” Thus the
meaning is: “This supreme independent state of God conscious-
ness (caitanya) is the form.” But the author has not revealed
whose form. He simply says that this supreme independent state
of God consciousness is form. If it is not said whose form it is,
yvou must conclude that this is the form of everything. So, the
independent supreme state of God consciousness is the form of
everything. It is the form of the nose, it is the form of the eve, it
15 the form of the face, 1t 15 the form of the arm, it 15 the form of
the limbs. And even more than that: It is the form of an animal,
such ag a sheep; it is the form of a tree; it is the form of every-
thing in this world.

The independent state of God consciousness is not only the
form of the existing world, it is also the form of the nonexistent
world. In the nonexistent world, yvou find the milk of a bird.
Have vou ever seen the milk of a bird? Of course not! But the
milk of a bird also exists in the supreme independent state of

i0d consciousness, Why? Because it can be thought. You can
think of the milk of a bird. So, anything that can be thought
exists. Although it may be nonexistent, it exists in the supreme
independent state of God consciousness,

The formulation of the milk of a bird would never oceur if it
did not exist in conscicusness. But it does exist in consclousness,
and it can be conceived in thought. So formulations such as the
son or daughter of a barren woman exist in the supreme indepen-
dent state of God consciousness. Ksemargja, therefore, concludes
that nonexistent things also exist in God consciousness.

This is s0 because of the process of thinking. Thinking takes
place in our intellect. That intellect exists in our consciousness
and that individual consciousness exists in the supreme state
of God consciousness. So everything exists. Whatever you think
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exists and whatever you do not think also exists.

How can these objects exist without the knowers of these
ohjects? It is because of the knowers of these objects that these
objects exist. So, the knower and the known are one. And it
follows that there is nothing right and there is nothing wrong.
Everything is filled with God consciousness. Whatever vou do
is divine and whatever vou do not do is divine as well. What-
ever you commit is divine, and whatever you do not commit is
also divine. The individual being is filled with the universal
state of being.

The independent supreme state of God consciousness is the
formation of the universe. Therefore, how can you choose some
means out of all the universe for its realization? If vou choose
some means from the universe, that too is that which is meant.
Therefore, whatever means you select, say, pranayama,
dharand, dhyvana, or samadhi® such a way is filled with God
consciousness, Therefore, that is not actually means, that is, in
reality, meant. That is the end, not the means to that end. 5o,
there is no choosing various means, there is no process, there is
no sadhand (spiritual practicel.

If, for the time being, vou declare that things are not filled
with God conseciousness, even then they are dependent on the
supreme state of God consciousness. They cannot be known,
they cannot exist, unless they are found and realized in the
supreme universal state of God consciousness. And the supreme
state of God consciousness can never be covered by anything.
Why? Because the covering cannot exist without supreme God
COMSCIOUSNEess.

It is also said in the revered scripture Ucchasma Bhairava:

You must know that the state of independent supreme God con-
sciousness is existing in the same way, beyond yvour individual

6. These four means form part of the eight limbs of voga as set forth in
Patanjali’s Yoga Sitra. Traditionally, prandyiame is understood to be the con-
trol of the breath, diirand is concentration, dhyving is meditation and samddi
is absorption. See stitra 6 of the Third Awakening for the expanded Kashmir

&

Saiva explanation of these “limbs of voga ®
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state, as vour shadow exists. Although vou try to cross it and
overtake it with your footsteps, vou will never succeed. It cannot
be overtaken just as the head cannot be in place of the foot,

This means that the supreme state of God consciousness can
never be realized by any separate means; it can only be real-
ized by the means that is filled with God consciousness. So then
there is no need to realize anything; it is already realized. Just
as one’s shadow can never be overtaken, the supreme state of
independent God consciousness can never become obhjective, 1t
is never found, it is never realized. Why? Because it is the state
of the finder, the state of the realizer.
In Spanda, it is revealed in these verses:

In which state this whole universe is existing, that 1= in the real
sense the reality of being. (Spanda Karika 1.2, 1.5)

It is concluded, therefore, that the supreme reality of Sarikara’s’
consciousness is that it i2 in a state of movement (spanda). It is
not fixed or situated in any one place. It is located everywhere.
Wherever there is space, it iz there. Wherever there is not space,
it is there. It is in space and beyond it.

7. Paramagive (Supreme Siva).
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If Paramasiva is the formation of the whole universe, which is
filled with both animate and inanimate objects the very nature
of which is caitanya, then where can bondage exist? Actually,
there can be no bondage. Bondage is not found anywhere! In
this second stitra, the author, in joining and separating the first
two sttras “caitanyam atma” and “fianam bandhah” by unit-
ing the letter a and not uniting it, answers the gquestion “Where
can bondage exist?”

2. jrananm bandhah

Knowing differentiatedly is bondage and not knowing
undifferentiatedly is bondage.

In the first reading, when you unite these two stitras with the
letter a, it reads eaitanyvam atma, afanam bandhal. When
you do not unite them, then the reading will be eaitanyarm dtma,
Jgadnan bandhalk. So the author defines the meaning of jidna
in two ways: Jraanam bandhah, knowing is bondage, and
ajnanam bandhalk, not knowing is bondage. Thus the mean-
ing of the verse is knowing differentiatedly is bondage and
not knowing undifferentiatedly is bondage. So, knowing
{jidnamn) i3 bondage and not knowing (ajaanam) is bond-
age. These two meanings arise from combining and not
combining the words in the first two verses, caifanyam &tmé
from the first verse and jrianam bandhah from the second
verse. Knowledge is bondage. What knowledge is bondage?
Differentiated knowledge. What not knowing is bondage?
Not knowing your own undifferentiated self. So knowing
individual consciousness as one’s own nature and not knowing
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universal consciousness as one's own nature, are both bondage.
In the path of Saivism, there is nothing that exists or that does
not exist that is separated from citprakasa, the conscious self.
Impurity {malal, therefore, also does not exist. So how can im-
purity (mala) come between you and the conscious self, creat-
ing obstacles and bondage? It cannot. Then what is impurity
(mala)? Impurity is not dirt, impurity is ignorance.
We are told this in the Malini Vijava Tantra.

Impurity imalfat 18 the ignorance (gidna) of undifferentiated
nature and the knowledge of differentiated nature. That igno-
rance is the cause of the sprout of samsare® (Malini Vijava
Tantra)

It is also said in the Sarvacara Tantra:

Because of this ignorance, you are filled with differentiated, not
undifferentiated, knowledge and vou become bound in the wheel
of repeated births and deaths. This happens in innumerable
wavs. (Sarvacdara Tantra)

This contraction or limitation is caused by Paramesvara’s great
illusive energy. This is the great force of illusion that has risen
by the power of his freedom. By this energy of his freedom, he
conceals his nature and reveals this limitation in his own self
Just for play, not in trying to satisfy some deficiency or for plea-
sure.

The self is only a vacuum full of consciousness (akasakalpi).
And within that vacuum, that contraction or limitation, are
found the states from Andsrita Siva to limited jiva. The dem-
onstration of limitation is bondage. The contraction is in the
form of not knowing. It is ignorance, but ignorance of
what? Ignorance of the oneness of Siva. The sign of bondage is
the feeling that you are incomplete (apiirnammanyata). You agree
that vou are incomplete, that you are not full. That is the impu-
rity (mala) known as anavamala, It is shrunken knowledge and

8. The sprout leading to repeated births and deaths,
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it is ignorance. Why? It is shrunken knowledge because it is
knowledge of the differentiated world and it is ignorance be-
cause it is ignorance of the undifferentiated state. When yvou do
not know your undifferentiated state, that is ajfiana (ignorance),
and when vou know your differentiated state, that is also lim-
ited jrdna (knowledge). Jhdna is bondage and ajigna is also
bondage.

Bondage is not separate from being, it is combined with
being. It 15 not possible that bondage comes from another source.
Bondage is a result of vour own freedom, vour own free will
with which you have bound vourself. This is the explanation
given in this verse in Spanda Karika:

When, by your own freedom, vour own free will, vou become
worthless, powerless, incapable of anything . . . (Spanda Karika
1.9}

Not only knowledge is bondage. We have seen above that igno-
rance is also bondage. When vou think, “I am not the real self,
I am not universal consciousness,” that is bondage. But that is
not the only bondage. When you insert ego into vour body, that
too is bondage. So there are two ways to explain this stitra. We
can either explain it as ajiidnam bandhah or jianam bandhal.
Ajiidnarn bandhah, “not knowing your own nature is bondage,”
and jidanam bandhah, “knowing your body as your own nature
is bondage.”
This is explained in this verse in Spanda Karika,

The supreme nectar is carried away from vour nature . . (Spanda
Karika 3.14)

We concluded in the first sutra that the word caitanya means
“complete freedom of universal consciousness.” With regard to
universal consciousness, anavamala is defined in two ways, In
the first definition, @navaemala is defined as the state of limited
consciousness that exists when you are not in samadhi. In this
definition of anavamala, even though vou realize the nature of
consciousness where you are always conscious and aware, you
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feel that this consciousness only exists while samadhi exists.
When samadhi ends, the state of consciousness also ends.

The second understanding of @navamala is defined as that
state of limited conseciousness where you lose consciousness of
your nature atter coming out from samdadhi where you are now
free and enter into the external world. Here, in this variation of
anavamala, when you come out of samadhi and enter into the
external world, you are free but then lose consciousness of vour,
own nature and must return to the internal world to regain
yvour consciousness. Both of these kinds of @anavamala are bond-
age.

You must either always remain in samadhi, where vou are
in your own real nature of consciousness, or while residing in
the real nature of consciousness, you come out from that real
nature into the external world. Then as soon as you come out
from that real nature into the external world, vou begin to lose
that nature. So anavamala pervades two worlds, the external
world and the internal world. When it pervades the internal
world, then you cannot come out from there. When it pervades
the external world, then it is pervading and yet, as soon as you
come out into the external world, the consciousness of your real
nature ends.

This is explained in this sloka in the Pratvabhiyna Karika:

This Gnavamala is said to be twofold. Sometimes in the state of
vour consciousness, there is no freedom. That state of conscious-
ness comes by the grace of God, not by your own will. Or if you
find freedom (sv@fantryal, vou will not experience universal con-
sciousness in the same way you did in samadhi. Though you
have freedom, universal consciousness 15 lessened.

Sometimes there is no freedom (svatantryahani), sometimes

there is no awareness (abodhal). In this way, the aspirant’s
real nature is taken away from him.
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Now the author tells ug that fnavamala is not the only bond-
age. There is something more.

3. vonivargah kal@sariram [/

Mayivamala and karmamala are also bondage.

Here, the word yonivarga means “differentiated knowledge.”
“He is mine, he iz not mine. This is beautiful, this is not beauti-
ful. This is good, this is bad.” All these statements are examples
of the knowledge that is yonivarga. This kind of knowledge is
the impurity known as mayivamala.

The Sanskrit words kal@ Sariram mean “the embodiment of
action.” “This 15 done, this 1s to be done. This is half done, this
iz well done.” These statements are examples of knowledge that
is kal@ sarira. This kind of knowledge is the impurity known as
karmamala. 1t 1s bondage and vonivarga, separated knowledge,
is also bondage.

For understanding, the word bandhal (bondage) must be in-
serted in this sttra. The sttra would thus read, “yvontvarga kala
sariram bandhah,” which gives the same meaning as above and
adding “this is also bondage.”

What is yonivarga? The word yonivarga comes from combin-
ing the two words yvoni and varga. The word yoni means “the
cause of the universe.” The word varga means “class; vour own
class that 18 directly or indirectly attached to your body.” The
universe is the product of the energy of illusion and its class
(varga).

There is your own class, which is directly attached to your
body, “This is good, this iz bad. This 15 one finger, this is an-
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other finger. This is the knee.” This is direct yonivarga. All these
statements are examples of classes directly attached to your
body. Indirect attachment is that which is referred to in state-
ments such as: “this is a wife, this is a disciple, this is a ser-
vant, this is a cook, this is rice, this is a plate.” All these are
indirect attachments.

These two classes, direct or indirect, are the cause of the rise
of your body and your own separate individual world attached
to your body. That body is yonivarga. That is to say, when you
are limited in every way—Ilimited in action and limited in know-
ing—that is yonivarga. You experience this limitation from kald
to earth. Why? Because the manifestation of the differentiated
world, mdyd, starts from the element kald. Above méayd is found
the pure element suddhavidyd. So, from the element earth to
the element kal@ 1s vonivarga and that 1s mavivamaln.,

Now consider kala sarira, the embodiment of actions, When
an action enters your body, yvour self in your knowledge, and
yvour mind in vour thought, and leaves an impression in you,
that is kal@ sartram. This is k@irmamala. When a person thinks,
“I am nothing, 1 am lost, 1 have lost my precious wife, I am no
longer living, T am almost dead,” this kind of thinking is the
result of kdrmamaeala. 1t i1s also bondage.

These two kinds of bondage are defined in Spanda Karika in
this verse:

When, by vour own freedom, vour own free will (the cause of
vour own impurity), you become worthless, powerless, incapable
of anvthing, then desire rises in you for deing this and doing
that. (Spanda Karika 1.9)

The full explanation of this point is to be found in Ksemargja's
commentary on spanda, entitled the Spanda Nirnaya:

Kalid means doing some limited action. Vidyad means having lim-
ited knowledge. Riiga means a passion for attachment to every-
thing. Nivafi means attachment for a particular object. Kila
means being bound to a particular time, space and form. (Spandia
Nirnaya 2.39-41)
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The nature of limitation is located on the surface of @navamala.
When @navamala exists, the other two malas, k@rmamala and
mayimala, are also existing. When anavamala has ceased to ex-
ist, then these other two malas will also vanish.

This is gaid in Svacchanda Tantra:

We have concluded that the word caifanyva means the complete
freedom of universal consciousness. Because of the impurity
anavamala, which is attached with kald@ (limited action) and
vidyi (limited knowledge), caitanya (independent universal con-
sciousness) is lost. It is absorbed in riga (attachment) and lim-
ited by kile (time). It 18 confined in the bondage of niyvati (at-
tachment to a particular object).” This limitation is strength-
ened by the limitation of the ego. It is absorbed in the body of
prakriti and ever united with three gunas, s@ttva, rijas and tdmas.
It is established in the reality of buddhi (intelleet).™ This Univer-
sal 1 is imited in individual 1. It is limited by the mind, by the
organs of knowledge, by the organs of action, by the five
tanmatrds''and finally, by the five gross elements. (Svacchando
Tantral

It iz said in the Malini Vijaya Tantra that A@rmamala also binds
one's reality of caitanya:

This action, good or bad, gives joy and sadness, (Malint Vijaya
Tantra 1.24)

9. Because of nivatl, you think, “This house here is my house, That other
house ig yvour home. [t i8 not my house.” In reality, though, this iz not vour
home, but rivaii has made vou think that it is vour house. This is limitation
caused by nivaf.

10. Beyond intellect, there i8 caitanva. When eaitanve becomes limited,
it iz transformed into the nature of the intellect, the intellectual state, and it
becomes intellect.

11. The five tanmitriis—sabda (sound), sparsa (touch), ripa (form), rasa
itaste) and gondha (smel]l —are aubtle elements attached and corresponding
to the five greal gross elements: @hdsa (ether), vdva (air), fejos (fire), jola
(water) and prethol (earth).
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When there is joy,'?one is deprived of sadness, sadness is carried
away. 5o, sadness is there and it is carried away. When sadness is
there, joy is carried away. So when there is joy, there is also sadness.
And when there is sadness, there is also joy. When there is one, there
is the other. It is said in 87 Pratyabhijid:

Karmamala and mavivamala always reside in @navamala. It is
the foundation of these two, which are no other than contracted
particular knowledge. (Praty@bhifid Karikd)

Contracted knowledge 1s particular (visisfa), not universal
(zamanya). If you know this particular object, that is particular
(visista) knowledge. " If vou know the universe, that is univer-
sal (saminya) knowledge. It is said in Pratyvabhijna:

In this field of @navamala, differentiated knowledge is méavive
mala. When the doer is not properly recognized,” that is
kiarmamala. That gives yvou repeated births and deaths, enjov-
ment and sadness. When there 15 enjoyment, there 18 sadness
and when there iz death, there ig life. (Pratyabhiyia Karika )

Karma is either good or bad. Whenever you do any action, it will
be a good or a bad action. With good actions, you will fall, with bad
actions, you will fall. There is no way of rising with any action.
You may do good or vou may do bad. Bad actions carry you down-
wards, good actions carry yvou downwards. Only independent ac-
tion carries you to the Lord. And this 1s not actually action, but
suatantrye. Action is always limited and always good or bad.

12. The bliss (@nanda) of one’s own nature is different from the joy being
referred to here, which is the joy of evervday life. Ananda 15 not joy. Ananda
ig universal joyv. That univeraal joy is blise, whereas the jov and sadness we
are discussing is the pleasure of the organs.

13, When vou pereeive an object, vou have to ignore something that i=
not that object; when you perceive that other object, then you have to ignore
the previous object. This is a limitation. Through this process, knowledge is
coniracted and limited. This is particular (pisisia) knowledge. In ultimate
reality, there is no other, there is only one.

14. “Not properly recognized™ means being not universally realized,
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But now the gquestion can be asked, how does this threefold mala
become the cause of bondage?

4. jaanadhisthanam matrika | /

The Universal Mother commands this triple knowledge.

Méairika, the Universal Mother, is the master director of the
triple knowledge consisting of @navamala, mayvivamala and
karmamala. Here, the word matrika means apiata mata. Ajfiata
mita is the state where universal energy is known in the wrong
way. When universal energy is known in a correct way, it is
simple sv@tantrya Sakii. When it is known in the wrong way, it
is energy of illusion and it is called maya sakti. So matrika is
both. Matrika means ajiatd mata, when universal energy is
not known correctly, and svafantrya, when it ig known correctly.
This means that sv@tantrya controls the three instruments of
bondage. Svatanirya is your own will! If vou bind yourself or if
you free yourself, both are under your control,

The threefold mala, which was defined earhier, 15 first
“the feeling of incompletion” (apirnommanyatal; second,
“differentiated knowledge” (bhinnavedyapratha); and third,
“the impressions of pleasures and pain” (subhasubhavasand).
The administrator of these threefold malas is the Univer-
sal Mother, who pervades all the letters of the alphabet
from a to ksa. This mother not only pervades the world of
the alphabet (vacakal), but she also pervades the world of
objects (vacva) designated by those letters. Viaeve means the
world or objects designated by words, which are created by a
combination of letters. For example, in the sentence, “This
is a chair”, the word “chair” is spelled C-H-A-I-R. This is the world
of letters. And the object called “chair” sitting in front of you is
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what is nominated by that word “chair.” This is the world of
objects. The objects of this world are known by the words that
refer to them. Thus the Universal Mother pervades not only
letters, but also objects designated by letters and words. Uni-
versal Mother is the creator of the universe.

When universal energy, residing in the field of maya, pos-
sesses differentiated and constricted knowledge, she appears
to be limited, and thinks such thoughts as, “I am not full,” “1
am weak,” I am stout,” “I am the only fortunate person in the
world,” or “I am a great master,” “I have so many disciples,” “I
am a world renowned teacher.,"By these words, these letters
and these objects, she is sometimes filled with grief, sometimes
with wonder, sometimes with joy, sometimes with anger, and
sometimes with attachment. And so what finally happens to
this vietim? This mother (imatrika) does something terrible. She
makes this victim her plaything.

This Universal Mother (eiti™ matrik@) resides in the center
of brafbmarandhra. ™ Around that mother, seated at her feet
are the organs of knowledge, the organs of action, mind, intellect
and ego (pithetvari)." These pithetvaris become very fearful
fmahdghora). At every turn, thev' invariably create illusion and
continually strive to bind him even more. Here, the mother
(mdairikal is the essential factor and pithesvaris are the agents.

This iz a verse from the Timirodghdtta:

15, Citi means consciolsness.

16. The brafimarandfira 1z a subtle opening existing at the top of the
skull which is pierced by the force of eif kundelinl when, traveling up the
central vein, it rises from miladhidra cakra to the top of the skull. It then
penetrates the subtle opening of brafimarandfire and moves from the body to
the universe, the great ether of consciousness.

17. These are all pithesvaris for the one who has become the play of the
mother, The one who is the playver is not playved by mother, He is existing in
the state of being player,

18. The deities of these organs of action, organs of knowledge, mind,
intellect and ego are gocari, klecart, dikeari, and Shifcard.

b
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In brahmarandhra there is the Universal Mother. Around her
are gathered all the deities who delude the one she 1s plaving
with, But the one who is a player with mother is not deluded at
all.

And the way he becomes the victim of pleasure and pain is by
the words that he hears. For example, he will hear the words
“our business has decreased,” even though it has not decreased.
When he hears that his business is ruined, he will be the victim
of grief, And when, on occasion, he hears that his business is
doing well, he will be the vietim of pleasure. In both cases, he is
played by matrika. He becomes the vietim of grief, the victim of
pleasure, the victim of sex or the victim of enjoyment. These
are the good and bad things we face in our daily lives. But the one
who is player, he will never be sad. All these things will be enjoyed
by him. He 18 aware of his nature. He will never be bound.

The objective world (vaevalt is the world that is named. The
subjective world are the names (vacaka) of those objects. When
you unite the objective and the subjective states, that is bond-
age. When they are kept separate, then there is no bondage.

If somebody tells you your father has died, and if vou associ-
ate this word “father” with your real father, that is bondage. If
vou keep it separate then there is no connection between the
word “father” and vour real father. There will only be a collec-
tion of letters F-A-T-H-E-R 1-8 D-E-A-D. You won't be bound
by this. If vou are bound, then you will be the victim of gref
or pleasure. So it is the written characters of letters that gives
rise to the wheel of energies.

When the Universal Mother Matrika kisses each of the four-
fold energies of the lord, amba, jyestha, raudri and vama, each
energy has its own distinet fruit. When she kisses the energy of
ambd, then yvou are kept from either rising or falling. You are
held at the same place. When she kisses the energy of vama,
you are given the fruit sarms@ra. When she kisses the energy of
rawdri, yvou are unable to make any decisions, either good or
bad. When ghe kisses the energy of jvestha, vou rise to the knowl-
edge of your own nature.
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By kissing these four energies, you are deprived of your real
nature of universal consciousness. Not even for a moment are
yvou situated in one-pointedness. Your organs of action and or-
gans of knowlege lead vou to the external, not the internal,
world. Thus, these threefold malas are correctly said to bind
yvour own nature. This is explained in these two verses of
Spanda:

When by hearing some sound, good or bad, vou are carried away
from vour own nature . . . (Spanda Karfkd 3.13)

and

The energies of Lord Siva are always determined to cover and
conceal your own nature, (Spanda Karthd 3.15)



Now, the author establishes the means that causes these three
kinds of bondage—a@navamala, mayvivamala and k@rma mala—
to vanish, resulting in your resting in the desired state of con-
SCIOUSNEess,

5. udyamo bhairavah [/

That effort— the flashing forth of active awareness
that instantaneously makes universal consciousness
shine, is Bhairava.

There are two kinds of effort, passive and active. Here we are
concerned with active effort, not passive effort. Active effort is
elevating . It is effort that, when it flows out in active conscious-
ness, makes one’s universal conseiousness shine instanta-
neously. Active effort is bhairava because it carries one to the
state of Bhairava.

And active effort that takes you abruptly, in one flight, to
your consciousness and causes the supreme knowledge of
being (pratibhal to radiate is bhairava, because all energies
are diluted and digested in one energy, svatantryva sakiéi. It
is alzo bhairava becausze the whole universe is filled with
svatantrya, and because here all differentiated perception
ends.

Active effort i called bhairava becanse it becomes the means
of carrying you toward the state of Bhairava. This kind of effort
is found in real devotees whose consciousness iz always intro-
verted in the awareness of God consciousness. This is the mean-
g of this stitra. It is also said in Malinivijava Tantra:

The penetrative inescapable state of trance, which absorbs your
individual being, is called s@mbhava samavesa. Because of the
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elevating infusion of power from the master, this sambhava
samivesa is experienced by one who 18 capable of keeping away
all thoughts and impressions, (Malintvijaya Tantra 2.23)

Our masters explain this verse in this way. When you are ca-
pable, then your master will uplift vou. If you are not capable,
he will not be successtul in carrying you there. This means you
must be capable of absorbing this kind of awareness.

In Svacchanda Tantra it is also said:

Oh Parvati, all maniéras are sucecessful for the one who contem-
plates on his own self as one with Bhairava because he is alwavs
one with that awareness of consciousness (samdvebar,
fSvacchanda Tanira)

In this verse from the Svacchanda Tantra, “contemplates”™
means “to meditate on the introverted active state of elevating
consciousness.” This is explained in Spanda in the following
verse:

Take one thought. Contemplate on that one thought with unwa-
vering concentration. Then, when another movement rises in
vour mind from that first thought, that 1s spanda and that is
unmesae." You have to observe it yourself and that will be spanda.
(Spande Karika 3.9)

Here it is explained how, after instantaneously taking hold of
supreme consciousness, one attains establishment in Bhairava,
by which establishment he destroys the threefold bondage of
ignorance. And if supreme consciousness is not held in an in-
stant, it won't be held at all.

189. Unmega means “opening the eves.” Here, we must understand that
when one “opens the eyes,” he is revealing his nature and when he “closes the
eves,” he is hiding his nature. :
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Now, in the next stitra, the author explains how, by the inten-
sity of meditation (pard@marsa), the external state of dualistic
consciousness is absorbed in nondualistic consciousness.

6. sakticakrasamdhane
visvasamharah [/

By establishing and meditating
on the wheel of energies, the differentiated universe
comes to an end.

Bhairava, which has already been explained, carries you
to the highest summit of active consciousness and is found to-
gether with svatantrva sakti. How is sva@tantryva sakti found as
one with Bhairava? You will find Her as one with Bhairava by
keeping vour organs in action, and then by establishing yvour-
self inside, observing the action within. This is Bhairava mudra.
The supreme energy of Bhairavae holds both the successive
movement and nonsuccessive movement® of the collective to-
tality of energies. But in fact, here there is neither a successive
way or a nonsuccessive way of meditation. Why? Because, both
nonsuccessive and successive wWays of meditation redqu ire some-
thing to meditate on. Here there is nothing to meditate on.
S0, in the state of svatantrya sakti, there is no meditation. It
is not the means (upaya) of sambhava, or sakia, or anava. It is

20. “Non-guccessive movement” 13 just a point; there is no gpace. There
is8 no journey in “non-successive” movement. It occurs in one flagh. *Suecces-
sive movement” occurs in stages 1,234, The “non-successive” akmma move-
ment iz embodied in the means known as s@mbhavop@ye and the “succes-
give” krama movement is embodied in the means known as sakfopdya and
(ERELEENE VT,
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anupayva and bevond anupdyva.’ Supreme energy excludes
sambhava, sthta and dnava updyas and, at the same time, they
are all included. The state of svatantrya sakii excludes every-
thing and also includes everything. This is the state of
sv@tantrya sakti. Why would they be excluded? They would be
excluded because the way does not exist at all. There 1s no way
to go, there is no traveling., From the point vou start, that is
what is to be held. You have to hold that starting point and that
is all. Although this svatantrya sakti 15 both successive and
nonsucecessive, it is above that. Why? Because it is the supreme
energy of Lord Siva, which is absolutely independent aware-
ness.

The play of creation, protection, and destruction is the
recreation of svftantrva sakti.” Where? In the ground of her
own nature (svariipa). Right from the element earth (prithvi)
up to the state of the supreme perceiver (para pramdatril.
When the heroic yogi meditates with continuous contem-
plation on that collective class®® of energies of Siva (sakti
cakra), which is found in only one energy, sv@tantrya sakti,
he destroys this dualistic universe right from kaldgni ritdra®up
to santatita kald.*“You must understand though, destruction
does not mean that it 1s destroyed. Although it is individually

21. In Kashmir Shaivism there are three upayes (means), sambhavopiva,
&tk topdye, and dnavopdve. In addition to these three ppdvas another called
anupidyva is also mentioned. The Sanskrit word anupiva literally means “no
upiva.” As the name implies, gnupdyva is not actually an gpdva, for in anupiva
there are no means, The one who has attained anupdva has only to observe
that nothing is to be done. Just to be is enough. In anupliyve the aspirant
experiences that everything is filled with his own God Consciousness. In fact,
antpiva 15 the unexplainable reality of the liberated aspirant.

22, Here, in examining meang, the creation of means is found in
anavopayo, the protection of means is found in sakiopayva, and the destruc-
tion of means is found in sGmbhavapiya.

23. The wheel of energies.

24, Kdldgni rudra rests in the element prithei. Prithof tattva 1s the low-
est element of the 36 tattvas.

25, Sfnt@titd kald iz the abode of Lord Siva. It is found in the subtlest
element, &iva fatfva.
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found, externally found, or found in his own awareness, the
heroic vogi feels that the entire universe has become one with
the fire of supreme consciousness. The secret teaching is con-
tained in special tantras that remain unwritten and have been
orally transmitted from master to disciple.

It is also said in Bhargasikha sastra:

When, at the time of meditating on the wheel of energies, he
digests and destroys evervithing—death, the sphere of time, the
collection of all activities found in the world, the totality of all
emotions, becoming the object of all perceptions,” becoming the
object of one thought or various thoughts—in his own supreme
being he causes that whole to enter in that supreme conscious-
ness of God,

The Viravala Sastra also says the same thing:

That consciousness, where evervthing 1s destroved and the to-
tality of thirty-six elements 15 burned to ashes, should be per-
ceived in one's own body, shining like d&lGgni riddra " (Viravala
Sastra)

The Malini Vijaya Tantra also says the same thing.
The one who meditates on that unspeakable and indescribable
being gains entry into his own nature by that trance called sakta

samavesa. (Malini Vijava Tanfra 2.22)

Now, the author of the commentary, Ksemardja, tells us that
he will not give us any further clarification because the Malini

26. Whenever you perceive an object, you become one with that object.

27, Kalagmn resides in the left big toe. You have to imagine fire coming
from kfldeni and this fire burns yvour body =0 that nothing, no substance of
the body, remains unburned. You must imagine that your whole body has
become ashes and the highest peace of God consciousness will shine in your
conaciousness, in vour knowledge. This practice is set out in the Vijidna
Bhairava, where you are instructed to imagine that kd@lagni, the fire of God
consciousness, has risen from the point of your big left toe.
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Vijava Tantra teaches us that this state and power of contem-
plation will only appear in the one who serves the feet of a
master. He says that a more vivid explanation must come from
the mouth of the master,

This is narrated in Spanda Karikds in this first verse and in
the last verse:

Bv whose twinkling of the eyes, in their opening and closing,
this whole universe is created and destroved . . . (Spanda Karika
1.1)

When one i1s unflinchingly focused to one-pointedness, then he
enters in his supreme consciousness . ., (Spanda Karika 3.19)

There is no difference between a mystical trance (samadhi) and
the world of action (vyutthine) when the world of dualistic
perception is completely digested in one’s own consciousness.



7. Jjagratsvapnasusuptabhede
turvabhogasambhava® |/

Such a heroic yogi experiences the expansive
state of turva in the differentiated states of
waking, dreaming and deep sleep.

When that aspirant, who is a hero in meditation, through the
flashing forth of active awareness™ instantaneously makes
universal consciousness shine (udyamo bhairavah), then for him
the expansive state of turva™ occurs in all states, waking
(jagrat), dreaming (svapna) and deep sleep (sugupti). For this
vogi, all the states of experience, waking, dreaming and deep
sleep, are one with furve. He does not experience any differ-

28. Some commentators of these sffras argue that the word
“sambhavra” should be replaced by the word ®samei”™ because the word “samoid”
gives a more vivid explanation to the reader. In that case, the sitre would
read “fagrat svapna susupti bliede furya@bhoga sameit™ which means, “in the
differentiated states of waking, dreaming and deep sleep, the expansive state
of trerva is held in consciousness fearmeit,” If the word “sambhara ™ is correct,
then it means “takes place, occurs.” If the word “saemuoit™ 18 correct then it
means “it is held.”

28. This heroic vogi possesses active, not passive, power of medita-
tion. What is active meditating power” Active meditating power exists when
there is no yawning, no leaning, and no other thought interfering during
meditation. [t is actively one-pointed awareness. Passive meditation will carry
vou towards nothingness. [t is only a waste of time. Whenever vou meditate,
vou must meditate in an active way.

A0, Turva meanz “the fourth.” When the individual subjective body
travels in absolute subjective conscionsness and becomes that subjective con-
sciousness, this is the fourth state, turva.
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ence between this world and the state of samadhi. This hap-
pens to that yogi who is a great yogi, with advanced develop-
ment of awareness,

It is said in the Candrajiana:

Just like the moon, shining in the sky, beautiful like a flower,
captivating the mind, instantaneously fills this world with hap-
piness, In the same way, when this heroic vogl wanders about in
thiz world, with the rays of his knowledge, he purifies and fills it
with supreme bliss right from hell favichi) to Siva. (Sri
Candrajina)

In the Spanda Karika, it is explained in this verse:

In the differentiated states of waking, dreaming and deep sleep,

that supreme consciousness of turva is found as one. (Spanda
Karitka 1.3)



Now, in the next three sutras, the author explaing the three
states of consciousness, waking (ja@grat), dreaming (svapnal, and
deep sleep (susupti).

8. jaanam jagrat |/

External organic knowledge constitutes
the waking state.

External organie knowledge (fidnanm) is not knowledge of the
self; it 1s dualistic knowledge.

9. svapno vikalpdh [/

Internal perceptions and thoughts comprise
the dreaming state.

The Sanskrit word vikalp@h means “internal perceptionz.” If
internal perceptions are found in the waking state, it is also
dreaming (svapna).
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10. aviveko mayvasausuptam [/

Forgetfulness and the negation of awareness is the
dreamless state or maya.

That which is the object of everyone, because it is from the ex-
ternal organic world, comprises the waking state (jagraf).

Those objects which are created in one’s own mind and be-
come perceptions of only one individual constitute the dream-
ing state. In the dreaming state, thought is predominant.

And when vou are absolutely unaware, unable to differenti-
ate your being—not being present where you are—this igno-
rance, this negation, is the state of deep sleep. This state is one
with mavya. It makes you absolutely deluded about your na-
ture. So, although it is the dreamless state (susupti) that is
explained here, you must understand that the state of mavya,
which must be discarded, has the same explanation.

Up to this point, we have explained the three states of
conscicusness, waking, dreaming, and deep sleep. You must
now understand that each of these states contains three
additional states. Thus in the waking state there are three
states, in the dreaming state there are three states, and in
the state of deep sleep there are three states. And these three
additional states are also waking, dreaming and deep sleep. So
there 18 waking in wakefulness, dreaming in wakefulness and
deep sleep in wakefulness.

You must know that in the waking state, whenever you find
that there is external organic knowledge, that is wakefulness
in the waking state. When there are only thoughts in the
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waking state, that is dreaming in the waking state and when
there is unawareness (moha), the negation of your self, in the
waking state that is deep sleep in the waking state.

These three states also exist in the dreaming state. When,
while dreaming, there is some subjective knowledge and you
are conscious of dreaming, feeling that vou are dreaming a
dream, that dreaming state is called wakefulness in the dream-
ing state, When, while dreaming, you are given completely to
perception without any awareness of that subjective conscious-
ness, that ig the dream state within a dream. And when these
dreams are not remembered at all, that is the deep sleep state
within a dream.

Now, take the state of deep sleep. Where can wakefulness be
found in the deep sleep state? Where can wakefulness exist when
there is the absolute negation of thoughts and awareness? Al-
though thought does not exist in the state of deep zleep, there
is a point before entering the state of deep sleep where one feels
that he is going to get complete rest. This is wakefulness in the
deep sleep state. When the impressions of the deep sleep state
remain, causing one to think upon waking that he was sleeping
and does not know anything, this is dreaming in the state of
deep sleep. In the dreaming state of deep sleep, there are im-
pressions and there are thoughts of these impressions, but these
are not gross thoughts. Rather, these are thoughts held in a subtle
way. They are thoughts in the state of impressions. The completely
thoughtless state is deep sleep in the state of deep sleep.

Now we will analyze these three states: waking, dreaming
and deep sleep from the vogic point of view. When a yogi is
completely one-pointed in meditation (dhadrand/, that is the wak-
ing state. Here the yvogi is aware at the beginning of meditation
that he 1s meditating and he is one-pointed about meditating.
This is active, not passive,” meditation. For yogis, the state of
meditation is called wakefulness because here the yogi iz given
to one-pointedness.

31. In passive meditation, when vou sit for meditation vou may =it and
think of someone else, When you sit for meditation, yvou must sit with con-
scimisness. That is active meditation.
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When one-pointedness is breaklessly maintained as the con-
tinuity of one thought, that, for the yogi, is the dreaming state.
For the vogi, this state of dreaming is higher than wakeful-
ness. And, for yogis, higher still is the state known as deep sleep.
This state exists when both the state of objectivity and the state
of subjectivity instantly vanish. This is samadhi, the thought-
less state of consciousness, and it is deep sleep for yogis.

This is why in Malini Vijaya Tantra the three states—wake-
fulness, dreaming and deep sleep—are shown one in another.
In the waking state, there is wakefulness; in the waking state
there is dreaming; and in the waking state there is deep sleep.
Also in the dreaming state as well as in deep sleep there is
wakefulness, dreaming and deep sleep.

Also from the yogic point of view it is explained:

Abuddha is the state of wakefulness in wakefulness. Buddha is
the state of wakefulness in dreaming, prabuddha is the state of
wakefulness in deep sleep, And suprabuddha is the state of wake-
fulness in the fourth state (furval,

So these threefold states, waking, dreaming and deep sleep,
are explained from the worldly point of view and the yvogic point
of view.

The heroic yogi, who has destroved this entire universe by
meditating on the collective wheel of energies and through that
process has achieved the expansive state known as “the fourth”
(turval, and who embraces evervwhere, in waking, dreaming,
deep sleep, and also in turya, the all-pervading oneness of God
consciousness, ascends to and is established in that supreme
summit of furva, the state known as “beyond the fourth”
(turvatitamt.
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It is said in this sttra:

11. tritayabhoktd viresah |/

The one who enjovs in the oneness of awareness all of the
three states—waking, dreaming, and deep sleep—
becomes the master of all organic energies.

When this yogi, through meditating on the wheel of energies
(sakticakral, apprehends the threefold state of waking, dream-
ing and deep sleep as absolutely free from all dualistic thoughts,
filled with the nectar of bliss (@nanda rasa) and completely
mixed with furva, then this vogi has truly relished these three
states in the oneness of awareness, He is one who, enjoying the
oneness of these three states in furva, becomes viresah, the
master of all active organic energies.™

This heroic vogi is simultaneously aware of where ob-
jectivity and where subjectivity exist in the three states of
waking, dreaming and deep sleep and is never stained by
them.* This kind of vogi enjoys the unrivaled kingdom of the

42. He iz a master of organic energies, not organic organs. Why iz this
distinction being made? Because there are two classes of organs, one is or-
ganic organs (indriva vritiis) and the other is organic energies (indriva Sakiis).
Organic organs are organs found everywhere in every individual being, Or-
ganic energy, on the other hand, 15 found only in yogis because yogis are al-
ways aware. Thev are aware when thev see, when they touch, when they
smell, when they hear, when they taste, when they produce sounds, and when
they talk. Yogis who are the masters of the active organic energies are called
heroes (vTres).

33, For example, vou see an object such as a chair. When you see this
object, the chair is the object butl in this experience there is a subject, an
experiencer who experiences, who sees, this chair. The one who experiences
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universal self, He is filled with supreme bliss and becomes mas-
ter of heroes (viras) who are dedicated to digesting the sense of
difference in the universe. He is said to be one with Manthana
Bhairava, which is Bhairava who churns everything, all objec-
tivity, all cognition and all subjectivity, into one consciousness,
producing a supreme undifferentiated mixture of universal con-
sciousness, This is how it is explained in very rare Tantras.

Omn the other hand, the ordinary worldly man, who is not like
this heroic vogi, is played by the three states, waking, dream-
ing and deep sleep. He is just like a beast. And so also that yogl
who has not attained this supreme state of conseiousness,
he too is not the master of all active organic energies. He
is also just like a beast. This is very well explained in sa-
cred texts such as the Svacchanda Tanira:

The vogi, who has adopted independent voga and because of that
independent yoga is moving in an independent way and is situ-
ated 1n an independent state, gets entry in an independent be-
ing. (Svacchanda Tantra 7.260)

In Spanda Kariki, the explanation is given in the following
verse:

The knowledge of that spanda is held by him in the same way in
walding, dreaming and deep sleep. (Spanda Karika 1.17)

In the waking state, the knowledge of that spanda is not less than
it is in the dreaming state or in the state of deep sleep and vice
versa. This vogl experiences that the state of furya 15 identical in
all three states,

internally that this is a chair, that is the subject and this chair is the
object. These two, subject and object, are found in all the three statea, wak-
ing, dreaming and deep sleep. In ordinary life, when someone experiences an
object, such as a chair, be is aware of the object and unaware of the experiencer,
the subject. Here, in this same experience, the yogi experiences the objective
world and the subjective world simultaneously. When he is experiencing the
ohject, he is concurrently experiencing the subject, the experiencer. And, at
the same time, he is above these and so he i8 never stained by them.
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Now the author asks this question. Does such a vogi have any
characteristics that would lead one to surmise that he is estab-
lished in the state of paramasiva? The answer to this question
is ves, there are signs. The author now explains in this sttra
the signs by which we can determine that a vogi is established
in that supreme state of Lord Siva.

12. vismayo vogabhiimikdh |/

The predominant sign of such a yogi is
Joy-filled amazement,

This yogi is filled with joy and amazement. The Sanskrit
word vismaya means “amazement completely filled with
jov.” Just as a person seeing some wonderful object is
amazed, in the same way, this yogi is filled with amazement
who, in the objective world of senses, experiences entry in his
own self filled with consciousness, which 18 unique, intense,
always fresh and uncommonly charming, and by which entry
all his varieties of organs are filled with blooming, ever smil-
ing, one-pointed joy.

What kind of amazement iz this? This yogi, upon entering
into that limitless state of bliss (@nandal, 18 never satiated with
the experience. On the contrary, he feels bathed with the amaze-
ment, of joy. This is the predominent state of voga of a yvogi
who has become one with the supreme Lord., the supreme
tattva, Siva tatfva. And by this, you can surmise that he has
ascended to the state of Siva.

On the other hand, to perceive at the place of rectum
(mitladhara) ajoyiul state of consciousness or to perceive effulgent
light between the two eyebrows are not the states of such a yogi.
These are to be discarded. There is only one sign of such a
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yogi and that is that he is filled with amazement overflowing with
joy. It is said in Kulayukta Sastra:

When vogis perceive the state of the self by their own effort,
then in their own self they perceive the fullness of wonder filled
with joy. (Kulayukta Sastra)

Here in this verse is the conclusion reached in Spanda Karika:

When he perceives his own nature through subjective percep-
tion, then he perceives that he 1s one with this reality. For him,
being wonderstruck and filled with wonderful joy, there iz no
possiblility of traveling the path of repeated births and deaths.

(Spanda Karthd 1.11)



Such a vogi, established in this kind of yoga, filled with the

wonderful state of joy,

13. icchd sakttiruma kumari |/

His will is the energy of Lord Siva and it is called
uma and it is called kumari.
aor
For such a yogi, his will is one with the energy of Lord
Siva, unobstructable, completelv independent, always
given to play.

His will is the energy (sakti) of Lord Siva. And, his will is not
only energy it is also called uma and kumari. The author has
provided these three names for the will of such a yogl,

The will of the vogi, who has attained complete entry into
the state of Bhairava and become one with supreme Bhairava,
is the energy of Lord Siva. It is one with uma. Here, in this
stitra, the word uma does not refer to the wife of Lord Siva.
Here the word umd refers to the independent energy of the su-
preme Lord (svatanirye).

The will of this yogi is also called kumdri. The Sanskrit word
kumdart can be translated and understood in a number of ways.
It could be that kumart refers to that energy that plays in the
universe, creating, protecting, and destroying it. But why use
this definition? Because in Sanskrit grammar, the word kumara
is contained in the meaning of krida, which means “to play.”
Kumari, therefore, means that energy that is always given to play.

There is another meaning of Kumari. Kumdrt can be under-
stood as kum marayati. Here kuwm means the differentiated per-
ception in thiz world and marayati is the energy that destroys
differentiated perception and directs it into one’s own nature,
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That i kumdari. Also, kuméart can be understood to mean “vir-
gin.” In this context, what do we mean by the word “virgin™
Here “virgin” is to be understood as referring to that girl that
has never been enjoyed by any cther agency. She is one who
has established her own nature in the state of enjoyer. She is
enjoving her own nature in her own way. She does not reguire
any other vehicle for enjoyment. This is kumar? and this is the
state of being virgin. This kind of girl is always one with her
own nature. She is not looking to the opposite sex for satisfac-
tion. There is still another way to understand the meaning of
wmi kumdri. At the time when Uma was a virgin, she was com-
pletely detached from the world of enjoyment. When she had
given herself to perform penance in order to receive the bless-
ing of Lord Siva, her mind was one-pointedly focused only on
Lord Siva. She was always one with that being of Siva, In the
same way, the desire of such a vogi is completely one-pointed.
He alwavs wills entry in his own nature and nothing else. This
is how our masters have explained the meaning of this s&itra.™

So this kind of yogi, established in voga in all three states
and filled with joyous amazement, does not, like ordinary people,
possess gross desire in hig mind. On the contrary, his energy of
will is always one with the supreme energy of Lord Siva and,
therefore, there is no power that can obstruct it. This verse in
the Svacchanda S@stra is saying the same thing:

Lord Siva's energy of will (sud@fantrya sakti)is one with devi (god-
dess) who, a5 His energy, is known by many different names.
This energy of will is concealed with the magic of yoga and, named
Kumdri, is desired by every being. (Svacchanda Tantra 10.727)

Everyone wants to have this kind of will so that whatever he
desires, he gets. In the Netra Tantra, the same thing is ex-
plained:

34. On the other hand, some other commentators of the Siva Shfras
have argued that in place of saktiruma, the word saktitama should be used.
If vou accept this substitution, then in explaining the word Saktitam, you
can conclude that the meaning of this stitra is “the will of this yogi is filled
with knowledge and action.”
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O Parvatt! His will is one with my will, my supreme energy. It is
one with mysell and rises from my own nature, ™

The energy of the will of this yogi has become the cause of the
entire universe, because the energy of this yogi is one with the
energy of Lord Siva, just as heat is one with fire and rays are
one with the sun. In the same way, his energy is one with the
self of Biva. (Netra Tantra 1.25-26)

This 1z concluded in Spanda Karika in this sloka.

He does not infuse the power of will in his senses but when he
wills, it is done. He does not crave for any desire but, because he
possesses the strength of supreme 1, when he desires, he wills,
and it is accomplished. (Spanda Kiarika 1.8)

35. His will doesnt rise from the senses. His will riges from the nature
of the being of Lord Siva.
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To such a great yogi who has such a great will, desire . . .

14. drisyam sariram [/
This entire perceived world is his own self.

or

Hiz own body is just like an object to him.

In this sutra, the Sanskrit word drisyam means “perceived ob-
jective world.” So in this case, the stitra would be translated
“This entire perceived world is his own self.” It ean also be trans-
lated in a different and opposite way. The alternative transla-
tion would be “He perceives his own body just like an object.”
He does not perceive his body with the oneness of [ conscious-
ness. Why? Because he has no ego for that body.

These are two ways this stitra is to be translated. One, this
whole objectve world is his own self and two, his own body is
an object. In the first way of translating this stitra, emphasis is
on the reality that because he is one with every being, he per-
ceives the perceived world of objects, the objective world, as his
own self,

In the second way of translating this stitra, the yogi's per-
ception of his bodv as an object is stressed. But here the per-
ception of his body as an object is not perceiving his body in a
subjective way, as we do. Our perception of our body is sug-
gested in such statements as, “l am strong, | am very weak.”
But who is weak? The self is not weak. Because the body is
weak, vou say, “T am weak.” You perceive your body as one
with your own | consciousness. But this yogi does not. He per-
ceives his own body, and not only this body, but the gross body
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of wakefulness, the body of the dreaming state, the body of sound
sleep and body of voidness,™ as an external object.

The guestion might be asked, “How it is that he experiences
his body as an external object not one with [ consciousness and
vet, on the other hand, he perceives the entire world as his own
self? If he perceives this entire universe collectively, as one
with 1 consciousness, that is correct, that is the realitv of per-
eeiving, He must not perceive individually, thinking, “this body
iz only mine,” and then insert I consciousness in this body which
he has owned. He must insert that I consciousness in everyone.
That is the correct way of perceiving. It is erroneous to put
I consciousness into only a portion of the world and preserve
the remaining world as the objective world. This yvogi does not
make this mistake. He perceives the objective world as one with
his own self and his own body as an ohject.

Because of the thought (aham idam) *I am this whole uni-
verse,” whatever object he perceives in the objective world,
whether it ig existing internally or externally, he perceives as
one with the limbs of his own body of I conscious being. So, by
this great achievement of supreme I consciousness, just like
saddsiva, he experiences this whole universe, in an undifferen-
tiated way, as the limbs of his own body of [ consciousness.

Hence, whether in his body or in the external world, such
a yogi has the perception of oneness everywhere. He per-
ceives this whole universe in oneness, just like the yolk of
the egg of the peacock. For just as the yolk of the egg of the
peacock has only one color and yvet gives rise to the peacock,
which has so many colors, so, in the same way, he perceives
that this whole universe is made of that liquid of consciousness
and bliss (eidananda), For him, there is no difference between
one being and another being. He perceives the whole universe
as one with that dnanda.

36. Voidness comes at the time of death, because voidness is the link
from this birth to another birth. The deceased enters voidness for some time
and then entry takes place in another birth, According to our Viidie tradition,
that voidness remains for ten days after death. On the other hand, there is no

birth and no death for the one who has entered in that supreme [ conscious-
[E=H,
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It is also said in Vijidna Bhairava:

Just as waves are not separate from water, just as the flames
are not separate from fire, just as rays arve not separate from the
sun, in the same way, all the currents and flows of the universe
have come into manifestation from Me, that [ consciousness
which is Bhairava. (Vifiiine Bhairava 110)

This iz concluded in a verse from Spanda Karika:

Subjective energy is established in objective energy. Objective
energy is no other than subjective energy. This objective world is
one with the subjective world. Therefore, this is the kingdom of
the subjective world, not the objective world. (Spanda Karika
2.4)

T
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It has already been explained that such a yvogi perceives that
this whole objective world is his own self and he perceives his
personal body to be just like an obhject. This kind of achieve-
ment iz not difficult for such a vogi because,

15. hridaye cittasamghattad
drisyasvapadarsanam [/

When his thoughts are diverted to the center of God
consciousness, then he feels the existence of
(GGod consciousness in oneness in the objective world
and in the world of negation.

The literal reading 1z “When all one's thoughts are diverted to
the heart.” Here the word heart (Aridaye) does not mean our
own physical heart. Rather, here the word “heart” means the
light of congciousness (cit prakdta) which is the background,
the basis, of the existence of the whole universe. On that basis,
everything in this universe is moving, being born, dyving, suf-
fering, enjoving, smiling, laughing, marrying, etc. Everything
has that center of God consciousness as its basis.

This yogi experiences the oneness of the existence of God con-
sciousness in the objective world and in the world of negation.
When does the experience of the negation of the objective world
oceur? The experience of the negation of the objective world
takes place at the time of death and at the time of deep sleep.
And, in these states also, the vogi effortlessly experiences the
existence of God consciousness. How? The yogl accomplishes
this by collecting his mind and putting it on that point. Although
the mind is always flickering and does not exist in one point,
through the practice (sadhand} of one-pointedness, it becomes
easy for the yogi to maintain one point. He then discards the
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differentiation of objectivity and subjectivity and perceives the
objective world, which consists not only of external objects but
also of his body of wakefulness, his body of the dreaming state,
and his body of the dreamless state (nila-deha-prana-
buddhyitmanah), and the negation of these, which is the void
state (5inyal, in its real way as the limbs of his universal body.
When vou make vour mind enter into the light of consciousness
then your mind feels this whole universe as one with that uni-
versal being.
This iz said in Vijaana Bhairava:

(O Parvaii! The one who, with one-pointedness, directs all his
organs including his mind in the voidness of that heart, which is
the light of consciousness, and remains in between the two lo-
tuses of this-ness and [-ness, becomes glorified with God con-
sciousness, (Vijiana Bhairava 49)

By using the word “glory,” this verse indicates that he becomes
the ruler of evervthing that exists. In Svacehanda Tantra, such
a vogl is defined as follows:

such a vogl, situated as one with this whole universe, pervades
it. Because he pervades everyvthing which exists, all classes of
beings 1n elements, in the organic world, in animate and mam-
mate objects, his consciousness 1s not called God consciousness
but rather his God consciousness is transformed into Universal
consciousness. (Svacchanda Tantra 4.310)

In the Spanda Karika, it is concluded in this verse:

o not try to dwell in each and every being. Reside in vour own
self. When you reside in vour self, you will reside in this whole
universe because vour real selfis one with the umiverse. (Spanda

Kartka 3.7)

If you reside and are established in the existence of self, you
will already be established in the universal self.
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Now the author furnishes another means to attain such a state
of yoga.

16. suddha-tattva-samdhanadvad pasusaktih |/

Or by aiming at the pure element of Siva, he possesses
Siva’s unlimited energy.

In the sttra, “the pure element” (suddha tettva) refers only to
supreme Siva. Now, what do we have to do with that? We have
to make this universal objectivity enter in that supreme con-
sciousness of pure Siva. You must see that this universe is
residing in that pure element. There yvou will never find any im-
pure ohject. Everything will appear to you as divine,

When you target, which means “aim at,” and then per-
ceive that this whole universe is existing in the pure state
of Siva, in this way you will discard and be separated from
the entangling energy that binds you with the wheel of dif-
ferentiated perception. Instantly, vou will become one with
this universal state that is just like the pure element of
Siva (sadasiva) and you will become master of the universe.

This is also said in Laksmikaularnava Tantra:

The yvogic powers which are attained with the perfection of an
mitiation from a great master, when compared with this supreme
universal consciousness, are not equal to its sixteenth part. These
yogic powers are nothing in comparison, They are all to be dis-
carded. You have only to own and maintain this universal-I {man-
tra viryal.

That is called samdhana. The Sanskrit word samdhana
means “aiming.” Aiming and entry, aiming and enjoying,
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aiming and feeling, aiming and attaining. And it is not only aim-
ing, for this is just what we do when we meditate. We may medi-
tate for one hour, two hours or three hours and during this time,
we are always aiming, aiming, aiming, We are only aiming. But
we have to aim once and for all. Aim and attain it. That is what is
called samdhana (aiming).

The Vijniana Bhairava also speaks in the same way:

With one-pointed attention, you must feel and perceive that this
universe and your body are simultaneously one with God con-
seiousness, Then the rise of that supreme God consciousness
takes place. (Vijadna bhatrava 36)

This is also explained in Spanda Karikha in this verse:

For such a vogi who has this kind of perception, this world is a
playground, Always filled with joy, he 18 never sad. Doubtlessly,
he is liberated while living (ivan mukta). (Spanda Kéarikd 2.5)

i’
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For such a yogi who possesses such exalted knowledge,

17. vitarka @tmajid@dnam [/

Anvy inference of such a vogt is knowledge of
his own real self.

Whatever this yogi thinks, whatever he confirms, is one with
the knowledge of his own self. It 13 his constant perception, “I
am Lord Siva, one with the universe.” This kind of perception™
15 his personal knowledge.

This is also quoted in Vijiiana Bhairava:

The supreme Lord (Parame$vara) is all knowing, all doing and
all pervading. The vogi thinks, “My =elf 1s one with the Lord
because the aspects of Siva are my aspeets.” By attentive medi-
tation on this, one becomes one with Siva. (Vipidna Bhairava
102)

In Spanda it 1z also said:

... this is said to be the real one-pointedness of thought. (Sparnda
Karika 2.7)

In this verse of Spanda Karika, we are told that the individual-
I becoming one with the universal-l is knowledge of one’s self,

47, Inthis sutra, the word vitarka not only means inference, it also means
perception.
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For such a yogi, it also happens that,

18. lokanandah samadhisukham [/

The jov of his samadhi is bliss for the whole universe.

Whatever joy he feels while he 18 in samadhi is said to be
the insertion of bliss for the whole universe. This yogi
doesn’t have to do anything. He only has to remain in
samdadhi and he will carry the whole universe into that
supreme bliss,

In the sttra, the Sanskrit word loka is to be explained in two
ways. Whatever is perceived is loka and the perceiver is also
loka. The one who is the perceiver of everybody is loka and the
object that is perceived is loka. When the objective world and
the subjective world are simultaneously in movement together,
what happens is

All individual beings perceive the objective world as separate
from the subjective world and the subjective world as separate
from the objective world. In this regard, there is a special excep-
tion for yvogis. When vogis perceive the objective world, they per-
ceive the subjective world in the objective world and the objec-
tive world in the subjective world. For these vogis, the objective
world and the subjective world is not different in their conscious-
ness because their subjective God consciousness 15 held every-
where. (Vijidna Bhairava 106)

According to such teachings found in the Vijiana Bhairava, when
a yogi resides with full awareness in the state of subjectivity, with
the full joy of experiencing his own nature (camathdral, this is
said to be the joy of his samadhi {mystical rapture).
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The same is quoted in Vijrana Bhairava:

When a vogi meditates that the entire universe or his body 1s
simultaneously filled with the supreme bhiss of the joy of the
self, then through the flow of that jov, he becomes one with su-
preme joy. ( Vijidna Bhatrava 65)

This is narrated in Spanda Karikd in this verse:

This is said to be the achievement of supreme amrita. (Spanda
Karika 2.7)

There is another explanation of this sttra given by masters
and that iz, “Whenever this yogi, who is always residing
in his own self (svd@tmaramda), 18 introverted and established
in his own self, then he naturally enjoys the bliss of
samadhi. Anyone who sees this and thinks that this yogi is
enjoying the bliss of samddhi will, at that very moment, also
enter into samdadhi. This is just like seeing a cobra not from
distance, but face to face.”

When you see a cobra and it bites you, you will be filled with
the poison of that cobra. In the same way, when vou observe a
yvogi who is established in the joy of samadhi and vou under-
stand that he is experiencing the joy of this sama@dhi, you will
at once also relish the joy of this samadhi. This reveals how
this bliss is bestowed on the whole world. But how does this
observer enter in that state?

The bliss of that vogi penetrates the nature of that observer who
sees and feels that he is in bliss. Then he also abruptly becomes
one with that bliss,

From this quote taken from the Candraji@nagrantha, quoted
earlier in the commentary of sttra 7, vou can see that he has
given the same kind of explanation of this statement “the whole
world is enjoying the bliss of samadhi” (lokinanda samadhi

sukham}.



What yogic glory has this yogi achieved?

19. saktisandhdne sarirotpattill |/

By infusing his energy of will, the embodiment of that
which is willed occurs at once.

He does not have to pray to Lord Siva to bestow boons on his
devotees or on those who have come to take his refuge. He just
has to infuse his energy of will thinking, “let this man achieve
thiz,” and it becomes true. That is the meaning of sakti
sandhana. Here, with his supreme energy of will, he aims at
the object that is desired by his devotee and the manifestation
of that object takes place immediately without any encum-
brance. This has already been explained in the sttra 13 of the

First Awakening,

For such a vogi, his will is one with the energy of Lord Siva,
unobstructable, completely independent, always given to play.

Whenever he aims the energy of will completely, not as an af-
terthought or superfluously but willing from the core of his
heart, then what he wills must happen. Because of that force of
will, whatever is desired comes true.

This 15 also guoted in Mrtvunjayvabhattiaraka (the Netra
Tantra),

The very moment he has willed something to happen, the power
of that will begins to move for its accomplishment. The will of
this vogi is faultless and beyond the imagination of 2 human
being. And it 12 not only will, it 1s also knowledge and action.
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The energy of will of such a yogi is said to be the energies of all
gods and goddesses. Whenever he wills wholeheartedly, s will
is unstoppable. This vogi’s will is the cause of evervthing like
fire because 1t works abruptly and moon because it shines in
supreme peace. Everything exists in the will of this vogi. (Netra
Tantra 7.36-40)

In Laksmikaularnava Tantra, the glory of aiming his will is
explained in this verse:

Initiation cannot be successful, powers will not really shine, the
manira received from his master will be useless, its proper reci-
tation™ will not be understood and voga will not be achieved
unless the will of such a vogi is focused. (Laksmikaul@rnava
Tantra)

This is expressed in Spanda in this verse.

A vogi with attachment to the world attains the ohjects of his
desire, which are necessarily manifest by the Universal Lord,
just by inhaling and exhaling along with focusing his will.
iSpanda Kdrikd 3.1)

He has to focus his will along with inhaling once and exhaling
once and the desired object is attained. There is no time, no
space, no waiting. He only inhales and exhales along with fo-
cusing his will and it is realized and he has achieved it.

But this kind of achievement is only attained by those yogis
who have attachment for the body, attachment for disciples, at-
tachment for the public. It is for these yogis, who have slightly
come down from God consciousness, that this kind of power takes
place, For elevated yogis, these powers do not arise. Elevated yogis
are always focused in their own supreme way of God conscious-
ness. They do not care for these powers or for matters of the world.

38. When aspirants first recite their mantra, they cannot understand
how to recite it. But eventually a time comes when, after reciting it blindly,
they learn the reality of its recitation. That is mantrayvektl. Mantrayvekti comes
by itself after a constant period of recitation. And this mantrayukii will not
take place unless there is focusing of the will of such a vogi.
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But for those yogis, who have not erased the impression of
body consciousness from their minds, and whose internal con-
sciousness is diverted to external consciousness™ whatever they
want to create, whatever they want to occur, takes place be-
cause Lord Siva manifests their desired objects simply by their
breathing in and breathing out once. Whatever they want to
create, whatever they want to occur, those things take place
because prakdsa and ananda*give rise to these two breaths as
soma (moon) and siirva (sun) and the energy of prana sakii,
which is residing in the center of these two.

This is the meaning of this verse of Spanda:

In the same way, in dreaming state he can dream any dream he
wishes. (Spanda Kiarika 3.2)

This is not exactly like the concept of maya@ for Saivities or
prakriti for the Vedantins. For Vedaniins, prakrifi controls the
dreaming state and for Saivites, mayd is the controller of this
state. Such a vogi, however, can dream any dream he wishes.
He is not coneerned with the consciousness of mava or prakriti,
So also in the dreaming state, he can dream whatever he wishes
to dream. This is called the independent world of the dreaming
state (svapnoasviitantryal. So, this vogi's waking state is not the
only independent state. For this kind of yogi, both the waking
state and the dreaming state are independent.

39, Unless external consciousness is maintained, no power can be
achieved. Powers come only by maintaining external conacionsness, Other-
wise, what is the use of power when there is always internal consciousness?
In internal consciousness, yon are always powerful, always blissful. In inter-
nal consciou=ness, there ig2 no need of anything. In internal consciousness,
vou are full and complete. Incompletion rises in the external world, not the
internal world.

40, Here, inhaling 15 prakisa and exhaling is Gnandi.
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This vogi is fully conscious everywhere, Even when he dies,
he is fully conscious. He knows where and when to die in God
consciousness, The one who is not aware of that God conscious-
ness, he is unaware everywhere, in each and every aspect of his
movements from waking to dreaming to deep sleep. Whenever
he goes to the dreaming state, he doesn’t know from which point
he has entered the dreaming state. When he comes out from
the dreaming =tate, he does not know when he came out from
the dreaming state and entered the waking state. And, when
he enters the dreamless state, he doesn’t remember the point
when he entered. Naturally, therefore, he doesn’t remember the
point of death. On the contrary, the one who remembers these
three points will also remember the point of death. He will also
be conscious and aware there. The point here is awareness,
awareness must be developed. The more vou develop aware-
ness, the more vou are near to God consciousness. Ksemargja
tells us that he has explained this idea thoroughly in his com-
mentary on Spanda.
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By the glory of the supreme energy of will of such a vogi, other
powers also come into existence.

20. bhiutasamdhana-bhittaprithaktva-
visvasamghattah |/

By the greatness of this achievement of the energy of will,
the vogl can focus his awareness and heal the siek and
suffering, separate elements from his body and be free

from the limitations of space and time.

By the greatness of this achievement of the energy of will (techa
sakti), this vogi can concentrate on some particular person who
i sick, who is suffering from pain or from sadness, and cause
this sadness and suffering to leave him. That is the meaning of
bhiita samdhana. This is one power that this vogl attains.

When it is destined that this yogi has to suffer constantly for
three years in his bed, he can temporarily separate that affliction
from his body and keep it separately locked away in a box. Once
he separates this trouble from his body, he can continue with his
daily routine without any hindrance, He has separated his trouble
and kept it locked away. Let his body be painful, his conscious-
ness is never painful. And whenever he returns from his daily
routing and sleeps, he opens this box and that trouble enters his
body again, causing him suffering. This is the meaning of bhiita
prthaktva. This is the second power this yogi attains.

There is also a third power this vogi achieves. This power gives
him the ability to be free from the limitations of time and space.
With this power, he can enter a past or future world and see what has
happened or what is to come. This power is called visva samghatta.

The Sanskrit word bhiita means “that which exists.” So, the
body is bhiita, breath is bhizta, ohjects are bhfiia. Simply by focus-
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ing on some object with his energy of will, thiz yogi's desired re-
sults are obtained. Whenever this yvogl focuses his will on a per-
son to cause that person, who can be either hiving or dead, to re-
cover either here or in heaven or hell, that person will recover. He
can lift that person from sadness in all the three worlds. Or to get
rid of the pain in his own body, he can separate that pain from his
body, enabling him to continue to do his work. Or he can enter
that world and that universe which is far away in time and space.
He can focus his mind on a distant city and see its past, present or
future. This is explained in each and every Tantra in the chapters
on practices (s@dhand@), not in the chapters on attainments
(siddhas), It is said in Spanda:

By taking hold of spanda, the energyv of will, even a feeble per-
son becomes capable and fit to do whatever work he intends do-
ing. The one who 1s filled with extreme and intense hunger can
subside his hunger by focusing the force of the energy of will
(techa sakli). (Spanda Karika 3.6)

And,

The absence of awareness robs your body of the wealth of spiri-
tuality. This absence of awareness is created by vour own 1gno-
rance. If you wash off that ignorance existing in vou with spanda,
the energy ot will, then where does the possibility of the absence
of awareness exist? (Spanda Karika 3.5)

And,

Just as when an object is initially not clearly seen by ordinary
people and then, when they put their attention on that object,
they see it clearly and know what it is now and in any subse-
quent perception *'So, in the same way wherever and whenever
any object 1= existing, you have only to focus your energy of will
there and you can perceive that object in an instant. (Spanda
Kiriki 3.5)

41. For instance, there is a rope lving on the ground. At first, the
experiencer perceives that it iz a anake. Then after perceiving it clearly, with
awareness, he sees and understands that it is not a snake, it is a rope. 5o, at
Lhat time, he has clearly understood the object.
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In the previous sttra, limited vogic powers were explained. Now
in the twenty-first stitra, the author will explain unlimited vo-
gic powers. When this yogi does not desire limited powers and
is eager to attain the knowledge of universal being, then for
such a yogi,

21. suddhavidyodyiceakresatva-siddhih [/

... pure knowledge rises and by that knowledge
he becomes the master of the
universal wheel.

For this yogi, pure knowledge rises and by that pure knowl-
edge, he becomes (cakresvaral lord of the universal wheel. This
was just like Lord Krisna. Lord Krisna utilized his powersin a
universal way, not a limited way. For example, Lord Krisna
appeared in his universal form. That was the greatest yogic
power. And furthermore, because he was master of the univer-
sal wheel, he displayed many additional powers. His powers
were not limited. On the other hand, some yvogis will tell you
that when you take your school examination, vou will achieve
a good grade, or they will tell you that you will be successful
tomorrow in yvour business dealings. These powers are called
limited powers,

If, however, you want rainfall to come and rainfall comes,
the power that caused that rainfall is an unlimited power, a
universal power. If you want an earthguake to happen, that is
universal power. If yvou want the destruction of the whole uni-
verse, that is universal power. If you want the rise of happi-
ness for the universe, that is universal power. When in the back-
eround there is no individuality, that 13 universal power. That
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is becoming master of the wheel of energies, sakticakra. By the
rise of pure knowledge (Suddha vidva), the yogi exhibits uni-
versal power and becomes the master of sakficakra, the uni-
versal wheel.

When he concentrates his energy of will for attaining
the universal state of being, he finds this pure knowledge
arises in him, whereby he realizes, 1 am the whole uni-
verse, | am not only my body, I am one with the universe,”
This yogi then attains the glory of the Lord, by which glory
he becomes master of the universal wheel.

It is also quoted in the Svacchanda Tantra:

The knowledge that he attains is unequaled supreme knowledge
because he simultaneously attains the supreme glories of all
knowledge and all action. (Svacchanda Tantra)

This is said to be the supreme knowledge of this vogi. But what
is this knowledge? In the next verse from the Svacchanda
Tantra, more is revealed about supreme knowledge.

When the eternal aspect of Lord Siva, the energy of spafanirya,
i8 known, and supreme | consciousness is also in his knowledge,
then the absence of supreme consciousness is kept away. This is
why it is called pure knowledge, suddhavidya, (Svacchanda
Tantra 6,.396) :

You should be established in that supreme knowledge and re-
veal in yvour own nature the supreme light of supreme being.
When that supreme light is revealed, you become one with Lord
Siva. (Svacchanda Tantra 6.397)

This is narrated in Spanda in this verse;
When he pervades the whole universe including his individual

being, then whalt is to be explained or spoken to him? He under-
stands his state by himself, (Spanda Karika 3.11)

On the other hand, there are some vogis who have no desire to
create these universal yogic powers. In this regard, they are just
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like Rama, the son of Dashratha. He did not possess or utilize any
universal powers. He was above that. Because his mind was fo-
cused in his own nature, he didn't desire to have universal pow-
ers. Instead, he utilized his weapons, his strength and his energy.



In the next stitra, the author explains what happens to this
yvogi when he desires to reside in his own state of God conscious-
ness, peacefully, without creating universal agitation outside
or ingide.*

22 mahadhradinusamdhdnan
mantravirviinubhavah [/

By the attentive continuity of meditation on the great
ocean of COnscIoUSTEess,
the power of supreme [ is attained.

Then, when this vogi meditates on the great ocean of conscious-
ness with attentive continuity, the power of supreme [ (mantra
virval) is attained. In fact, this universe is created by this su-
preme energy of consciousness right from his internal energy
of will to his energy of action.

Because there are so many currents rising in that universal
conscionsness, currents of sound, currents of touch, currents of
smell, and so on, that supreme consciousness is said to be like a
great ocean. All these currenis are rising from that universal
consciousness, which 1s absolutely pure and transparent. No
one can stop this flow of supreme God consciousness, the depth
of which is unlimited.

When he meditates on that supreme God consciousness by
diverting all the flows of his organs to the introverted state, not
the extroverted state, he obtains the state of supreme I (man-
tra virya) because the state of mantra virva is the power of all
the letters of the Sanskrit alphabet beginning from the letter a

42, Universal agitation is that agitation in which everyone is upset such
HE 'L'-'hHI'I Hn l:!H]"'..hl,,I'LIH.]{H L []1.."'":'!]' H'I.IL'h (li.HH:-'l'.HT OEEUTS,
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and ending with the letter ksa. Why? Because all sounds rise
from those leiters. That sound is called sabdar@si, the collec-
tive appearance of all letters. And the power and the essence of
all those sounds is one sound, the soundless zound, the sound
of I-being, aharm, the supreme I, and that is mantra virva. The
yogi attains manitra virya not in an objective way but in a sub-
jective way. Thinking and saying “this is mantra virya” is real-
izing it in an objective way. “I am mantra virva™ 18 realizing it
in a subjective way. This 1s said in the Malinivijayva Tantra:

That supreme (sufitantrya) independent energy of Lord Biva is
said to be one with Lord Siva. (M@linfvijaya Tantra 3.5)

In the Malinivijaya Tantra, the author has begun from this
point where “the supreme independent energy of Lord Siva is
said to be one with Lord Siva.” From svitantrya sakii arise the
energy of will, the energy of knowledge, and the energy of ac-
tion. And then all universal energies flow outward. The center,
therefore, from which all these energies flow, is svatanirya sakfi.

So the author has explained that this energy of independence
(svatantrya sakti) of Lord Siva creates universal energies. It
not only creates will, knowledge and action, but all universal
energies are created by that one energy of Lord Siva.

This ig why the rize of supreme [ is explained as being held
evervwhere by yogiz. It is held in *this,” in “I,” and also n “that.”
It is the universal first person held in the first person, in the
second person and in the third person. It is the universal first
person, not individual first person. As long as persong are con-
cerned, these are all individual persons. The first person is “I7,
the second person is “vou” and the third person is “he.” When
there is a universal person, then that is “L” that is “T" in *I,” *I"
in “vou” and *I” in “him.” )

So that supreme energy of Lord Siva (svatantrya sakti) is
said to be just like the supreme ocean of consciousness. When
the yogi concentrates on that supreme energy of Lord Siva,
he attains and experiences the state of mantra virva in the
world of matrika cakra and in the world of malini cakra.
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Matrikaicakra is the successive creative way of 1 conscious-
ness. Malin? is the successive destructive way of 1 conscious-
ness, The successive creative way of consciousness is synony-
mous with aharm and the successive destructive way of I con-
sciousness is synonymous with mahaa (pronounced ma ha al.
The yogl experiences the state of [ consciousness in both ways
as creative and as destructive. It is well said in Spanda that:

All mantras live in and get life from that one mantra of I con-
sciousness, (Spanda Karikd 2.1)

Thus, in this first awakening of Siva Sttras, the first sttra is
cattanyam atma, “God consciousness is your self.”

So first, he has accepted the fact that this sell is, in its
real sense, consciousness., Consciousness 158 the self, not the
body, not the mind, not the organs, What is the self? Con-
sciousness is the self and when the state of consciousness
is absent, or lessened, or becomes weakened, then you must
know that the rise of imalas/ impurities has begun. These
impurities are three and they are explained in the second
and third sttras of the first awakening—jianam bandha,
vonivargah kal@d sariram. And that bondage is subsided by
udyamo Bhairava, “the Bhairava which is the supreme flow of
super effort.” And then this entire universe is filled with divin-
ity and all vogic powers, limited vogic powers, unlimited yogic
powers or the internal residence of your own nature, are bestowed
by that being.

Thus, this first awakening of the Siva S#tras, which is one
with sambhavaepaya, is explained. Though there are, in many
places, hints of saktopiya, that saktopaya is deseribed only to
make a distinction between sa@ktopaya and sambhavop@ya and,
therefore, to direct you towards sambhavepiya.

This is the end of the First Awakening,
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- Second Awakening

In the second awakening of the Siva Siitras, the author ex-
plains the second means of awakening, called saktopayva.' The
energy with which sa@ktopava is concerned is not ordinary en-
ergy. This energy is the expansion, the commentary, of mantra
virya, the commentary of I-consciousness.

At the end of the first awakening, the author introduced
mantra virya because he wanted the idea to be fully revealed
and explained in the second awakening. To illuminate the ac-
tual state of mantra virya, the author first explains the reality
of mantra, and then the power of mantra virva,

1. The word sfktopdye vefers to the “means” (upiya) pertaining to energy
(sakti). Sam bhavopdva, the first and supreme updya, is updyva pertaining to
Siva. And anavaepava, the third and inferior upfva, is upave pertaining to
individual being. Sdmbhovopivae is explained in the First Awakening of the
Siva Satras, sftktopiva is explained in the Second Awakening, and dnavopdya
is explained in the Third Awakening.
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The first sutra is the explanation of mantra:

1. cittarm mantrah |/

Mind 1s manira.

In this sttra, there are two understandings of the mind and
both are divine, The first understanding is that the mind is the
thought of a sacred word. The second understanding is that
mind is the thought of a sacred aspirant who 18 treading on the
sacred path,

The Sanskrit word cifta means “the thought of a sacred word.”
This thought 15 said to be the exposition of mantra. “Mantra,”
therefore, means sacred word. Sacred word is also the rise of
words and sentences in the internal mind of the aspirant. This
is also mantra because this aspirant, like a sacred word, is ab-
solutely purified inside and outside. So the aspirant’s mind is
mantra and a sacred word also is mantra.

The author now explains this sttra in these two ways, The
word “mind” does not mean what we ordinarily understand by
the word “mind.” Here, the word mind means “that by which
you become aware of supreme consciousness.” So this mind is
said to be that by which vour self is exposed in its fullness. It 1s
vimarsa—I consciousness—thought in two ways: in priasada
mantra and in pranave mantra. Prasadae mantra is “the man-
tra of external flow.” Pranava manira 1s “the mantra of exter-
nal and internal flow.” It is the internal flow in the external
world and the external flow in the internal world.

Pranava is the mantra where both mantras—the mantra
aham and mantro ma-ha-a—arise. When the mantra aham
arises, it is external, and when ma-ha-a arises, it is internal.
When aham occurs, it is coming out from vour supreme God
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consciousness and moving to objective God consciousness, This
is traveling to objective God consciousness, not the objective
world. When you rise from objective God consciousness to your
subjective God consciousness, that is the rise of the mantra ma-
fra-a. So in both ways, these are the states of pranava.

Prasada, on the other hand, is the state of the sacred word
sauh. It is only external. It is rising from inside to outside. This
15 also rising. It 15 not falling when you move from inside tothe
outside world, it is a kind of rise. But it is the supreme rise
when you rise in coming out and when you rise in going in. And
this is the rise of pranova mantra. When you only rise in one
way, that is the rise of prasada manira.

So in both ways, this is the state of citta (thought). It is said
to be mantra because it is secret (guptarn). It 1s not writien, it
lives in a secret world. When you recite this mantra, you are
not reciting it with lips, but with consciousness, When you re-
cite and you are aware of the prasada mantra “sauh,” of its
oceurrence in your own self, you will understand that this whole
universe is the expansion of yourself. This is the kind of rise
that occurs when you travel from the internal world to the ex-
ternal world.

It is pranove mantra when you come out from the internal
world and travel to the external world and then travel again
from the external world to the internal world. So, it is said that
this pranava mantra is truly a mantra, for the word *mantra”
18 made up from man and tra. Man from the word manana
means “causes you to reside in vour own God consciousness.”
Tra from the word tréina means “protects you from all the evils
of the world.™ So when you focus your mind towards God con-
sciousness, vou are protected from all the horrors of the world.
Here, this is the meaning of the word “mantra.”

Now this exposition of mantra is explained in another way.
Because the mind of this vogi is always purified and never thinks
absurd thoughts, thinking only divine thoughts and being fo-

2. Here the word “evil” does not refer to the commizsion of what we ordi-
narily mean by “sin.” Here the “evil” we are protected from is that of commiat-
ting the greatest of all sins—coming out from God consciousness,
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cused towards God consciousness, it is mantra. Whatever comes
into the mind of this yogi is divine. So, all of his thoughts are
divine and hence, his thought is also mantra.

om padmani orn
o01h nama Bivaya
svacchanda bhairavava namal

These sentences are collections of sacred words. Collections of
sacred words are not mantras, but just a waste of time for the
aspirant. In a real sense, these two—the aspirant’s mind and a
sacred word experienced as prasada mantra and/or pranava
mantra—are mantras.

The Sarvajianottara also explains this in the same way.

Those mantras which are recited with the lips and with the mind
are not really mantras. Devatas and Gandharvas, all these great
souls, have deluded themselves in thinking that these are actu-
ally mantras. And additionally, they are filled with tremendous
pride thinking that they are verbally reciting the name of God.
(Sarvajianottara 16-17)

Those so-called mantras are not actually mantras. Mantra is
divinity in the mind of the yogi or the flow of subjective God
conscionsness towards objective God consciousness or the si-
multaneous flow of subjective God consciousness towards ob-
jective God eonsciousness, and the flow of objective God con-
sciousness towards subjective God consciousness.

In the Tantrasadbhava, this same thing is also explained:

The life of all mantras is solely the energy of God consciousness.
When that energy is absent, all those collections of words are
useless just like a mass of clouds in the rainless autumn sky.
{Tantra Sadbhéva)

In the Srikanthisamita Sastra, it is also said:

The one who recites mantra for the sake of realizing God will
never attain the reality of God consciousness. There 15 only one
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thing that a yogi must maintain and that is awareness, aware-
ness of the union of ohjective God consciousness with subjective
Crod consciousness and, in one driving push, the flow of objective
and subjective (zod consciousness.

This is not a flow, it is a push. If you force it in thiz way, with
great velocity, it will be just like a ball thrown against a wall. It
will come to vou again, and bring vou back to subjective God
consciousness., Un the other hand, if you drive it slowly from
subjective God consciousness to obhjective God consciousness, it
will end in objective God consciousness and that is the state of
prisada.” When vou push it with great velocity, it will travel to
ohjective God consciousness and then again return to your sub-
jective God consciousness,”
This is narrated in Spanda in this verse:

Because these words are digested along with the mind of the
aspirant, they are said to be, along with the divinity of the yogi,
one with divine God consciousness. (Spanda Kirika 2.2)

3. Prisido is the highest elevated state. When vou are situated in Prifs@do—

the highest state of God consciousness—you become filled with joy.
4. This is krama meedng in its real sense.

]
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2. prayatnah sadhakah |/

(For such a vogi)
pauseless effort brings about his attainment
of God consciousness.

This vogi's attainment of God consciousness is realized by his
continued effort. His effort must be pauseless effort (prayatna)l.
That is sadhaka, the means for attaining God consciousness.
The mantra and its application, which was explained in the
First Awakening of this seripture” and which is carried out at
the very start of any movement, gives rise to the umon of the
worshiped and the worshiper. Here, just begin with some move-
ment, any movement, and stop. Hold the beginning point of
that movement with awareness. In Sansknt, this state s called
anusamdhitsd. By holding the very beginning of that movement,
the goal of uniting the seeker of God consciousness with the
God consciousness he seeks, the spiritual aspirant with that to
which he aspires, the one who recites mantra with mantra
devatd, that Lord for whom the mantra is recited, 1s achieved.
It is said in 8rf Tantresadbhdva:

Just as when a vulture, flying in the sky ohserves a piece of
meat in that sky and immediately, with spontaneous effort,
catches that piece of meat, 20 in the same way the elevated vogi
directs his mind to that point of hight (bindu prakdsa) of God
CONSCIOUSTIesS,

Or just as when the archer, placing an arrow on the string of

5. See slitra 1.22
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a bow and then pulling back on that arrow and letting it go,
where it flies swiftly, striking the point at which it was aimed. [t
18 in this same way, O Depi, the supreme light of God Conscious-
ness (prokisa) is attained by just one thrust of awareness.

If the vogi 18 not succeszful in one push, he will not be success-
ful at all. [t must be attained in one thrust of awareness.
In some other place, it is also said:

In its true sense, the knowledge of awareness is the state of
mantra.

The explanation of this siitra is that vour effort must not be
artificial (akrita). It must be absolutely natural, filled with in-
tense desire and fervent longing, and originating from the cen-
ter of your heart. By that force, this great vogi directs his mind
to that point of supreme God consciousness.

This is narrated in Spanda in this verse:

The yvogi must fArst possess such a determined longing that it
will lead to the resolution, “I will sit until 1 attain the state of
(God consciousness or I will leave my body.” The effort must be
filled with such determination. It must not be passive effort, it
must be active effort. That active effort itself is God conscious-
ness. (Spanda Karikad 2.6)



For such a great yogi, the mantra, universal I, and the splen-
dor of that universal I is explained in this next sttra.

3. vidvasarirasattad mantrarahasyvam [/

The secret essence of manitra
15 establishment in the body of
the knowledge of oneness.

Here, knowledge means the supreme knowledge of oneness. It
15, in the real sense, the supreme God who 18 the formation of
the collection of all sounds. It is from this point that all sounds
are created and stored. So, in another sense, it is the state of
(God consciousness that is one with the universe and filled with
supreme | consciousness.

This is the essence of all mantras. By the words “essence of
all mantras” is not meant the mantras such as om namah Siviva,
om namo bhagavate vasudevaya, ete. These mantras are not
mantras in the real sense. Mantra, in the real sense, is that
supreme [ consciousness, Thig is the secret about mantras.

This is also quoted in 8ri Tantrasadbhava Tantra.

All letters are actually one with mantra and those mantras are
ane with mﬂthler, the energy of Lord Siva, and that mother is
one with Lord Siva himself,

Even though this explanation is secret and can't be exposed or
explained, it is revealed in the Tantrasadbhive Sastra in this

way. This is said by Lord Siva to Parvatr:
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() Parvati, there are those who are not maintaining the disci-
pline as taught in the E-crjptures who do not believe that our
master 18 one with Lord Siva. They are crooked, attached to
worldy pleasures and are noi doing any spiritual practice. Be-
cause of these misdeeds I have extracted the splendor from their
mantras. When that splendor is removed, these mantras become
useless. For him who would wield these mantras, theyv are as
good as letters, They have no value, You must have faith that
the master is one with Lord Siva, You must maintain discipline
and character. You must not be given to attachment or worldly
pleasures, When you live in this way, then your mantra will be
filled with splendor and will remain successful.

Now the Tantrasadbhava explains further:

That Divine Mother, who is filled with supreme light, has per-
vaded the whole universe up to brahmaloka. O devi, just as all
letters are found in the first letter, the letter “a,” in the same
way, the whole universe is found in that Divine Mother.

Now I will explain to you some very essential characteristics
of this Divine Mother, She is supreme, subtle, not limited to any
particular school of philosophy or religion.® This Divine Mother,
called Kundalini,” is placed in the center of the heart. There
you will find that Divine Mother, just like a serpent in the sleep-
ing state, Oh Parvati, there she rests in deep sleep, not perceiv-
ing anything other than her own selfin a place called miladhara®
by our masters,

In addition, thisz goddess, places in her body the moon
fehandral, fire (agni), the sun (ravi), all the stars (naksatra) and

6. She s not imited to any particular philosophy or religion because any-

one—even a cat—ean rise if Lord Siva puts some foree in that baing.

7. She is called Kundalinl because she is that internal power existing

like a serpent in the shape of a coil. Actually, fundaling sakii is the revealing
and concealing energy of Lord Siva, This kungaling sakti is not different from
the exiztence of Lord Siva, just as the energy of light and the energy of the
heat are not separate from fire itself. Kundaling, therefore, is, in the true
sense, the existence of Siva. [t is the life and glory of Siva. It is Siva itself,

£. This heart is not the physical heart. This heart is the center of aware-

ness, [t is found evervwhere in the body.

9. Mialgdhara eakra 15 found near the rectum.
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all the fourteen worlds rbhuvanant caturdasa) and still she 15
absolutely unaware that this i1s happening in her own nature.

But how to awaken her? He now explains how this 1s done.

This goddess cannot be awakened with force. She can only be
awakened by (nadal supreme | consciousness filled with supreme
awareness. To awaken her, the yogi has to churn his point of
one-pointedness in the heart, without break, again and again.

He must churn it by inserting sparks of awareness, one after
another, again and again, in unbroken continuation. The pro-
cess is to insert one spark of awareness and let that one spark
fade; again insert fresh awareness and let that spark fade, and
again insert fresh awareness. This process must be continued
over and over again in continuity.

Then, the body of energy, which is established in the body of the
Dnvine Mother, kundalini, 1s churned by this awareness. Because
of this churning, this yogi will initially experience very intense
lights seeming to come from all sides. Because of these lights
and that (n@da) supreme [ consciousness filled with supreme
awareness, this kundalini rises. In the body of that kundalini,
the yogi finds bindu. ' This bindu, which is residing in the body
of the Divine Mother kundalini, has four projections radiating
from its center.

The first projection is that of subjective awareness. The second
projection is cognitive awareness, The third projection is objec-
tive awareness. And the fourth projection is digestive aware-
ness,

Subjective awareness is awareness of the state of knower
(pramatri). Awareness of the state of knowledge is cognitive
awareness (pramdana). Awareness of the state of the known is

10. Here, hindu refers to the supreme semen (eirva) that becomes apgi-
tated there. The formation of fundalinf is of that supreme semen. It 15 not
individual semen. It is something beyond that, experienced only by vogis,
Because kundalinf is formed with the body of supreme semen, which is bindu,
just imagine how joyous her formation would be!
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ohjective awareness (prameva). These three kinds of awareness
rise from that center of that Divine Mother kundalini.

The fourth projection is known as digestive awareness. This
is that projection where subjective, cognitive and objective pro-
jections are digested in such a way that they are not differenti-
ated one from the other. In the projection of digestive aware-
ness, all these projections are one without distinetion. In San-
skrit, this digestive projection is called pramiti bhava, the di-
gestive state of thought.

O devi, now vou have to simultaneously put the churner and
that which is to be churned in that body of bundalini. By doing
that, kundalini, the Divine Mother, rises in a straight line. Here
she is called jvesth& sakti because she is absolutely established
between these two points, the point of subjectivity (pramdaitri)
and the point of objectivity (prameya).

Then, when these two points (hindu ) of subjective awareness
and cognitive awareness are also agitated by the process of con-
tinual churning, that kundalini gives rise to real pure supreme
sermen and that semen rises from bottom to top in the form of
kundaling. That kundalint 1s known as the Divine Mother refkhini.
Here vou won't find either the subjective or the ohiective projec-
tion because these are both diluted in the oneness of that su-
preme bliss resulting from the rise of supreme semen.

At this point, when this semen rises, this yogi immediately
comes out from his internal state because he cannot tolerate the
jov he is experiencing, which is the creation of that nectar,” There
the Divine Mother is called tripath@ because she takes the for-
mation of the three centers, And then again the three centers,
the subjective center, the objective center and the cognitive cen-
ter, rise. And when all these three centers again rise from
kundalini, the energy of kundalint is called raudri sakti because
it is that energy that puts obstacles in the way in the journey of
final liberation.

11. This= iz a natural occurrence. He reaches this state of super intense joy
and then he comes out from it. This is the way it happens to everyvone who
experiences this state,
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The yogi must return inside again and again. He must not
think that he has lost anything. He need not wait for the
master's direction. Because the way of liberation (moksa) is
stopped, he must continue to return inside again and again and
maintain awareness of that oneness.

Then again she (Ambikal takes the form of the halt moon, which
is half inside and half outside." And so, even if that supreme
Divine Mother is only one, yet she takes these three formations,
one for the inferior yogi, one for the yogl who wants to experi-
ence enjoyment and one for the superior yogi.

By virtue of these energies of the Divine Mother kundalini,
nine classes of letters have risen. The first is the class of letters
from a to visarga favarga). The next is the class of letters associ-
ated with ka fkavarga). The third is the class of letters associ-
ated with ca (cavarga). The fourth is the class of letters associ-
ated with fa (tavarga). The fifth is the class of letters associated
with fa (tavarge). The sixth is the class of letters associated with
pa (pavarga). The seventh is the class of letters associated with
ya {yavarga), The eighth iz the class of letters associated with sa
(savarga). And the minth is the class associated with ksa
(hsavarga). All these clagses of letters have risen from that Di-
vine Mother Kundalini.

There are five sacred states of the self that nse from this
kundalint and they are the five mouths of Lord Siva: [édna,
Tatpuruga, Aghora, Vamadeva and Saedyvajata.” These mouths
have appeared from this kundalini so Lord Siva can speak to
the public, helping them and, by illuminating that which is to be
known, teach them. ™

12. This state is the real state of krama mudred, which is ultimately expe-
rienced by blessed vogis.

13. In the begainning of aafvuga, Lord Siva appeared in the form of Svac-
chaondanftha. As Svacchandanditha, he had five heads and eighteen arms.
Hiz five heads came into manifestation through his five great energies: cif
gakti (all consciousness), @nanda ok (all bliss), icehd sakic (all will), jidna
goketi (all knowledge), and krivad sakii (all action ). These five energieg appeared
in his five mouths known as lé@na, Tatpurusa, Aghora, Vamadera, and
Serelyajata,

14. Becausze these five mouths rize from kundalini, Lord Siva is depen-
dent on kundalini.
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Twelve vowels also rise from this Divine Mother kundalint
and fifty letters also rise from the same Mother. And now con-
sider the three kinds of speech: supreme, medium and inferior.

The supreme speech is said to be centered in the heart. This
supreme speech is the supreme sound, called pasvaniti. The throat
18 the center of madhyvamia speech and the tongue is the centre
of vaikhart speech.

When something is to be said, it is first to be taken from one's
heart. In the heart, there is no differentiation of letters or words;
there is only consciousness. There i1z some force of what is to
accur in the next moment. So in heart, it is just one point, one
atom (ekdnaval, and that is called pasvanti speech (vak). The
next speech (vaks is called madhyamda vak. It is centered in the
throat. And the third vak is called vaikhari, and it is centered
in the tongue. It exists when vou speak words.

All these sounds appear in the tongue. So, this whole universe
resides on sound. This 1s the process of sound and that sound s
carried from that soundless center of kundalini.

So, the supreme energy of supreme speech 1s the source of all
speech. This is why all these letters emerge from the supreme
center of that energy of God consciousness, the Divine Mother.
And all mantras that are recited by spiritual aspirants
(saddhakas) get their strength (virva) and splendor from that
supreme devl of God consciousness, kundalini. This is why it is
said that maitrika and malini™ both rise from this kundalini.
Because the Siva Siitras are actually the most secret and
essential thoughts of Lord Siva, in explaining them we have
referred to so many fantras. You should not be worried about
our giving so many references. And if you still do not under-

15. Mdirikd is the system of letters of the Sanskrit alphabet that begins
with the first letter ¢ and ends with the last letter ze. In the English alpha-
bet this would correspond to the letters a to z. In Kashmir Eaiviﬁm, there i=
another unders Lﬂl'td:ing' ol the svatem of letters, In this system, the letters are
not in order; it is an orderless world of letters. Such a system is one thing in
all things and all things in one thing, In Kashmir Saivism this ayatem is
called Maling.
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stand what kundalini actually is, even though we have given
s0 many references to aid yvour understanding, then you should
take hold of the feet of your master.

This meaning of the stitra is narrated in Spandw in this verse,

All mantras get their hife from the Divine Mother kundalini.
She is the center of all mantras. (Spanda Karika 2.1)

Although the strength (viryae) of the mantra is brought into ex-
1stence by meditating on the supreme heart of I-consciousness,
now and then, by the opposite will of Lord Siva, the will of con-
cealing (tirodhana) his nature, some unfortunate men do not
realize this I-consciousness and, on the contrary, satisty their
minds with limited vogic powers.'” This next stitra explains what
happens to these unfortunate vogis.

16. For instance, [lying in the sky, giving boons to disciples, ete.
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4, garbhe cittavikaso'visista vidyvasvapnah

When a vogi's mind is satisfied with the expansive
body of tllusion, then he falls in the world
of differentiated perceptions and his
knowledge of Being is just like that of
ordinary living beings.

Here, the Sanskrit word garbfia means that expansive body of
the energy of illusion. That 18 mahamaya, the great illusive
energy of Lord Siva. The body of illusion that is being referred
to are the limited vogic powers {(e.g., creating divine incense or
the materialization of sacred ash to give to disciples, walking
on water, flying in air, ete. ). All these powers are existing in the
sphere of mayad. When the vogi exhibits the world of limited
powers and his mind becomes satisfied and does not move ahead,
then for him, his knowledge of being is like the world of dreams;
it 15 not knowledge at all. His knowledge is just the same as the
knowledge held by ordinary worldly people. And s0, like ordi-
nary hving beings, he falls and 15 established in the world of
differentiation with various perceptions and thoughts.
This iz also said in Patanjali’s Yoga Darsana,

Those lights in the center of the eyvebrows and divine sounds in
the center of heart are obstacles for samadhi. (Yoga Sitra 3.37)

The experiences that come in front of this vogl are called
samadhau upasarga, obstacles to attaining real samadhi. These
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are obstacles for that yogi. For worldly men, on the other hand,
they appear as great powers and they appreciate these powers.
They say the yvogi who possesses these powers is a real person,
a real vogi. They applaud him, saying that he bestows these
powers on his devotees.

This is narrated in Spanda Karika in this verse:

As =o0on as spanda is meditated upon, the vogl perceives some
divine light emanating between the evebrows, he hears divine
sound resonating in the heart, divine form appears in his sight
and divine taste ig experienced on his tongue. These are all just
a disturbance in the state of real being and are to be avoided by
those vogis who wish to become fortunate. {Spandae Karikd 3.10)

Then what happens to this yogi who puts these limited powers

aside, even though they have appeared to him, and who holds
in his mind the supreme state of I consciousness?

BE



5. vidvasamutthane svabhavike
kheeart sivavastha [ /

The pure knowledge of God consciousness
effortlessly rises and this state of Siva
is realized as one with the
state of Rhecari.

When this pure knowledge (suddha vidya), which has been ex-
plained in previous stitras, effortlessly comes into existence and
when, by the supreme independent will of Lord Siva, these lim-
ited powers subside and that real state of Lord Siva comes into
being, then this yogi flies in the ether of supreme knowledge.
This is the state of kAiecar? mudra that comes into existence for
him. The state of khecari is the state of Lord Siva, who is the
supreme embodiment of consciousness. Here the aspirant
(s@dhaka) becomes one with Siva. This is the rise of one’s own
bligsful state. This Bhecart is not the Bhecart described in these
two verses:

When the yogi 18 seated in padmasana, he must put his mind,
the masier of all organs, in the center of the navel. He must =it
erect until the time when the three ethers/voids, sakti, vv@pini
and samand, come into existence for him.

Then immediately this vogl should infuse the supreme void
by taking hold of these three voids. By practicing in this way,
this yogi enters in the mudri of khecari.
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This state, deseribed above, is not real khecarl mudra. 1t should
be avoided. What i1s real khecari mudra?

When vou are treading the way of totality (kulomargenalt, you
must see the totality in a piece of the totality. Take one part of
the universe and see the whole universe existing there. That 1z
the way of totality. So, just as it is said in the Tantrasadbhava,
this khecarl mudrd is becoming one with supreme conscious-
NEess,

You must undersiand that everything is filled with completion.
If only one individual being 1s there, you must understand and
you must feel that in that one individual being all individuals
exist.

Take, for example, one grain of rice. See the power that ex-
ists in that grain of rice. This one grain of rice has the power of
producing not only a hundred plants but thousands, millions,
billions of plants. Inmumerable plants exist in that one grain of
rice. So, one part of the world is complete in itself.

You must, when traveling the way of totality, feel the void-
ness of differentiated perceptions in each and every being. This,
in the real sense, is kheeari. It is this khecari mudra that is to
be practiced.

S0, the reality of this Bhecar? mudri 18 just as it is explained
in the Tantrasadbhiava, “becoming one with supreme conscious-
ness.” And when the agitation of that differentiated illusion of
Lord Siva fades into nothingness, then the power of all mantras
and all mudras (states) appears and i1s experienced by such a vogi.

This is said in Kulacudamani Sastra:

When, by one germ of ereative being and one germ of existence,
this khecarl mudrd 18 created (mantra virva) and then estab-
lished imudr@ virva), and when these two states appear to this
yvogi, then he is established in that supreme and peaceful state
of Lord Siva.

When that mudra is created, it is mantra virye and when that
mudri is established, it is mudri virya.
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In the Spanda Karikas, mudra virya is incorporated in the
explanation of mantra virva so there is actually no difference
between manira virva and mudra virva. Mantra virya exists
only at the beginning of creative energy and establishment in
that creative energy is mudra virva.

When all these agitations end, then the state of Lord Siva comes
into being. (Spanda Karikad 1.9)

Even though there are other subjects that are explained in this

verse from the Spanda Karikas, vet the subjects of mantra virva
and mudra virye are also alluded to.
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For attaining these two powers, the power of creative energy
(mantra virya) and the power of establishment in that creative
energy (mudrd virval . . .

6. gururupayvah |/

The master (gurw) is the means.

These two powers can be attained only through the master
(gurn/, no one else. But who is the master?

The one who demands that his disciples donate money to
him or who requires his disciples to provide service to him, all
in the guise of attaining enlightenment, is not the guru. Then
who is the guru? The guru is that person who puts before you
the reality of God consciousness, It is said that the guru is the
means here because only he can make vou realize the fullness
of these two awarenesses, mudra and mantra.

It is declared in Malinivijaya Tantra:

Lord Siva tells Parvati, “I'nat master who is the eause of your
attaining the creative energy of Lord Siva and who then estab-
lishes you in that state 15 as good as me.” (Malinivijava Tantra
2.10)

In other words, that master is one with Lord Siva. In Spanda
Kdarikd, this point about the master i1s not discussed; however,
in the last verse there 15 this reference.

I bow to that supreme and wonderful world of the master that
gives rise to manifold ways of supreme thought that carry the
disciple across the ocean of all doubts. (Spanda Karikd 4.1)
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Some other masters think, because of the teachings of the
Malinivijava Tantra, that the master is not a worldly being.
For them, the master is, in the real sense, the supreme energy
of Lord Siva. In this regard, it is said in M@linivijeya Tantra:

That i1s the wheel of all energies and that is the mouth of the
master where everything is obtained. (Malinivijava Tantra)

In the Trisirobhairava Tantra, it is said:
The great energy of that great Lord 15 said to be the mouth of

the master; hence, that energy, being the canse of understand-
ing, is the means (updva). (Trisirobhairava Tantra)
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Therefore, when the master is pleased,

7. matrikacakrasambodhah [/

(The disciple attains)
the knowledge of the wheel of the hidden
mother (Matrikacakra)

The disciple attains the knowledge of Matrikacakra only by the
grace of the master, and not in any other way. What is
matrikacakra? Mdatrikda 1s the mother who is unknown to the
universe.'” She is the creative cause of all mantras and all knowl-
edge. The word “cakra” means “wheel.” So matrikacakra liter-
ally means the wheel of the hidden mother.

Matrikacakra' is concerned with the theory of the Sanskrit
alphabet from the letter “a” to the letter “ksa.” There are fifty
letters. The fifty letters represent the existence of the whole
universe. The universe is composed of thirty-six elements and
the thirty-six elements are represented by the fifty letters. The

17. She is unknown to her children. Why? When you descend to the ohjec-
tive field, the creative energy is mother and this creative energy is unknown
in the objective field. When vou ascend to subjective consciousness, then cre-
ative energy 18 known. In the subjective field, she 18 not mdtrika; there she i=
eil karts, the energy of consciousness,

18. In Kashmir Saivism, there are two theories of the alphabet. These theo-
ries are known as matrikdcakra and malini. The theory being referred to
here is the theory of MatrikGcakra, not Maling, Matrika is the systematic
reading of the letters of the alphabet from o to ksa. Mialing is the combined,
joined reading of these letters. In mafing, consonants are found in vowels and
vowels are found in consonants. Sakti is found in Siva and Siva is found in
gakti. When &okti and Siva are found separately, that is the system of Matrikd.
When Siva and éakéi are found together, combined in each other, that is the
system of mdalini. The theory of milini is not explained in the Siva Sitras,
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universe begins from sive tattva, the element of Siva, and ends
in prithvi taitva, the element of earth.

The representative letters of Siva, the first supreme element
siva tative, are the sixteen vowels beginning from “a” and end-
ing in “h” visarga. The sixteen vowels represent, respectively,
the existence of Lord Siva, the thirty-sixth tatfve. It is explained
that in the thirty-sixth taftva there are five energies: cit sakii,
the energy of consciousness; ananda sakti, the energy of bliss;
techd sakti, the energy of will; jadna sakii, the energy of knowl-
edge; and kriva sakti, the energy of action, These five energies
combined together form the embodiment of Lord Siva and that
18 siva tattva.

In Vedinta, on the other hand, it is held that there are only
three energies that comprise the embodiment of Lord Siva.
These energies are saf, cif and ananda. Sat means “all exis-
tent, always existing,” cif means “alwavs conscious” and ananda
is “always blissful.” This is the way Vedanta has explained the
state of Siva.

But Saivism understands it differently. Saivism argues that
sat is not needed. 1t is already present. Saf is not an aspect of
Lord Siva. Sat is the reality of Lord Siva, Why, therefore, call it
an aspect?

Siva fattva is explained in Paratririéika Sastra and in the
Tantrialoka:

The first movement (kald) of supreme [ consciousness (aham
vimarsa) is unparalleled (anuttera) undifferentiated totality
fakula). And when it moves forward with the intention of creat-
ing His glory in the external world, it takes the formation of
ananda.

Here, the word kald does not mean “part”; here kald means
“first movement.” It is the first movement of Siva. You should
undertand that Siva is always moving. Siva is not stable, un-
movable, unmoving, as Vedanta has explained. Vedanta postu-
lates that anything that moves ultimately comes to an end. So
any movable olject will, in the course of time, expire. This theory
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of Ved@nta is absolutely incorreet. Siva is always in movement.
He is the embodiment of movement (spanda). This 18 why ev-
ervthing. even one small blade of grass, is in movement. And, it
is not only a blade of grass that seems to us to be living; even a
rock is in movement. Rocks seem to us to be absolutely dead,
without life. But there is also life in a rock. In the course of
time, a rock undergoes change.

The word anuttaora means “unparalleled, where there 1s no
similarity.” The word akulae means “where the totality is not
differentiated, it is only undifferentiated totality.”

The first movement of the state of Paramagiva was anuttara,
unparalleled, and incomparable. But when Paramasiva keenly
ohserves his nature, his self, his realitv again and again, he
feels the blissful state of his own =self. Otherwise, in this first
maove, he does not feel that blissful state at all. In the first move,
there is only all consciousness. The blissful state is digested in
that all consciousness in the state of anuttara.

And when He takes the formation of ananda, the blissful
state, it oceurs only when He wants to observe it. For example,
when you want to observe what you really are, that bliss comes.
When you are not keen to observe vour nature, your nature is
in a natural way. You are who vou are. When vou do not ob-
serve again and again, then you are only filled with all con-
sciousness, When you chserve it again and again, then you feel
the glory of your self. That is the formation of @nanda, the bliss-
ful state.

Siva's glory is already created in the internal world of his
being. In the next movement of Siva, when he has the intention
of creating his glory in the external world, the blissful state
appears and that is the form of @nandea.

Anuttara, the unparalleled state of consciousness, is repre-
sented by the first letter in the Sanskrit alphabet, the letter a.
The blissful state, ananda, is represented by the second letter
in the Sanskrit alphabet, the letter a.

Then after ananda, two more movements come forth, iecha
and 7sana. These two states of Lord Siva come into existence
after the existence of that blissful state ananda. The first state
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icehi is the subtle state of will. What does he desire in this
state of will? He desires nothing. He only desires his own na-
ture. So the energy of will exists here just to treasure his own
nature. It is the energy of will when he admires his own na-
ture, expressed by, “Yes, I am possessing this state.” And in the
world of vowels, that state is represented by the letter 7.

Then he takes another movement and that is the gross state
of will. In the subtle state of will, he only admires his own na-
ture. In the gross state of will, he not only admires his own
nature but he wants to own that nature, he wants to have it, he
wanis to possess it. And that desire of possessing it will carry
him down. Why? Because when he desires to possess it, this
means that he feels he is not already possessing the nature of
his own self. This means he is moving away from his own na-
ture. This 1s the state of isana. So, when he wants to possess
the nature of his self which is full of consciousness and bliss, he
wants to possess it in the state of I3ana, and that state is repre-
sented by the letter i

After that, he produces another movement and that is jiana.
This first movement of jiifina is the state of unmesa, represented
by the letter u. Here, he discovers that the universe is existing
in his own nature which is full of all consciousness and all bliss.
When he discovers this, then he begins another movement into
the external world. In this next movement, he observes, “I want
to find out what is exizsting in this self of mine.” As soon as he
desires to observe the differentiated realities existing in his own
nature, the splendor of all consciousness and all bliss begins to
move away. He now has the apprehension that this conscious-
ness and bliss may be diminishing. It is not actually decreas-
ing, but only the apprehension that it will decrease. This is the
state of finatd, represented by the letter #. The word @inatd
means “lessening.” This state is the apprehension of the less-
ening of that supreme consciousness and supreme bliss that is
His own nature,

When he has the apprehension that his supreme conscious-
ness and supreme bliss will be lessened, he then diverts his
will again into the internal world. He takes his will back again
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into his own nature and does not let it go out into the external
world. This takes place in four ways. The first two movements
are in the state of intention. The final two movements are in
the state of establishment. First, he has the intention that this
flow, this movement, must be diverted towards internal being
and not the external world. He must take his will back to his
own nature. Then there is the confirmation of that intention
that it must be taken back. So these are two states, one is in-
tention and the second is the confirmation of this intention.

Initially, there is only simple intention. This is what you find
in lightning. When bolts of lightning are flashing forth from
clouds, that is the first state. And when that lightning is ob-
served flashing forth, that is the second state. So in the same
way, first there is the intention of taking this whole movement
mnto the mternal world of consciousness, and second, there 1s
the confirmation of this intention. This is represented by the
letter ri and by the letter 7. The letter ri represents the inten-
tion of diverting his will again into the internal world. And ri 1s
the confirmation of this intention. All this happens in the state
of Siva.

There are now two additional movements in this process of
taking will into internal consciousness. First, there 1z the in-
tention to return. Then there is the confirmation of the inten-
tion to return, Next, there is the establishment of this inten-
tion of again going back. And finally, this establishment is con-
firmed. These final two processes of establishment and the con-
firmation of this establishment are represented by the letters
Iri and [ri. The short letter [ri represents the establishment of
carrving this entire process inside and the long letter [rf repre-
sents the actual carrving of this whole process into his own
nature so it rests in his own supreme being. These are four
states of Siva and they are in movement in one’s own nature.
Your state of conseiousness is also in movement. Everything is
in movement. But here it moves in his own nature, he does not
come out of his own nature.

So, these four states are represented by the four vowels ri r7 Iri
iri. Here, in these four movements, vou get a glimpse of ra and la.
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The semivowel ra gives you a glimpse of the first two movements
and the semivowel la gives vou a glimpse of the final two move-
ments of carrving this whole process back into your own nature.

Accordingly, the whole process of universality is carried to
one's own nature. Here, the whole universe is made one with
His being of all consciousness and all bliss. Therefore, the four
states residing in Siva are said to be “filled with nectar” (amrita
ritpena). These four letters are nominated by the great gram-
marian Panini as amrifa bija because they reside in one’s own
nature, which is filled with bliss. Here, there is no indication of
moving outside into the external world.

At this point, there is no hope of creating the universe. The
creation of the universe has completely ended. Being completely
inverted, this whole universe is carried back to his own nature,
Nothing can be created now.

The grammarian Panini also designated these four letters,
which represent these four movements, as the eunuch states of
Siva. They are called the eunuch states of Siva because here Siva
has the impression that the splendor of his supreme state of being
may be lessened. Fearing this, he does not have the courage to
create,

Now what happens? In reality, Lord Siva is always full, always
blissful; nothing can diminish his nature. And it seems to him a
great shame not to create this universe. So he takes another step
to create this universe afresh. Now another movement takes place.
This time, however, he does not infuse the power of creation in his
will or in the will of his knowledge, This time he infuses the power
of creative consciousness in his own self, which 15 anuftara and
ananda and then he infuses that creative power in his will. When
that creative power again mixes in his will, he creates another
internal world of his being. That world is the world of his en-
ergy of action. This energy of action is represented by four let-
ters: ¢, ai, 0 and au. Not vivid (asphuta) energy of action is
represented by the letter e, vivid (sphuta) is represented by the
letter ai, more vivid (sphutatara ) is represented by the letter o
and most vivid (sphutatama) is represented by the letter au.

The four states of the energy of action (kriya sakti) take place

99



Siva Sittra 2.7

sequentially. First, the energy of action that is not vivid is the
state of a triangle (trikopa). Why is this state of nonvivid en-
ergy of action said to be the state of a triangle? You already
know that with the exception of the energy of consciousness
and the energy of bliss, which are not to be included because
they are one with Lord Siva, there are three energies, These
three energies are also not separate but, because they existed
after the creation of the state ol his Gnanda sakti, they are be-
ing explained as separate. These three energies are the energy
of will, the energy of knowledge and the energy of action. In the
energy of will, only the energy of will exists. In the energy of
knowledge, two energies exist—the energy of will and the en-
ergy of knowledge. In the energy of action, three energies ex-
ist—the energy of will, the energy of knowledge, and the en-
ergy of action. Therefore, the nonvivid energy of action 18 said
to be the state of a triangle because in this energv of action
there are three points, one point of will, one point of knowledge
and one point of action.

In this first movement, Lord Siva infuses his creative power,
anuttara /ananda, in will. Here, consciousness (anuttara) and
all bliss (@nanda), the letters a or letter @, are combined with
the energy of will, the letter ;. This first state of energy of ac-
tion, the nonvivid energy of action, the state of the triangle
(trikona), is represented by the letter e, Now he infuses that
creative power in knowledge. So anuttara or ananda, the let-
ters a or @ are combined with the energy of knowledge {jriana
sakti), the letter u, infusing their creative power in the energy
of knowledge, and another state of the energy of action comes
into existence and that energy of action is represented by the
letter o. This state of the energy of action is vivid energy of action.
The purpose of this state is just to confirm that it is the energy of
action that Lord Siva is going to create, that this universe will be
created in spite of the fact that the four states of the energy of will
(iechd saktih ) have entered into the state of eanuch represented
by the letters ri, ri, Iri and [ri. This is the power and the great-
ness of Lord Siva's energy of consciousness (anuttara) and all
bliss (ananda).

And now, when anutfara /anandea are again to infuse the cre-
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ative power, it is infused not in will, as it was in the first move-
ment, it is infused in ¢rikona (e). This infusion gives rise to the
more vivid state of the energy of action called satkona.' This
state is represented by the letter ai. Satkona is the state where
the whole universe is found in Lord Siva and Lord Siva is found
in the universe. In this state, you won't find any difference be-
tween Lord Siva and this created universe. You may call it “cre-
ated universe” or you may call it “Lord Siva”; it doesn't make
any difference. If you want to see Lord Siva, see him in blades
of grass, he is there, vividly existing. Therefore, in the letter e
he was not vividly existing. In the letter ai he is vividly exist-
ing. In the letter o he 18 more vividly existing, In the letter au
Lord Siva is most vividly existing.

The final state of the energy of action, represented by the
letter aw, will be found only in the universal state. That state is
called s&labija, where the triple state of the three energies—
will, knowledge, and action—is consumed in one universal point.
This is why, in this fourth state of energy of action, all three
energies of Lord Siva—the energy of will, the energy of knowl-
edge and the energy of action—are most vividly found. They
are not found as vivid in the first state of the energy of action,
the letter e, or in the second, the letter ai, or in the third, the
letter o. They are found most vividly existing in the fourth, the
letter au. It is in au that you will find Lord Siva most vividly
existing in the universe. So if you want to perceive the state of
Lord Siva as it ought to be perceived, in its real sense, you must
enjoy this universe. You won't find the real state of Lord Siva
in samdadhi. In the state of samadhi, you will find His nonvivid
formation. You will find the exact state of Lord Siva in the uni-
verse,

Up to this point, all of Lord Siva's energies—the energy of
consciousness, the energy of bliss, the energy of will, the en-

19, This is another movement of Lord Siva. When the two movements
anuttara and anonda are reunited with the torce frikonao—the letter ¢, which
WHaS !1'!’1;!‘H-[I"_u" created—and when these two {-rnr;!rgit-!ﬁ, arnuftare and Eriun-r.fn,
come in contact with trikone then two triangles are united, creating two shapes
with six angles, This six-angled star 18 composed of three male angles and
three female angles and is shaped like the Jewish star,
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ergy of knowledge, the energy of his four eunuch states, along
with his not vivid energy of action, his vivid energy of action,
his more vivid energy of action, and his most vivid energy of
action—are explained completely. But what is represented hy
the next two vowels anusvara “m” and visarga “A™

The whole universe, beginning from the energy of conscious-
ness (cit gakti) and ending in the most vivid energy of action
(kriya sakti) is no universe at all. In other words, it is the ex-
pansion of vour own nature, nothing else. In reality nothing is
created at all. It is only the glory of His own nature that you
will find in this so-called creation. This state of knowledge and
confirmation is represented by the letter “m” (anusvara). Here,
there 18 only a point (hindu). A point cannot be created; it is
only one-pointed. After accomplishing this expansive state of
activity, this entire active world 1s dissolved in one point. So,if
vou are created, if yvou grow up, if you become old, if vou die, if
you come again in this world, what significance is there in this?
It is only the glory of yvour own expansion of being. There is no
creation, there is no death.

But if nothing is created, then what is it that happens to
make it seem that it is just like creation? After all, you do feel
like it 15 being created. This is explained by the next state of
Lord Siva represented by the letter “A” (visarga) . In the previ-
ous state of knowledge and confirmation, represented by the
letter “m” (anusvara ), we saw that the universe is just the glory
of his own nature. There is no creation. There is only one point.
The whole universe is dissolved in one point. So now, after cre-
ating these five energies of his nature, he creates the state of
visarga. This sixteenth letter of the vowels is represented by
the letter “A”, This state represents simultaneously the inter-
nal creative force and external creative force. Here, 1n thas state
of being of Lord Siva, if vou observe in one way, vou will find
that nothing is created. This is the internal creative foree. If,
on the other hand, you observe in another way, yvou will find
that everything is created. This is the external creative force.
So by obszerving in one way, nothing is created, and if at the
same time you observe in another way, vou will find that every-
thing 1= created.
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Here iz a story that will help clarify this teaching, which is
the supreme truth. In earlier times in this universe, there was
a yogi and his name was Macchandanatha. He was considered
to be a great vogl and he had many diseciples. One day his chief
disciple Gorakhanatha was traveling in a far off country. There
to his surprise, he saw his master had fallen in love with a
beautiful woman from a nearby town, Gorakhanatha was furi-
ous with his master for this unacceptable action. But his mas-
ter had fallen in love with this woman and he married her.
Living together, this master and his wife had many, many chil-
dren. Gorakhanitha observed that his master was absolutely
given to his wife and these children.

Then after some time, Gorakhanatha returned to his own coun-
try. He went to his master's ashram. Upon arriving at the ashram,
Gorakhanatha was dumbfounded to find his master there in per-
fect samadhi. He knew his master was attached to his wife and
children and vet here he was without his wife and children. Here
he was, alone, absolutely given to samadhi. In fact, his brother
disciples told him, his master had never left the ashram. He has
always been here in his ashram. He had not gone anywhere.

Gorakhandtha was puzzled by this. Earlier he had seen his
master, along with his wife and children, residing happily in
that faroff place. Now he sees his master residing in his ashram
absolutely given to samadhi. “What is happening?”
Goralkhan&tha thought to himself. To answer this, he again,
through his yvogic powers, returned to the far-off country and
again saw hig master totally given in love and affection to his
wife and his children. Then Gorakhanatha was filled with awe
and totally surrendered to his master. His master then explained
to him, “From one point, vou will see that I have fallen in love
and am attached to the world, and from another point yon wall
see that I have not fallen in love at all, that I am Lord Siva.”

So, if from one point vou look to see what has been created,
vou will see nothing is created. You will see it is only the glory
of your own | consciousness and nothing else. And vet, if you
see from another point of view, you will see that everything is
created. Such a state is represented by the Sanskrit letter A,
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and is written in Devandgart as “:,” two points in a vertical line,
one above and one below.

Visarga is classified in three ways in Saivism. The first
visarga is concerned with Siva. The second visarga is concerned
with his energy (Sakti). And the third visarga is conecerned with
individual being. The first visarga concerned with Siva is called
para visarga, the supreme creative energy of Siva. The second
visarga concerned with sakti 13 called parapara visaorga, his
medium creative energy. The third visarga concerned with the
individual is called apara visarga, his inferior creative energy.
These three energies are represented respectively by three let-
ters. The supreme energy is represented by the second vowel of
the alphabet @, which is @nanda sakti. Ananda sakti is the su-
preme energy of creation pertaining to Siva. And the medium
creative energy pertaiming to sakfi 1s visarga, i, the sixteenth
vowel of the Sanskrit alphabet. And finally, the inferior cre-
ative energy, which pertains to individual being (jva), 18 repre-
sented by the letter ha, the last letter of the Sanskrit alphabet.

In addition to this, it is explained that the supreme energy of
Lord Siva, which iz the first visarga, is called cittapralaya,®
because Lord Siva does not have a mind. In place of mind Lord
Siva has only supreme independent consciousness of self. Be-
cause of this, the supreme creative energy is called citta pralaya.

The creative energy pertaining to his energy (sakti) is called
citta sambodha, where the mind is fully aware, because here
the possessor of that creative energy is sakti. This is the second
visarga. Here, sakti means “all power.” But power of what? It is
the power of maintaining complete awareness of self. Here, the
mind is fully aware without any differentiated thoughts. Dif-
ferentiated thoughts do not arise. Here, there is only the aware-
ness of one thought. This 1s why it is ealled citie sambodha.

20, The kind of visarga existing in the state of Fnando okl and repre-
zented by the letter @, is called s§@mbhava visarga. This s$Tmbhava visarga 18
citfopralova. Ciftapraloya means “where yvour mind doeg not function.” It is
the thoughtless state. And so s@mbliava visarga is the thoughtless flow,
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The third state of inferior creative energy is called citta-
visriinti. The state of cittavisrinti 18 where one-pointedness is
established. One-pointedness does not mean one-pointedness
found in the ekagrata state.” Rather, it is the one-pointedness
of thought called niruddhal. In this state, you do not have to
maintain one pointedness: one-pointedness 1s automatically
maintained. So, in niruddhah, one-pointedness 18 not main-
tained with effort. Niruddha is effortless one-pointedness, One-
pointedness maintained with effort is called the state of
ekagrati. And one-pointedness attained without effort—one-
pointednessg already existing—is called niruddha, This third
visarga is called citfa vigranti.

There is, therefore, the perception in the state of Siva of be-
ing introverted and the perception in the state of Siva of being
extroverted—internal and external. When yvou perceive all these
states of Siva internally, there you find the state of “m”
anusviara, And when you also perceive that state externally,
then yvou find the state of visarga, “h" or 1.

So when perception from the external point of view takes
place, perception from the internal point of view already exists
in Siva. The perception from the external point of view will
spread in the body of the whole universe. This body of the uni-
verse begins from the most inferior element, earth (prithvi),
and ends with the most supreme element, which is the element
gakti, not Siva. Why is the supreme element $ak#i and not Siva?
Because Siva is the source of all elements and pervades them
all.

And now, when you move to external observation, in the world
of the created embodiment of Lord Siva, to ohserve what is cre-
ated, what has happened in this creation, you will feel that five
classes of consonants are created. That creation 15 composed of

21, The ekigratd state of mind exists when you are determined to main-
tain vour mind on one point with coneentration. When vou keep vour mind in
the state of being one-pointed, 1t will occasionally try to move to another
object. You must be attentive in such a way that vou prevent it from going to
that object. When it goes to that object, you drive it back to its original point.
This is the state of mind known as ekagrat.
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one class of five elements, one class of five tanmatras, one class of
five energies of action, one class of five energies of knowledge and
mind, ego, intellect, prakritt and purusa.

As you know, Siva has five energies: the energy of conscious-
ness (cif $aktt), the energy of bliss (@nanda sakti), the energy of
will {techa sakii), the energy of knowledge (jriana sakii) and
the energy of action (kriva sakti). From the energy of his con-
sciousness, the five great elements (imahabhiitas)—earth, wa-
ter, fire, air and ether—have been created. Why are these ele-
ments created by his energy of consciousness? Actually, these
five gross elements ought to be created by his energy of action,
not his energy of consciousness. These five elements are the
grossest created things in this universe. It has already been
pointed out that Lord Siva does not fear coming down into the
gross world. This is the glory of Lord Siva, that by his sweet
will he comes down and he goes up again, So he rushes towards
this extreme end of creation and by his subtlest energy of con-
sciousness, creates the grossest element.

As we have seen earlier, in the energy of consciousness (cit
sakti), the other four saktis exist. Also in the energy of bliss
(@nanda sakti), the energy of will (iccha sakti), the energy of
knowledge (jiidna sakii} and the energy of action (kriva sakiil,
all the other four saktis exist. So in each and every energy of
Lord Siva, all five energies exist.

Both external perception and internal perception begin from
anuttara (cit sakti). But how does external perception unfold?
External perception begins from cif sakti (anuttara) and ananda
sakti, the Sanskrit letters ¢ and @, which are one and filled
with the five energies. From these two energies arise the five
consonants ka, kha, ga, gha and ria. These five consonants repre-
sent the state of the five grossest elements: earth (prithvi), water
(jala), fire (agni), air (vayw) and ether (akasa). Then from iccha
sakti, the lettersi and I, five consonants arise and these are the
consonants ca, cha, ja, jha and fia. These five consonants rep-
resent the states of the five tanmatras: smell (gandhal, taste
(rasa), form (riipa), touch (sparsa) and sound (sabda). Then the
two letters ri and ri, which are anasritasiva, along with five
energies give rise to the five consonants fa, tha, da, dha and
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na. These consonants represent the five organs of action
(karmendriva). The five consonants fa, tha, da, dha and na,
which represent the five organs of knowledge (jrignendrival,
are produced by the same five energies through the letters Iri
and Irl. Jiana sakti, the energy of knowledge, the letters # and
i, along with the five energies, gives rise to the five consonants
pit, pha, ba, bha and ma and these produce the five elements
manas, buddhi, ahamkara, prakriti and puruga. So, from earth
(prithvi) to purusa there are twenty-five elements, because five
energies exist in each energy of Lord Siva. Therefore, the en-
ergy of consciousness (cit sakii), the energy of bliss (@nanda
sakti), the energy of will (iccha sakti), the energy of knowledge
(jadna sakti) and the energy of action (krivd sakti) are all filled
with cif sakii, dnanda saktt, ieccha sakiy, jiidna saktt and kriva
gakti. And therefore, these five energies are each filled with
five energies and this calculates as five times five, which equals
twenty-five.

The next four semivowels ya, ra, la, and va correspond to the
six elements of kala, vidyd, raga kale, and niyati along with
mayi. ™ These elements of Lord Siva are known as the six cover-
ings (sai karicukas), which are reduced to four by combining
nivatt with riga and kald with kdla,

From the master grammarian Panini's point of view, the six
elements of Lord Siva, kal@, vidva, riga, kiila, nivati, and mav,
pertain to the individual being. They do not relate to the ele-
ments because all these energies are found inside, not outside,
the individual being. They are inside the thought and inside
the perception of the individual being. For this reason Panini
has designated the letters va, ra, la, and va, which represent
these coverings, as antahstha because they remain insgide the
individual being.

On the other hand, in the tantras of our Saivism, these five
elements nivati, kala, ragd, vidyva, kald along with maya, are
called dharana because they give life to the individual being.

22, Mawd is the energy of illusion. Kald is the energy of limited action.
Vidvad is the energy of limited knowledge. Rfga is the energy of attachment
to limited things. Kialo is the limitation of time. Niveti is the energy of being
sitnated in only one particular place,
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The individual being lives in these five elements. Without these
five elements, the individual being has no life; there would only
be the sphere of Lord Siva. Therefore, in Saivism we argue that
these elements are not antahstha, being inside the individual
being, rather they are dharana because they are what gives
life to the individual being. The individual being 18 created and
glorified by these coverings, for limitation is the glory of lim-
ited being.

When vou subside these six coverings and move ahead, cross-
ing the bondage of these coverings, differentiated perception
vanishes and undifferentiated perception comes before you.
Then your self is about to bloom into existence (unmesa). This
blooming of the self'is represented by the four letters sa, sa, sa
and ha. The grammarian Panini has designated these four let-
ters sa, sa, sa, and ha as isma letters because the Sanskrit
word sma means that the internal light, internal fire, inter-
nal warmth, has again come forth., When this internal light,
this internal warmth, comes forth, it is the state of suddhavidya,
the state of isvara, the state of sadasiva and the state of sakii.
These states are represented by these four letters sa, sa, sa,
and fiaa. The letter $a represents the state of suddhavidya. The
letter sa represents the state of isvara, The letter sa represents
the state of sadasiva. And the letter iia represents the state of
sakti. Here ends the world of the alphabet, This world is called
mdatrikaeakra, the wheel of the mother.

In this world of the alphabet. when creation ends, it ends in
its fullness of being, in absolute supremacy, not in its fullness
of inferiority. The creative world is found in its supreme state
in the state of sadasiva which as we've seen above, is repre-
sented by the letter sa. This is the reason the author Ksemaraja
tells us that in the end of all this creation what i1s 15 exactly
what ought to be, and this is filled with the nectar of supreme
consciousness. This is the state of sad@siva. It is the state whose
essence is captured in the experience “aham idam,” “1 am this
whole universe.” In our philosophy, this letter sa is called amprifa
bija, the seed of nectar,

And in the end of that amprita bija, prana bija is created.
This priina is the life of Siva. What is life for Siva? Siva's life is
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Siva's sakti. So pranablja is the life of Siva and that is sakfi.
This state of sakti iz called an@hata, the automatic energy of
Lord Siva. It is represented by the letter ha. This letter ha is
not to be recited; it is to be experienced. We, however, do recite
the mantra “so'ham.” In reciting so'iam, we recite amrita bija,
prana bija and anusvarae. The letter sa is amrifa bija, the letter
ha is pranc bija and m is anusvara. We recite it but this kind of
recitation is incorrect recitation. Actually, these three letters
cannot be recited at all; they are automatic. They are to be per-
ceived, not recited. As long as vou are reciting, it is an imita-
tion of these letters. It is not real. And yet, in the beginning,
yvou have to recite these letters. And then, when the reality comes
in front of you, recitation ends. Then there is only the experi-
encing of these three letters: what m i1s, what amrifa is and
what prana bija 1s. This 18 why it is called anahata. The San-
skrit word anahata means that which cannot be recited, Why?
Because it is impossible to recite.

S0, this is the complete history of the universe that has been
created from earth (prithvi) to sakéi. This knowledge is the
theory of matrikacakra which is referred to by Panini in his
sutra:

Put the first letter and put the last letter and combine them,

In perceiving, vou should not perceive things one by one. See
what 15 in the beginning and see what is in the end. Take these
two and combine them and yvou have perceived the whole uni-
verse. This is praty@hdra. To employ pratvahira, you take
anuttara, the first letter o and endhota, the last letter o and
combine them. But how can vou combine them? They can’t be
combined. You can, however, unite them by means of taking
them in one point. That one point is anusvara, the letter m. So
the letters a, ha and M when combined in one point become
aharm. This is aham paramarsa, the perception of universal 1
and it 1s the essence of aham vimarsa, the supreme mantra in
our philosophy.
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The Kashmir Saivite philosopher Utpaladeva has also ex-
plained this state of Siva in this verse:

Whatever is perceived is prakdsa.” It is the state of universal .
Carrving all that is perceived to vour own nature, to that point
of the self, and establishing it there 1s called svafaniryve. It 15
called all action and it is called the universal glory of Siva.
(Ajadapramatrisiddhi, 22-23)

Now, the author of this commentary, Ksemarfja, reveals the
secret of mairikacakra. In matrikd, there are three worlds, the
subjective world, the cognitive world and the objective world.
We are situated in the objective world, Being in the objective
world, we are not aware of the cogmitive world or the subjective
world. The question is, how can we unite the objective world
with the subjective world? The subjective world iz found in
anuttara a and the objective world 1s found in ana@hata, ha.
How, therefore, can these two very different worlds be united?

This gquestion is answered by this precious secret of
maitrikacarra, which explains how to become successful in unit-
ing the objective and the subjective world. First, you have to
extract subjectivity from subjectivity and insert that subjectiv-
ity into objectivity. Then vou have to extract objectivity from
the real objectivity and insert that objectivity into inferior ob-
jectivity. Supreme objectivity is found in ha and supreme sub-
jectivity is found in anuftara, a. Because anuftara has given
rise to the five elements represented by the letters ka, kha, ga,
gha and rea, inferior subjectivity is found in the letter ka. So
you have to extract subjectivity from that real subjectivity of
the state of anuttara and insert that subjectivity into objectiv-
ity in the letter ka. That is prithvi (earth); where we are actu-
ally situated. And then you have to extract objectivity from that
real objectivity of sakii and insert that objectivity into another

23. Whatever vou see, whatever yvou hear, whatever you amell, whatever
vou taste, whatever you touch is prak@so. The sensation of touch, the sensa-
tion of emell, the sengation of taste, the sensation of seeing anything, what-
ever you perceive, not only think but perceive, with any or all of your five
organs of perception, is called prakasa.
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inferior objectivity, which is sa. You must then unite that sub-
jectivity cum objectivity and objectivity cum objectivity. This
will create the letter ksa which is the combination of ka and sa.
The letter ka is the objectivity cum subjectivity, because sub-
jectivity has entered into that objectivity, and the letter sa is
objectivity cum objectivity because here supreme objectivity has
come into inferior objectivity. Uniting them c¢reates another
pratyahiara of ksa (i.e., the combination of ka and sa).

This is the saktt praty@hara. It is the combination of one ob-
ject with another object, not one subject and another object as
was found in the combination of Siva and sakti found in matrika.
This combination of sakti and sakti is found in this state of
individual being. It is the unification of sakti with sakti, the
unification of ka with the letter sa, that creates the letter ksa.
This is called kiitabija, or bija that has arisen from female en-
ergy. Here, there iz no utilization of male energy at all.

This philosophy of matrika is supreme, The knowledge of
mdatrika cakra is perceived by that disciple who receives the
grace of his master. What is that eakra (wheel)? It is the wheel
of matrikad made of the five great energies of Siva, the energy of
consciousness (cif-sakti), the energy of bliss (@nanda saktis, the
energy of will (techd sakti), the energy of knowledge (jfidna sakti)
and the energv of action (kriva sakii). All these energies to-
gether are called cakras because they move like wheels. This yogi
does not feel that these energies in this wheel are separate from
Siva. On the contrary, he finds all these five energies filled with
the nature of Siva. This is the knowledge of matrika cakra.

Here, in the Siva Sitras, we have briefly introduced the
reader to the philosophy of mairikacakra. This philosophy is
explained vividly and in great detail by our distinguished mas-
ter Abhinavagupta in his Tanfrdloka and in his commentary
on the Paratrimsika.

In Siddhamrita Tantra, it is said:

In fact, in this world of matrika, the supreme hero ig kundalini.
Kundalini takes the roles of all these states. Kundalini is the
real heroine, She ig not only the hie of the world of matrika, but
filled with conscionsness she is the germ of its root. And from
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that Fundalini arise the three letters a, ¢ and u. (Siddhamrita
Tantra)

In the beginning, in his system of the Sanskrit alphabet, the
great grammarian Panini also established three letters. These
three letters are the letters, “aiun™ “a-i-un” iz the first stitra of
Panini. The letters a, { and u are first because anuttara is first
as the letter a, iccha 15 second as the letter § and unmesa is
third as the letter . From these three letters all other letters
are produced.
Now he explains how this takes place:

The letter & rises from the letter a and so on, until the flow of
visarga (h) arises. And from that visarga arise the letters from
ka to sa and that is fivefold. (Siddhamrita Tantra)

This awareness of 1 consciousness pervades in all the five su-
preme states. [t pervades in the external world, in the internal
world, in the world of sound, in the world of the supreme state
and in the world of the supreme void. If this secret of matrikd 18
not realized, all recitations of mantras are useless just like empty
rainless clouds in the autumn sky. (Siddhamrita Tantra)

There are five supreme states of Lord Siva. There is the exter-
nal state of Siva and the internal state of Siva. The external
state of Siva is the heart of universe. The internal state of Siva
is the heart of the bady. The heart of the body 18 not the physi-
cal heart. The heart of the body is in the state of perceiving and
that is all-pervading. It pervades the whole body. For example,
when an ant crawls on vour foot, you are aware of it; that is the
heart. That abode of awareness is that heart.

The external heart is the universe. This entire universe is
the external heart. The internal heart is the heart abiding in
one's own body and that is consciousness. Then there is the
heart of sound. All sounds are produced from that soundless
sound, that sound 18 called nada. Nada 15 sound that is not
produced but which simply oceurs. The fourth state is the su-
preme state of consciousness and the fifth state is the supreme
state of supreme void.
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The gualification of a master is only this, he causes vou to real-
ize what 1s first and what i1s last and how to combine it. That
master is to be adored in the same way people adore me (Lord
Siva).

Onee vou realize the reality of mafrikd cakra, whatever you do
and whatever you say in vour daily life will become divine and
will be filled with that supreme universal consciousness of 1.
{Siddhamrita Tantra)

These are the sayings of Lord Siva. You must not consider this
master as an ordinary human being. This master is bevond hu-
manity.

This teaching is also given in Spanda in this verse;

This energy of action of Lord Siva entangles Lord Siva in the
individual state of life. And when Lord Siva realizes the nature
of this energy of his own self, then it will cease to entangle him.
It entangles only when it is not realized. Once it is realized, you
are freed from all the bondages of life, (Spanda Karika 3.16)

Here ends the theory of matrika.
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For the yogi who iz fully aware of matrikacakra . . .

8. sariram havih

The establishment of I consciousness on the body
becomes an offering in the fire of
GGod consciousness,

When I consciousness (pramdatr: bhaval 1s established on the
body, the experiencer perceives, “1 am this gross body in the
waking state, I am this subtle body in the dreaming state and 1
am this subtlest body in the state of deep sleep.” All worldly
people have inaugurated fabhisikta) their I consciousness by
inserting their I-ness in these three bodies. When I conscious-
ness 15 established 1in these three bodies, they are called the
three veils, the three coverings. You must remove | conscious-
ness from these three bodily states, gross, subtle and subtlest,
because when I consciousness is established in these bodies,
then you perceive that you are these bodies.

I consciousness on these three bodies is called sarira. For
such a yogi, all these three bodies, including | consciousness,
become offerings thavifi) in the fire of God consciousness. By
these offerings, all these three states of [ consciousness become
one with God consciousness.

Because this great yogi offers these three flows of conscious-
ness, causing them to be digested in the fire of God conscious-
ness, only God consciousness and no other consciousness re-
mains, This vogi finds the kingdom of God consciousness ev-
erywhere, in the gross body, in the subtle body and in the sub-
tlest body. So in this way, he subsides I consciousness on these
threefold bodies and he gains entry in God consciousness.
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This is said in 8¢ Vijaanabhairave Tantra:

When all the five elements, all the organs and all the percep-
tions of the organs, including one’s mind, are offered in the fire
of the great voidness with the sacrifiial ladle (srukea) of aware-
ness, that is, in the real sense, the great fire sacrifice (havana).
iVgnanabhairava 149)

In Timirodghiita Tantra it is also said:

When, in the fire of God consciousness, you subside the attach-
ment to one whom vou love, to the one who 15 vour friend, to the
one who is your close relative, to the one who fills you with hap-
piness and to the one who is vour beloved, then you are situated
in the courtvard of the supreme ether of voudness. ( Timirodghdata
Tantral

In essence, this is just to subside the oneness of [ conseiousness
on these threefold bodies.
It is also said in Bhagavadgiia:

The way of action of great vogis is to offer all the actions of the
organs of the senses and all the actions of breathing completely
in the fire of the one-pointedness of God consciousness,
{Bhagavadgita 4.27)

Kallata has explained the meaning of agitation this way in his
commentary of Spanda Karika:

When all agitations end, then the supreme state of God con-
sciousness is revealed. (Spanda Karika 1.9)

In this verse, the word “agitation” refers to that state which
exigts when vou put vour I consciousness on these threefold
bodies, When I consciousness on these threefold bodies is re-
moved and mmserted in God consciousness, then agitation ends.
There is no further agitation.



9. jaanamannam |/

(For such a yogi)
differentiated perception is his food
or

Enowledge of his own nature is his food.

This yogi eats and digests differentiated perception in his own
supreme nature of consciousness,

Previously in the second stitra of the First Awakening we
are told jrianambandhal, “bondage i= differentiated perception.”
And when that differentiated perception is carried in God con-
sciousness by great Saiva vogis, it does not live, it expires. Then,
there is no rezidue of that differentiated perception. This is why
he has said in the present stitra, “differentiated perception is
his food,” because he takes it in and digests it in his own nature
of God consciousness.

Previously, this point was communicated in this verse:

In that atate, where he carries all differentiated perception into
one God consciousness and digests it, not only are differentiated
perceptions digested but along with differentiated perceptions,
death, time, all actions good or bad, all changes of life, all per-
ceptions good or bad, and all discussions of the guestion of mo-
nism or dualism are also digested in that supreme oneness of
God consciousness. (Bhargasikhi Sastra)

This is one explanation of this stitra. There is also another way
to explain it. In this explanation, take the word jfidna to mean
knowledge of vour own real self, and not differentfiated percep-
tion. Thus, the reading would be:

116



Siva Sittra 2.9

For such a vogi, knowledge of his own nature is his food.

So, in one way, because this yogi carries differentiated percep-
tions from the differentiated to the undifferentiated state, he
has explained that all kinds of differentiated perceptions are
this vogi's food. This vogi carries these differentiated percep-
tions from darkness to light, from sadness to joyv. Evervthing
for him 15 jovous, filled with light and glory. This 12 one way of
explaining the word jriana.

The other way to explain the word jfiana is that jiigina is the
real knowledge of your own nature, This is his food and he is
satisfied with this food. Being always satisfied with this food
means he doesn’t crave for physical food. Of course he eats, he
does not starve himself, but he is not attached to food. He is
always intoxicated in his own self because the knowlege of his
real nature gives him complete satisfaction.

It is also said in Vijiidnabhairava:

Take any one means, in this world of one hundred and twelve
means (updvas), for entering in God Consciousness, and medi-
tate according to that means. The fullness vou experience by
practicing consistently day by day on that means wall give you
perfect satisfaction and perfect fullness of self. { Vijiidnabhairava
148}

Here, the author says that it doesn’t matter which means you
take out of these one hundred and twelve ways. The fullness
yvou experience through constant practice gives yvou perfect sat-
isfaction and fullness of self,

This 18 stated in Spanda in this verse:

Always maintain awareness in all vour activities.
(Spanda Karikda 3.12)

If you lose awareness, then you are gone. You have destroyed
the reality of life. You must, therefore, be aware. If vou are
fully aware of your thoughts, then vou will not see any thoughts
there. You can't be partially aware while thinking; this won't
accomplish anything. Be fully aware of what vou are thinking
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and you won't think anything, If vou are aware of what is hap-
pening next, nothing will happen. If you are aware that you are
dving. you won't die. If you are aware that you are going from
wakefulness to the dreaming state, vou won't go. On the con-
trary, by establishing this awareness, you will get entry into
God consciousness, This is the greatness of awareness, that if
you are always aware in continuation, alwavs one-pointed and
residing in the one-pointed state of God consciousness, yvou won't
think anything. If, on the other hand, you are unaware, you
will miss the reality of your life.
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When this yogl does not maintain awareness in continuity, then,
although he possesses the knowledge of God consciousness, there
are many occasions when he lacks awareness. For example, if
this vogi is aware of God consciousness now and after a short
time he becomes unaware, missing that awareness, then after
a few minutes he is again maintaining that awareness, this is
not the way to maintain awareness. Awareness must be main-
tained in continuity. And when this yogi doesn’t maintain un-
broken awareness, what happens to him?

10, vidyasamhire
tadutthasvapnadarsanam [/

Although he is established in
(God consciousness in samadhi,
vet not being able to maintain awareness,
after a short time he enters into the
dreaming state.

This is the meaning of this sutra. When vou have completely
entered in samadhi and while in samadhi, you do not maintain
yvour awareness wholeheartedly with great effort, then after a
while vou enter into the dreaming state. This happens to all
yvogis. This losing awareness 1s the great crisis in the yogic world.
All vogis generally experience this state of losing awareness.
And when they do, they go to the dreaming state because that
state 15 subtler than the waling state.

In the world of experience and awareness, the grossest state
is the waking state. A more subtle state is the dreaming state,
More subtle still is soundless sleep. And the most subtle state
is samadhi. So it is very difficult to maintain awareness in
samadhi. There is only one way vou can maintain awareness
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in samadhi and that is when vour master is exceedingly pleased
with yvou. When he is pleased with you, you will be able to main-
tain awareness; otherwise, it is impossible.

But the guestion is why, when you are in samadhi and are
unable to maintain awareness, do you enter the dreaming state
rather than the waking state? It is because in wakefulness you
are more aware than vou are in the dreaming state. For in-
stance, say your father has been dead for two yvears, While you
are in the waking state, someone says your father has come to
visit. Will you believe it? No, vou won't believe it. If, on the
other hand, you had this same experience in the dreaming state,
yvou would believe it. So you are not as aware in the dreaming
state,

But here the question can be raised, if awareness 15 not as
full in the dreaming state as it 15 1in the waking state, then why
15 the dreaming state said to be more subtle than the waking
state? Surely, the waking state should be the subtlest because
there 18 more awareness in that state.

The dreaming state is more subtle than the waking state
'because the awareness existing in the waking state, which is
more full, is awareness of the differentiated state. In fact, the
awareness existing in the waking state, or in the dreaming state
or in the dreamless state, is awareness of differentiated per-
ceptions. In these three states, undifferentiated perception does
not exist. This is the nature of these three states.

If you meditate more and more, and expand your awareness
in meditation, then initially yvou will enter samadhi through
the dreaming state because the dreaming state is subtler than
the waking state and vou can maintain awareness more easily
in that state. Initially, you never enter sama@dhi while in the
waking state. You will always enter by way of the dreaming
state, When vour awareness is fully established, then vou can
also gain entry into samdadhi while in the waking state,

And those yogis who do not have much capacity or ability to
meditate enter samadhi, not in the dreaming state, but in sound
sleep. If they continue meditating, then after some time they
will get entry into samadhi in the dreaming state. And when
their awareness is further strengthened and developed, they
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will gain entry to samadhi through the waking state. Once you
enter samadhi through the waking state, that samdadhi becomes
the most firm, So this is the reason why, when that supreme
knowledge of God consciousness is weakened by the lack of
awareness, you enter the dreaming state.,

When it is said that the supreme pure knowledge of God con-
sciousness, which is the expansion of knowledge of one's own
self, is destroved by the lack of awareness, the destruction be-
ing referred to here is not real destruction. Saying the supreme
pure knowledge of God consciousness is destroved means this
supreme pure knowledge of God consciousness subsides, it di-
minishes. And because of that lessening, the vogi enters the
dreaming state and is thrown into the world of differentiated
perception,

When, through meditating in continuity, vour thought be-
comes ever more subtle, yvou will feel that vou are about to go to
sleep. Sleep comes for those who cannot maintain awareness,
Those who can maintain awareness do not fall asleep. They
enter the gap, the junction of these two states of waking and
dreaming. That junction is furya, the real state of being.

This is also said in Malinivijava Tantra:

This state of God conscionsness was not explained to Parvafi by
Lord Siva until he was absolutely and wholeheartedly happy
with her. It was at that time he explained to her the way of
entering (rod consciousness, This is the reason why, even though
vour master has initiated you whaoleheartedly, you still cannot
maintain awareness in that state. There must be ample satis-
faction in the heart of your master first, before entry inte God
consciousness oceurs, (Malinivijava Tantra)

The supreme path of reality was not explained to Parvatl by
Lord Siva when he was not pleased with her. It was only when
Lord Siva was absclutely pleased with Péarvati, his life partner,
that he explained to her the reality of God conaciousness. So
the entry into God consciousness takes place only when vour
master is absolutely pleased with you.

Hence, the fruit of this entry into God consciousness comes
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after an utmost struggle. And even if that state of reality has
come nearer to yvour awareness, even then yvou cannot main-
tain awareness there. It is very difficult to touch it. As soon as
you want to touch it, vou become unaware. You lose awareness.
Your connection of awareness is severed at once. Ksemardja
tells us that if this happens, you must understand that vour
master was not really happy with vou when he initiated you.
Therefore, vou must ask your master to initiate vou only when
he is completely happy with you. You must not pressure your
master to initiate vou. By using pressure, nothing can be ac-
complished. This is the teaching of Ksemaraja. [ don’t neces-
sarily agree with this point of view.
It is further stated in the Malinivijava Tantra:

The yogi who does not maintain awareness, at the time he
achieves supreme yogic powers becomes detached from the
awareness of God consciousness. This yopi has diminished his
power of moving forward and the obstacles of life toy with him.
iMdalinivifava Tantra)

At the point when a vogi attains supreme vogic powers, his
awareness may be prevented from further achievement because
of hig being so filled with the enjoyment of these powers. For
example, a vogi gains the power of flving in the air. If at that
time, because he is overjoyed—so happy to have gained so
much—he becomes detached from the awareness of God con-
sciousness, then his awareness decreases and his power of go-
ing forward on the path is reduced. Having weakened his power
of going forward, through the attainment of these yvogic pow-
ers, all the obstacles of life play with him.
In Spanda, in this verse it is said:

The creative energy of Lord Siva, becoming independent of that
vogi who is lacking awareness, plays with him who now acts and
experiences wakefulness and the dreaming state just like ordi-
nary people. (Spanda Karika 3.3)

This yvogi lacks awareness. He does not maintain the full aware-
ness of God consciousness, Because of thig, the creative energy
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of Lord Eiva, previously contingent on his maintaining aware-
ness, becomes independent of him. This creative energy plavs
with him just like she does with ordinary people. In wakeful-
ness he does what worldly people do and in the dreaming state
he experiences what they experience. Now there is no differ-
ence between this vogi and the common person.

So no matter what happens, a vogi must maintain aware-
ness in continuity, This is what we are being taught here.

This is said in Malint Vijava Tantra:

Do not become attached to vogic powers, be detached from them.
{Malint Vijaya Tantra)

In Spanda, it 1s also said:

The one who is always completely aware to apprehend the es-
sence of spanda in each and every movement of life gquickly gains
entry in God consciousness in the very state of waketulness.
(Spanda Karikd 1.21)

So, beginning from the first stitra of the Second Awakening,
cittam mantrah, “the vogi's mind is mantra,” saktopaya 18 ex-
plained, which is filled with mantra virva and with mudra
virya.™

That means {updyal, wherein one, by meditating only with
thought, gains entry in God consciousness, through maintain-
ing awareness on an object of perception which cannot be ut-
tered, is called s@kfopaya. (Malini Vijaya Tantra 2.22)

In sa@ktopiya, the object of meditation is not differentiated per-
ception; it 18 an object of your own nature which vou meditate
on with thought. This meditation is not accomplished through
the recitation of mantra. It is only accomplished with thought.
With thought you must maintain awareness of that object. This
is the way of sakiopayea.

24, Seesuotras 1.22 and 2.5, for an explanation of mantra virve and mudra
Lirva
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There are some yogis who are treading on the path of
gaktopava who are unable to maintain awareness. For them,
this last stitra has been explained.

When this yogi's state of pure knowledge (3uddha vidva) is
destroyed by lack of awareness, he enters the dreaming state.
At this point, his future 15 uncertain. God only knows what will
happen to him. He has lost evervthing and from a vogic point of
view he is a pauper.

So now, to aid this yogi, the anthor will explain the means
called @navopdya whereby he can learn how, in time, he will be
able to maintain awareness and thereby reach and secure en-
try into saktopava and, in the end, gain entry into sambhavo-
péaya.

This is the end of the Second Awakening.
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‘Third Awakening

In the First Awakening, the explanation of é@mbhavopdya is
given. In the Second Awakening, sdktopdya is explained. Now,
in the Third Awakening, the explanation of Gnavepayva will be
given,

In the first sutra of the First Awakening, the definition of
yvour own self is given. In the first sttra of the Second Awaken-
ing, Ksemar@ja has again defined the reality of the self. And in
the first stitra of the Third Awakening, he also explains the
reality of the self. But there is a difference in these three expla-
nations.

The explanation given in the first stitra of the First Awaken-
ing is for the self situated in his real way of being in
sambhavopdaya. So in that verse (caitanvamdatmd)l, he says, “In-
dependent God consciousness is the reality of the self.”

In the first stitra of the Second Awakening, he says (cittan
mantraf) “the mind 18 mantra.” In this sutra, the author has
descended slightly from “the real way of being” of the first stitra
of the First Awakening to the “experience of the impressions of
thoughts.” In this siitra, he is residing in the world of the mind,
not in the world of his real nature. But here his mind 15 so
purified that it has become the embodiment of all mantras. And
that embodiment of all mantras is aham, supreme I-conscious-
Ness.

127



Now, in the first stuitra of the Third Awakening, he again ex-
plains the formation of the self. Here though, the zelf'is defined
as being absolutely one with the limited state of thought which
is the mind.

And while explaining the Third Awakening of the Siva Siitras,
which is concerned with anavopayva, the means of the individual
limited being, he will elucidate the formation of individual be-

ing.
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1. atmda cittam

Individual being is the mind entangled in the wheel of
repeated birth and death.

Here, individual being has been transformed into the nature
(svaripa) of mind. But what kind of mind is this? It is not the
mind filled with (mantra), the God consciousness of supreme .
It 18 that mind which is eternally saturated with the impres-
sions of sensual pleasures.

This individual is attached to the three intellectual organs—
mind, intellect and ego. The function of these three organs is as
follows. First, understanding what is to be done is accomplished
by the organ of intellect. Second, the thought of how to do it is
accomplished by the organ of mind. Third, the ego is attached
when we say, “this is to be done by me.”

These three movements are the functions of the mind of that
individual being. It is this mind of the individual being which
is atma. Here the Sanskrit word @tmda does not mean “indi-
vidual being.” The word @ima comes from the verbal root ata.
In grammar, the meaning of ata is s@tatya gamane, “who comes
and goes, who is always in movement, moving in repeated births
and deaths, being born and dying again and again.” So he who
is always entangled in the wheel of repeated births and deaths
is @tmd. And that mind is Gftma.

Why does he move in repeated births and deaths? This hap-
pens when he neglects the knowledge of his own real nature.
This individual being moves 1in various wombs, by possessing
at different times either a (sattvic) pure state of thought, a
(riajasic) active state of thought, or a (f@masic/ dull state of
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thought. And when at the time of death he is situated in the
sattvic state, he moves to a higher life. When at the time of
death he is situated in a rajasic disposition, he enters into those
lives filled with luxuries. And when he is situated in a t@amasic
mood, he enters into beasts, trees, or into other states of dead-
ened consciousness, This 13 the nature of this aftma, which 1s
the substance of individual being,

On the other hand, the mind that has become one with God
consciousness does not remain in this wav. He moves in his
own real nature. This is why the first sttra of the First Awak-
ening is caitanvam atmd, “independent God consciousness is
the reality of the self.” So in this sutra, the word @fma in
caitanyam dtmda was explained in such a way that vou will un-
derstand that @md is no other than God consciousness. But
here, in the present sutra, atma 1s defined as a truly inferior
being. Thizs is the state of individuality. It exists when the =su-
preme being possesses the state of individuality. Possessing this
state and being shrunk from all sides, he becomes an individual
being.

You should not think, therefore, that the author has explained
atmd in different ways. The explanation given for @md in the
first stitra of the First Awakening is correct in that state of
being and the explanation given for aima in the present sitra
is correct in the present state of being, described above as “who
comes and goes.”



What happens to thig individual being who has become one with
the limited mind which is spaked in the impressions of worldly
pleasures?

2. jaanam bandhah |/

(For this imited individual),
all knowledge is bondage.

Whatever knowledge this individual possesses is bondage for
him. The meaning of the present suira is different from the
meaning given for the second siitrd of the First Awakening which
is also jidnam bandhah. We've seen that this second sittrd of
the First Awakening is to be understood as jaanam bandhah
and ajrianam bandhall, “Knowing differentiatedly i1s bondage
and not knowing undifferentiatedly is bondage.” But here, in
the present stitra, whatever knowlege he possesses in the state
of limited individuality is differentiated knowledge. In this state,
there is no possibility of possessing undifferentiated knowledge.

Depending on the three intellectual organs, intellect, mind
and ego, the knowledge found here functions in three ways.
The three intellectual organs first understand what is to be
enjoyed, then establish that understanding, and finally attach
ego to that understanding. And these three intellectual acts
are one with (sukhal pleasure, (dufitha’ pain and (moha) illu-
sion. Sukha is connected with the sattvic state of life, duhkha
is connected with the rajasic state of life and moha is connected
with the tamasic state of life. These three states of life are con-
trolled by this limited knowledge of the individual being. There-
fore, this kind of knowledge causes vou to possess only differ-
entiated knowledge, not undifferentiated knowledge. When he
iz entangled by these three kinds of differentiated knowledge,
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he travels in the world of repeated births and deaths in various
ways and that, in reality, is bondage.
It is said in Tantrosadbhiva Sastra,

Sometimes he is situated in the state of saftva guna. At other
times, he iz situated in the state of rajas guno. And, at other
times he is situated in the t@mas guna state of being. In brief
words, he 15 only residing in the perceptions of the gupas, not
bevond them. This is why, being disconnected with the previous
state of life and united with the next state of life, he moves in
various births and deaths. (Tanfrasadbhdva)

This is told in Spanda in these one-and-a-half verses,

When the five tanmatras® give rise to the three intellectual or-
gans, intellect, mind and ego, then collectively there are eight
organs. These eight organs are said to be puryastaha and they
function in our dreaming state. This purvastaba prevents you
from getting through to the reality of vour self. When the reality
of your nature is ignored, then vou are dependent on enjoyment
which cannot be refused. Because of this, vou are plaved and
entangled by the wheel of repeated births and deaths.

Now vou will be told how to end this wheel of repeated births
and deaths. (Spandae Karika 3.17-18)

1. The live tanmatras are gandiu, rasa, ritpa, aparda and sabda. These
five fanmidtras correspond to the five great elements (imoahdbhiitos), Gandha
tanmitra arises from the element of earth (prithel mahabhiita!). Goendha
tanmtra is the home of smell. Rasa tanmdire has come out from the element
of water (jola mahibhiia). Rase fanmTira is the residence of the impression
of taste (rasa). From the element of fire (fejas mahabhital issues forth ritpa
tanmiatra. Ripa tanmiatra is the residence of form, where the impression of
form resides. From the element of air (0@yu mahZbhilia) rizses sparéa ionmiira,
which is the sensation of touch. And finally, rising from the element of ether
(fkitke moahidbhiita) 18 sabda tanmiatra, the tanmdtra of sound
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In the scriptures, it is established that knowledge is enlighten-
ing and @tmd is also enlightening. It is said the @tma and knowl-
edge are in reality one. This is explained in this way in the Sri

Vijianabhairava Tantra:

Knowledge is filled with enlightenment and the knower is also
filled with enlightenment. Therefore, vou ean be enlightened
completely by either knowledge or the knower. This is because
in knowledge vou will find the residence of the knower and in
the knower yvou will find the residence of knowledge. These are
not two different aspects of being, they are one aspect of being.
Knowledge and the knower {@imda) are, in the real sense, one.
(Vipnanabhairava 137)

So, it 18 said, there vou will find that knowledge is also filled
with enlightenment. Knowledge, therefore, can only enlighten
vou, not deprive vou of enlightenment. So, the question must
be answered, how iz it that in this stutra yvou have explained
that all knowledge is bondage?

The author answers by stating that he accepts as correct the
theory that knowledge and the knower are one with one condi-
tion. It is only correct when, by the grace of the Lord, vou know
this whole universe is filled with knowledge and knower, that
knowledge and knower are one, that “this” and “I" are one be-
ing. If vou know it, then it is not bondage; if vou don't know it,
then it is bondage.

3. kal@dinam tattv@n@maviveko maya [/

Being unable to possess the undifferentiated knowledge
of the 31 elements, you live in those elements,
from kal@ to prithuvi (earth), which are the expansion of
the energy of illusion (mdayi sakti).



Siva Sittra 3.3

The thirty-one elements (tattvas) beginning from maya tattva
and ending in prithut tattva, (earth) are the thirty-one elements
existing in the world of illusion. Samsara begins with the ele-
ment kalir and ends with earth.

In the world of enlightenment, there are five elements
(tattvas): suddhavidya, isvara, sadasiva, sakti and Siva. These
five elements are pure. The thirty-one elements that comprise
samsira, being filled with ignorance, are impure. When you
are not aware that everything is filled with divinity, with knower
and knowledge, then you live in these thirty-one elements. You
are unable to possess that undifferentiated knowledge that is
the actual state of these thirty-one elements. When you do not
possess undifferentiated knowledge of these thirty-one elements,
then these elements are impure and are existing in the king-
dom of mava. By possessing undifferentiated knowledge, when
vou are aware that the knower is inside knowledge and that knowl-
edge ig ingide the knower, then these thirty-one elements are rec-
ognized as one with the five pure elements and they are known to
be divine and to be the expansion of vour svatantrya sakti.

Kal@ is the first element found when descending from vour
own real nature. Being limited by Kal@ taftfva is to be sepa-
rated from possessing the energy of unlimited action. Because
of kala tattva, you possess the energy of limited action, limited
ereativity. And so also, possessing only some limited knowledge,
you are disconnected from being all-knowing. In this way, you
dezcend into the world of limitation where you finally enter
into the state of (prithvi) earth, the grossest state of samsara.

So, in descending from your own real nature, first there is
mava and the five kaficukas,which are six coverings which cover
your real nature. Then there is puryvagtaka, which is composed
of the five fanmdtras (subtle elements), manas, buddh:, and
ahamkdra. Then there are the five organs of knowledge, the
five organs of action, and the five gross elements. '

When you know these elements as differentiated and not as
undifferentiated, thinking they are different from vour own
nature and not one with it, then you have descended. Even
though in reality these thirty-one elements are one with that
supreme being, still vou think you are one with that differenta-
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ated reality. On the one hand, vou think that actually the real-
ity of being is not one with differentiated reality and on the
other hand, you think that vou are one with that differentiated
reality. You think that you are one with your own body and God
is not. When you understand in this way, then you have de-
seended. And when you know that all bodies are my bodies and
all bodies are universal bodies and you know you possess a uni-
versal body, knowing, “T am God,” then you are truly elevated,
For you, there is no possibility of again becoming immersed in
this world of ignorance.

So, when vou know you are one with that differentiated real-
ity, vou have come down. Descending in such a way, you are
absolutelv deprived of vour real nature. That i1s méava.

It is said in Tantrasadbhdva:

The results of vour God consciousness (caitanya) being fenced in
by the five coverings is that you act in a limited way, know in a
limited way, love in a limited way, live in a limited way and pos-
gess in a limited way, Being attached to this path with your or-
rans of knowledge and organs of action, vou are guided to walk
the spiritual path in a limited way. Your attachment to this path
12 such that even if you meet an elevated soul who desires to
show vou the correct path, yvou will not accept his guidance.

Consequently, in vour world of illusion, where you remain
filled with insecurity and fear, these limitations are bondage.
Here, being completely dependent on that illusive energy of
knowledge and being without real knowledge, vou are continu-
ously doing right or wrong. So, being completely entangled in
that fence you become just like a beast. ( Tantrasadbh@va)

In this verse in the Spanda Sastra, it is also said:

For those who are fully aware of (God consciousness, all the or-
gans of cognition, organs of action and organs of the intellect
lead them to that supreme state of GGod consciousness. For those
who are not aware, these same organs deprive them completely
of that God conscionsness. (Spanda Karika 1.20)
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These organs, therefore, perform in two ways, depending on
whether you are fully aware or not. Those who are deprived of
awareness are pushed down into the field of ignorance. Those
who possess the fullness of awareness, however, become com-
pletely elevated.



Therefore, to curtail this limitation of being:

4. sarire samharah kalanam [/

You must make all the circles (kalas) in vour body enter
one into the other from gross to subtle.

Beginning from prithvi and ending in Siva, there are five circles.
In this process of going from gross to subtle, you have to make
one circle enter another cirele. You do this by putting the effect
in ite canse, and then vou put that cause in its cause, and then
vou also put that cause in its cause. And, in the end, you will
find only Siva existing everywhere. When Siva is there, then
you are one with Siva. You can’t be an observer of Siva. There
the observed and the observer become one.

To explain more clearly, from the element earth to &iva fattva,
there are five circles or enclosures that form the boundaries for
all the thirty-six tattvas. These five circles (kalas) are nivritti
kald@, pratistha kald, vidyva kald, sanid@ kald, and santa@fita kala,
You have to make these five circles (kalas) enter into each other
in your own body, which is comprised of three states—waking,
dreaming, and deep sleep. Here, you have to think that the
grossest circle has entered in its nearest more subtle circle, and
that circle has entered in its nearest still more subtle circle, and
so forth.

Nivritti kal@ 1s situated in the grossest element, which is the
element “earth” (prithoi taftval. The next circle is prafistha kala.
Pratistha kala possesses the twenty-four elements from “water”
(jala tattva) to prakriti tattva. The third circle is called vidya
kala. Vidyva kald possesses seven elements. These are purusa
and the sixfold coverings (saf kaficukas) kala, vidya, raga, kala,
nivaii, and maya, the illusive energy of God. You find the fourth
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circle sania@ kal@ in that supreme pure being, from suddha vidya
tattva to sakti tattva. The fifth circle s@ntatita kala is found in
the first and subtlest element, Siva.

So, to alleviate this state of being completely entangled in
limitation, you have to practice going from gross to subtle, as
outlined above, To do this, vou must meditate and imagine that
the gross state of nivriti kalad has entered into pratistha kala.
Then you have to imagine that pratistha kala@ has entered into
vidyd kal@, and vidvd kald has entered into santd@ kald and
finally, that 4@nt@ kald has entered into sAntatitd kald. When
s@ntatita kald exists, you are situated in the state of Siva. Prac-
ticing in this way will subdue the differentiated state along with
the grip of maya.

Let it be the gross body, let it be the subtle body, let it be the
subtlest body. This body is either gross as the five gross elements
(mahabhiita), subtle as puryastaka,” or subtlest as sitksma
sarira. In short, this gross, subtle, or subtlest body exists up to
the circle of the thought of consciousness (samandniam).” You
have to make the gross body enter into the subtle body, and you
have to make the subtle body enter into the subtlest body.

For example, be situated in your mind and think this gross
world is only the invention of vour mind. When yvou are situated
in your mind, you are situated in the dreaming state. Although
yvou are actually awake, you are in dreaming state. Now let that
dreaming state enter into the dreamless state. In the dreamless
state, you become thoughtless, one-pointed. At that time, you
are very near to experiencing the state of samadhi. You must
practice in this way to abolish the power of ignorance, the power
of illusion.

2. Purvagtaka is collectively composed of eight elements, the five tan-
mitres; kabda, sparsa, riipa, rasa, gandha, the mind (manas), intellect (bed-
dhil, and ego fahamkbiira). As puryastaka, these eight elements funetion in
our dreaming state, This is the substance of the subtle body.

3. Somandniam means “up to the state of samand.” Samand is that state
where the mind i= totally destroyed with the exception of its impressions. The
impressions remain. When one 158 burnt to ashes, the impressions of those
ashes remain.
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There iz another type of meditation in which you imagine
your gross body is consumed by flames and burned to ashes.
Here, you must first meditate, imagining that this body per-
vades this whole universe, beginning from Kalagni Rudra, the
grossest point of world, and ending with s@ntatita kala, the
subtlest point of the world. Then put vour attention on the big
toe of your left foot and imagine that Kalagni Rudra is rising
vigorously, producing its fire and burning brilliantly, consum-
ing your body in flames so there 15 nothing left of your body but
ashes. This kind of meditation uses the power of imagination.
Ultimately, it will also be suecessful.

These two types of meditation are explained in the following
two verses of the Vijriadnabhairava.

You have to meditate that the grossest orbit of the world,
blivuvan@dhava, has entered into the more subtle orbit of the
world tatfvddhea. And then this subtle representation of orbit
hasz entered into ils subtlest representation of kalddhva. Gross
has entered into subtle and subtle has entered into subtlest. And
when, in the end, your mind becomes unminded, then you are
one with God. There 15 no difference between yvour being and
God. (Vijaanabhatrava 56)

First comes the grossest representation of an orbit (circle)
fadhva), bhuvanadhva. A more subtle orbit is tattvadhva. The
most subtle orbit is kaladhva. The grossest circle is bhuvandad-
hava because it is defined in 118 worlds. The more subtle circle
ig faftvadhva because it is explained in 36 elements. The most
subtle circle is kal@dhva because it is explained in five circles.

This kind of meditation is called laya cintand or laya bhavana®
because vou take your attention from the gross (sthitla) orbit to
the subtle (siikgmal orhit and then to the subtlest (pard) orbit,
absorbing one in the other. So here you take vour attention to
the grossest orbit and then you absorh that orbit in the more
subtle orbit. And finally, you merge that subtle orbit with the
maost subtle orbit. This is the threefold movement of entries,

4. Absorption of thought.
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This next meditation also uzes imagination.

The state of kdEldgni rudra resides in the big toe of yvour left foot.
Using your imagination, generate fire from that kilagn: and then,
using that fire, completely incinerate vour body. You must imag-
ime your whole body has become ashes. Then the highest peace
of God conscliousness will shine in vour consciousness.
iVijianabhairava 52)

These kinds of meditation are found not only in this tantra, but
in each and every tantra of Saivism. This is why in the Malini
Vijaye Tantra, the means associated with meditation and the
means associated with imagination are explained as being in
the inferior world of @navepaya, not saktopiyva or sambhavo-
péya. And so, these inferior means are not explained in the
Spanda Sastra because the Spanda S@stra only explains
saktopava and sambhavopaya, and not Gnavoepiya.

As you know, the Third Awakening of the Siva Siitras is con-
cerned with the inferior upayva, Gnavopaya. When, in explain-
ing anavopava yvou reach the terminus, there vou will find a
touch of sa@ktopaya. And when yvou explain saktopidya in a beau- -
tiful way, in the end vou will find its terminus in $@mbhavopdyva.
These are the beginning and ending terminations of sGkfopaya.
So when the terminus of that point in @navepdya is found, there
you will also find s@ktopdya in @navopiiva because the termi-
nus 1s not only the ending point, but also the beginning point.
As the Spanda Sastra only explains éiktopdya and s@mbhavo-
piiyva, or that point or terminus where @navopiya ends and
saktopava begins or commingles, it 13 in this context that you
will find the Spanda Sastra quoted in the Third Awakening of
the Siva Sitras.
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So, this process of meditation, which is not outside of Gnavopiva,
is explained. In this sGitra, the other means of meditation which
are interconnected with this process of meditation (dhyvana)—
pranayama, dhiarana, pratydhara and samadhi—are explained.

5. nidisamhiara-bhiitajayva-bhiitakaivalyva-
bhittaprithaktvani | |

The merging of the movements of breathing,
controlling the gross elements,
diverting attention from all objective senses
and directing it towards the center of the movement of
the breath, and removing
your consciousness from the grip of the elementary field .

In thiz sutra the word nadizsamhara means “merging the
movements of breath.” The word bhZiajayva means “attaining
control of the gross elements.” When you have control of the
gross elements, then, when you suffer, vou do not suffer inter-
nally. If you become feverish, internally you do not suffer any
pain. In the siitra, the word bhiitakaivalya means “taking the
mind away from gross objects of senses and directing it to-
ward the center of the movement of the breath.” The word
bhittaprithaktvant means “freeing your consciousness {rom the
grip of the elementary field.” For example, if you have a pain-
ful leg, vou separate your consciousness from the pain of that
leg and you are without pain. These powers are what yogis
experience.

Now the commentator thoroughly explains this sttra. The
word nadisamhdra means “merging the movements of breath
in the central vein (susumnda nadi).” This 15 accomplished by
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maintaining awareness of the breath while inhaling and exhal-
ing. By this *maintaining awareness of the breath,” you direct
and carry these movements of breath, both inhalation and ex-
halation, to the central vein.

About this process, the Svacchanda Tantra says:

Take vour breath out through the right nostril and in through
the left nostril. This is the purification of all veins and the puri-
fication of the path toward final liberation (moksea).

This retention of breath, (prana@yame) is done in three ways—
exhaling, inhaling and retaining, These three wavs of the re-
tention of the breath are gross and commonplace. There are,
however, three other ways of retention which are internal and
UNCOMmmon.

You have to take your breath out in the center of the navel.
Don't let your breath actually go out, just push it a bit in the
center of the navel. This is internal exhaling. Then you should
again take it to the center of navel. This is internal inhaling.
So, first give it a push and then take it back in the navel. In this
uncommon practice of breathing exercise (priopd@vama), you have
to just push and then back, push and back, without breathing
out or in. So here kumbhaka® functions in three ways, While
breathing out it is not going away, it is already kumbhaka. When
vou breath in it 18 not going away. And when you retain it, it 1s
there, So, these three processes of prandvama are to be done in
the center of the naval. (Svacchanda Tantra 7.294-96)

The word bhtajaya means to achieve control of the five ele-
ments from earth to ether through contemplation.
This is explained in the Svacchanda Tantra in this way:

Whenever yvou want to control the wind (v@yu b in your body,” you
must, through contemplation, put vour awareness on the big toe
of your left foot, When there is insufficient fire in vour body (less
warmth in yvour body), you should meditate by putting vour

5. Kumbhakad is the restraining and controlling of breathing. The
Kumbhakd referred to here is not a grozs retention of breath but a subtle one,
only done by advanced vogis,

6, Controlling wind (pave) relieves rheumatic pain.
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awareness in the center of the navel. When there is a lessening
of the flesh in vour body, you have to contemplate on earth while
putting vour awareness in the pit of vour throat to increase that
flesh. When there is a lack of water or you are flooded, then you
must contemplate on water while putting your attention on the
mnner tongue (ghaniikal’ just near the iafu. To attain all the pow-
ers that yvou desire, you must contemplate on the element ether
(@hdse ) while putting vour attention on vour head. (Svacchando
Tantra 7.299-300)

The meaning of the word bhiatebhyah kaivalyam is to be free of
the elements. How is this accomplished? You must draw back
(praty@haranam) your mind from the objective field of sensory
pleasures and concentrate it on the center of the breath.

So it 1s said in the Svacchanda Tantra:

Direct vour consciousness to the center of the navel and also
direct vour mind to that center, carrving it awav from the or-
gans of the senses. This lourth breathing practice (prandayama)
15 a appeased means of retention. (Svacchandae Tantra 7.297)

In this prandydma, there is no breathing out and in. This has
already been explained. From the heart, you should direet your
consciousness to the center of the navel and at the same time,
direct your mind, which is lost in objective pleasures, towards
this center.

In the present stitra, the words bhiita prithakivant mean “just
to carry your awareness away from the gross elements.” How
does this happen? It happens when one’s consciousness is not
influenced by the elementary field.

About this subject, it is said in the Svacchanda Tantra:

When vou subside the foree of all of the five gross elements, up
to the stage of unmand (beyond samand), you become one with
Siva. (Svacchanda Tantra 7.327)

1. Ghantikd refers to the uvula, a small, conical, fleshy mass of tissue
suspended from the center of the soft palate.
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The words nadisamhara-bhitajeya-bhatakaivalya-bhiita-
prithaktvani found in the present stitra give you the same sense
as the words bhiitasamdhiana bhiitaprithakiva visvasamghaitah
found in the twentieth verse of the First Awakening of Siva
Siitras, which is concerned with sambhavop@ya. So why has he
repeated this stitra again here in the awakening concerned with
anavopiya?

There is a difference. The difference is when one is estab-
lished in the trance of sambhavopaya, these powers come auto-
matically, without effort, but for the practitioner (s@dhaka) of
anavopdya, these powers are attained only after applying ef-
fort to achieve them.
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By yogic exerciges, such as purification of the body (dehasuddhil,
purification of the elementary field (bhZfasuddhil, purification
of the breath (pranayama), the diversion from objective plea-
sures to vour own consciousness (pratyvahdara), one-pointed con-
centration (dharand), meditation (dhy@na) and samadhi, pow-
ers are attained and one attains mastery of the elementary field.
This kind of temporary power is achieved by vogis because they
are covered by illusion and are not, in the real sense, directed
towards the universal consciousness of Self. If you actually know
yvour real nature, you will not care about these powers.
This is explained in the next sttra:

6. mohavarandtsiddhih [/

These powers are brought into existence
when a yogi's consciousness is covered by
the energy of illusion (mavi).

Mayd is that which carries your consciousness away from the
reality of the Self. It is the energy of illusion. Due to this action
of maya, a covering comes into existence where you will achieve
those powers explained in the previous stutra. But in fact, due
to these powers, the supreme consciousness of Lord Siva does
not appear.

This is said in Sri Laksmi Kauld@rnave Tantra:

That Being who arose spontaneously (svavarmbhii) and appeared
in this universe by his own free will (sva@tanirva’, who is not
entangled in the wheel of repeated births and deaths, who is the
supreme state which is bevond various thoughts fvikalpa) and
who is the eternal treasure is only Siva and none else. All ae-

145



Siva Sittra 3.6

tions of limited beings are witnessed by him. The one who is
directed toward these Iimil;nfl vogic powers is carried away from
the consciousness of Lord Siva and is not capable of experienc-
ing His nature. (Laksmi Kaularpava Tantra 11)

On the other hand, that yogi whose covering of illusion has sub-
sided and who also practices these same yogic exercises such as
isana, dhyina, dharand and samdadhi, is not caught in the grip of
these limited vogic powers. For him, these vogic exercizes are
unigue. They are uncommon and are not experienced by ordi-
nary people.

First, he explains the uncommon meaning of asana. Ordi-
narily, @sana means to sit in some particular posture. First,
your master directs you to sit in a posture such as padmdasana
or svastika @sana.” He tells vou not to lean, just sit up straight.
You try to do whatever he tells you to do. This 1s done first. But
for such an advanced yogi, @sana is also unigue. What is that
asana for this advanced vogi?

He is to direct his consciousness between his two breaths of ex-
haling and inhaling. After putting his consciousness in the cen-
ter between these two breaths, he must hold hig awareness in
that center and there he must establish this power of awareness
in continuity, not being diverted for even one moment. When he
12 established there, this 15 real posture (@sana) for this yogi.
(Laksmi Koul@rnova Tantra 8.12)

Now after @sana, this yogl must practice pranay@ma. For this
yvogi, however, this pranayama is unique,

Initrally, this vogi experiences the gross movements of breath-
ing in and breathing out. Then after some time.* through the
continuity of fxing awareness on these two breaths, his breath

8. Podmdsana is the seated pose sometimes referred to as the “lotus pose.”
This is the clazsic seated pose where the yogl zits cross-legged with the right
foot on top of the left leg and the left foot on top of the right leg. When Lord
Sivais visually depicted, he is usually shown sitting in this pose. Svistikisana
is another sitting poae known as the “auspicious posture.”

9, “After some time™ means, after half-an-hour, or after two days, or after
e ".'n-'l;,!l;!l"i., or HF[.E!"' L-I"]l'[:"'{:!' "n'n.'l.-!'l:!lL'q. or Hﬁl&.‘l" !ni]nlhﬁ1 L H!l.!.-!‘l!' :',.'H‘HT"H- -
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fprina) becomes so very subtle (siiksma vritfi) that even he can't
observe when he is breathing in and breathing out. Following
this subtle state of breath (sitksma vritfil, the state which is said
to be beyond this subtle state (s@mhsmaiita comes into existence.
When this vogi experiences this state of siZksmdiiia, he has the
apprehension that he will lose consciousness of awareness but
in fact, his maintaining continuity of awareness does not allow
this to happen. Now this vogi experiences an internal throbbing
(spandana) and this throbbing again vibrates his awareness in
fullness. (Laksmi Kaul@rnava Tantra 8.13)

When he is actually effecting this supreme prinayima, he expe-
riences tremendous divine sounds rushing in his mind. Onee this
supreme prandyama is accomplished, this vogi will never fall
from his reality of consciousness, This pripdyama 15 explained
in this way. (LaksmI Kaularnave Tantra 8.14})

Next is the yogic practice of praty@hdra. In the practice of
praty@hira, vou are to divert your consciousness of mind from
the senses toward your own Self. For such a yogi, however, this is
not really pratvahara. For him, pratrahara iz something else,

At this point, this yvogi has the apprehension of falling again
into wordly consciousness. Here, he must wholeheartedly main-
tain his awareness and avoid its becoming weaker. He must not
mind the sounds that he is experiencing, whether they be good,
bad, furious, frightening or threatening." Then by remaining
fully aware, he will gain entry into the supreme state of conscious-
ness. This is called pratyaliara. It cuts down and chops to pieces
the bondage of ignorance (ajfia@nal. (Laksml Kauldrnova Tantra
8.15)

). When you leave these sounds aside, you should not remain inattentive
to them. You should hear these sounds and not be afraid of them. When you
allow them to frighten vou and yvou become afraid, thinking, “It may do some
harm to my body™ or “Ne, no, no, | won't hear these sounds,” etc, then you
will come out and again you will be in the worldly field of congciousness. So,
vou should remain inattentive to these sounds, not shanning them and not
giving them any importance.
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The next vogic practice is dhyving. What is the real dhyina for
such a yogi?

When these sounds subside and he goes beyvond the experience
of them he attains that supreme state of ecstasy which is inef-
fable and which only he knows. This is actually dhy@na. (LaksmI
Kauldrpava Tantra 8.16)

Now for this vogi, what is the yogic practice known as dh&@rana?

When he holds the consciousness of Lord Siva in continuity, eter-
nally, without any break, that is dhdraend. (Laksmi Kaul@rnava
Tantra 8.17)

What is samadhi for this yogi?

When such a vogi experiences the state of universal conscious-
ness of Lord Siva, not only in his internal state of consciousness
of Self but also in the very active life of the universe, this is
called real samadhi. (Laksmi Kaul@rnova Tanira 8.18)

S0 it is explained in the Netra Tantra that dhyina, dharana
and samddhi will also direct you toward the state of conscious-
ness of Lord Siva. So, the kind of dharani explained in the
Netra Tantra will carry you toward the state of consciousness
of Lord Siva and that kind of dharanda, which leads to the at-

tainment of vogic powers, will mislead vou.
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7. mohajavad anantabhogat
sahajavidya@jayak [/

After conguering the field of illusion (maya)
by destroving its many impressions, one attains the
victory of the pure knowledge of consciousness.

Maya cannot be eliminated until its last faint impressions are
also destroyed. Until then, this illusion {mohe) will not end.
And when these remaining faint impressions are also overcome
and destroved, then one achieves the victory of the pure knowl-
edge of consciousness.

What is illusion (moha)? llusion is this completely differen-
tiated universe filled with impressions and experiences, When
this illusion is conguered (jayai), which means overcome
fabhibhavat), then victory is achieved. But this only occurs when
the last faint impressions (sariskdra) of this illusion are also
destroyved. Through this pure knowledge (vidyal is realized,
where eternal aspects are revealed and supreme God conscious-
ness is ohtained. Then being victorious, vou attain and hold
this supreme pure knowledge of consciousness.

Therefore, the conclusion here is that in @navopayva one also
iz capable of entering into sambhavopayva after entering and
completing saktopaya. So first this yvogl completes anavopava.
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Then he gets entry into saktopaya. And when sa@ktopaya is com-
pleted, he gets entry into sambhavopaya.
It 15 also said in the Svacchanda Tantra:

() Devi! Up to samana" the collection of bondage i1s unlimited.

When you experience pure knowledge, you experience it in two
ways: one, pervading and residing in God consciousness
(@tmavydpti) and two, pervading universal God consciousness
(sivavyaptil. If the experience of God consciousness takes place
in the first way, that God consciousness is also bondage. You
have to surpass that God consciousness (@ mavyapti). Only ex-
periencing that state of God consciousness will not transport
yvou to that supreme limit of reality (sivavyvapti). Now Lord Siva
explains how God consciousness occurs.
It is said in the Svacchanda Tantra:

Bondage is just differentiated knowledge. It is experiencing the
oljects of the world as separate from God consciousness. Here,
you think that God consciousness is pure and consciousness in
worldly life is impure, You must quit experiencing these kinds of
bondage (pagas) and focus your mind towards pure God
consciousness. When vou abandon this experience of bondage and
direct vour mind toward God consciousness, experiencing only
yoursell, that 1s known as the pervasion of (rod consciousness,
the pervasion of the Self (@fmavyaptil.

The pervasion of Siva (sivavyapti) is separate from and supe-
rior to the pervasion of God consciousness (@tmavyvapiti). When
vou experience, just as Lord Siva experiences, that each and every
object of the universe is completely filled with all knowledge, all
action and all will, this is known as the pervasion of Siva
(gtvauvapti). This is the only way to be directed towards the king-
dom of consciousness (caitanya), the state of ultimate freedom
(sv@tantryval. (Svacchanda Tantra 5.434-35)

11. Somand ig that state where the mind iz totally destroved, with the
exception of its impressions, When one is burnt to ashes, the impressions of
the ashes still remain.
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Now vidva (knowledge) is defined. There are three aspects found
in vidyad: knowing (vedanal, infusing your consciousness
(hodhand) and the disposal of materials that are alien to your
Self (varjanca).

When knowledge (vedana) of the eternal aspects of Siva—uni-
versal knowledge, universal will and universal action—is held
and the knowledge of supreme God consciousness is alzo achieved
(bhodhani), and when the negation of universal God conscious-
ness 15 abandoned and universal God consciousness 15 possessed
(varjona) that, in reality, is called knowledge (vidv@), You must
establish vourselif there and then the supreme light of universal
Grod consciousness, which is the only cause of entering into your
real natare, will appear. (Svacchanda Tantra 5.395-96)



Now, for that vogi who has achieved this kind of pure knowl-
edge of universal God consciousness,

8. jagratdvitivakarah |/

The waking state is another form of his
real nature of congciousness,

Wakefulness is not other than his own nature, his real nature
of consciousness, It is another formation of his universal con-
seiousness, In speaking of the waking state, the dreaming state
and the state of sound sleep are also included. So for such a
vogi, these three states, which are experienced in daily life, are
not other than universal God conseiougness.

The waking state (jagrat) is another formation, another ray
of hig being, his expansion of Self. For him, the waking state is
not separate nor is it foreign. It is, on the contrary, another
form of his expansion of universal Self. The divinity that he
gains in the state of universal God consciousness is found by
him to exist equally in the waking state, in the dreaming state,
and in the dreamless state, deep sleep.

And then, after achieving the state of pure knowledge, this
yogi pervades this supreme knowledge with oneness. He is al-
ways aware of his universal consciousness. So, for such a yogj,
the waking state ig the second form of his establishment of be-
ing. Where does this vogi find this state? This state of wakeful-
ness is not found in “T"-consciousness. It 15 found in “thisness.”
because “thisness” 15 absorbed and digested in Universal God
Consciousness. So, for such a vogi, this whole objective world is
another way of his being, another way of universal conscious-
ness, The state of God consciousness, on the other hand, does
not digest “thisness”; it only digests “I”-consciousness.
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S0, this yvogi realizes that the state of wakefullness is just
another ray of his universal consciousness. For him, this whole
universe is not separate. It is his own expansion. It iz only the
sparks of his own Being.

It is said also in VijAi@nabhairava Tantra:

The universal consciousness of God is experienced in each and
every way in this field of organic action (aksemarga), whether it
be hearing, touching, seeing, tasting, or smelling. 5o, when the
aspects of universal God consciousness are always present and
when that universal God consciousness is the main aspect of
that vogi, his universal God consciousness is filled everywhere.
It 15 never absent for in absence it 15 also not absent. (Vigfiana-
bhairava Tantra 117)

This is the meaning of this verse. Whatever is found in this
universe is existing in universal consciousness. So there iz noth-
ing to eliminate, nothing to separate from your consciousness.
When univerzal God consciousness is the foremost aspect of
this yogi, then evervthing is filled with his universal conacious-
ness. It is never absent. For in absence, it is also not absent., If
it is absent that means it is also existing because the absence of
universal consciousness is also existing in universal conscious-
ness. So, in the absence of universal God consciousness, he also
finds the presence of universal God consciousness. For, in the
absence, his being is present because he is aware that univer-
sal God consciousness is not existing. Similarly, it is existing in
negation because negation also exists in umiversal God con-
SCI0USNEess,

This is not the same in God consciousness, because in God
consciousness the negation of God consciousness is discarded.
It 1= only in universal God consciousness that both the affirma-
tion and the negation of universal consciousness are digested.
So, if you know universal God consciousness, it is there and if
vou do not know universal God consciousness, it is there. Both
knowing and not knowing are existing there because not know-
ing 15 also existing in that supreme Being. Not knowing cannot
exist without universal God consciousness, because not know-
ing iz also existing in supreme Being. So absence is also present.

154



Siva Siitra 3.8

It is also said in Servamangala Sastra:

In this universe, there are only two aspects found—energy and
the energy holder. Of these two, it 15 energy that 1s held in each
and every part of the universe because this universe is, in fact,
the existence of energv. And the energy holder is Mahezvarah™
himself alone. (Sarvamangala Sastra)l

This universe includes everyvthing, whatever you feel, whatever
yvou hear, whatever you experience in the daily routine of life.
That is the existence of energy. Saktimiina, the energy holder,
is the great lord (Mahesvara ), Lord Siva himself.

So nothing is lost because when you lose something, you ex-
perience that there is something less. But that lessening of con-
scipusness 18 also existing in universal God consciousness. If
that lezsening of consciouszness is found as part of awareness, it
will improve the functioning of that universal God conscious-
ness., When, day by day, vour consciousness becomes less and
you are aware of it, nothing is lost. When a madman is com-
pletely mad and he knows he is mad, then he is not mad. If he
i1s aware that he is mad, then he is not mad at all. But when he
is unaware of his madness, then he is actually mad. So, when
he is aware that he is actually mad, then he is not mad. When
a yogi is aware that his nature of Self has become less, then,
because he iz aware, it has not become less. The nature of the
Self is awareness. When awareness is held, everything is held.

13. Mahesvara means “Great Lord.” It is another name for Lord Siva.

15

L]



Such a vogi always resides in the consciousness of his nature.
For him,

9. nartaka dtma |/

e dancer in tHus field of universal dance
The th led e
iz his Self of
universal consclousness.

What is this universal dance? It is everything that yvou experni-
ence in your life. It may be coming. It may be going. It may be
birth, death, jov, sadness, depression, happiness, enjovment.
All of this forms part of the universal dance, and this dance is a
drama. In this field of drama, the actor™ is vour own nature,
vour own Self of universal consciousness, This Self of universal
consciousness is the one who is aware, he is the actor in this
universal drama. Those who are not aware are not actors; they
are played in this drama. Thev experience sadness, they expe-
rience enjoyment, they become joyful, they become depressed.
But those who are aware, they are always elevated; they are
the real players in this drama.

So it is vour own Self of universal consciousness which is, in
fact, the actor. Why? Because he acts. The actor is he who con-
ceals his real nature. When vou conceal the real nature of your
being and, to the public, reveal another form of your being, that
is the behavior of acting. Because when any person, say, a per-
son named Denise, is the real actor and, as an actor, she ap-

14, Inthe text, to illustrate the creation of this univerze and the concealed
nature of the creator, the metaphor of dancing is used not acting. But the
Banskrit word poarfoba also means “actor.” In I‘:ngliﬁh, Lhe MEIJtp}Jurdrl'tl}Lnu-
ing does not carry the same weight and connotation as the metaphor of act-
ing. Therefore, to add clarity to the present discussion, | have changed the
references of dancing to acting.
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pears as Lord Krisna, as Lord Siva, as a woman, as a child, as a
silly fellow, then the real and actual state of her being is con-
cealed. So for others, the actual state of her being is concealed
and a superficial formation is revealed. But for her, the actual
state of her being is not concealed. She knows she is Denise. At
the time of becoming Lord Krisna or Siva or Jesus Christ, she
iz aware of her being Denise. In herself, she knows she is really
Denise.

So, Lord Siva is the real actor. And although his nature of
universal consciousness is concealed to the public, in fact, he
knows that he is that reality. Actually, being filled with that
awareness of universal God consciousness, he sometimes ap-
pears in the waking state, sometimes in the dreaming state,
sometimes in the dreamless state, etc. This, however, is actu-
ally his play. It 18 not his real action. His real action 1s his being
in his own universal God consciousness in each and every mo-
ment of revealing his differentiated forms. At the time of re-
vealing his differentiated formation in the waking state, he di-
verts his universal consciousness in the state of wakefulness.
And also in that state, he finds he is playing. Actually, this is
play, he is not becoming that state. For although he has become
the waking state, he has not actually become the waking state
and he has not become the dreaming state or the state of deep
sleep. In fact, he is already there in that univerzal God con-
sClousness,

In the hymns composed by Devi contained in the seventh chap-
ter of the Tantras known as the Naisvasa Devt Mahesvara-
nartakakhye it is said:

In one way, ) Lord Siva, vou are actually residing in your own
nature, and vet vou have put on different coverings. Covering
that universal God consciousness in one way, it appears as
wakefullness and covering it another way, it appears as the
dreaming state or the state of deep sleep.

It is because of these coverings that this universal God con-
scipusness is not found.



Hidden page



Hidden page



Hidden page



Hidden page



And for such a yogi:

12. dhivasatsattvasiddhih [/

By means of a supreme intellect filled with
awareness of the Self, this yvogi experiences
that he is actually acting.

In this verse, the word satfva means saffvika abhinaya (true
acting). It is the real essence of acting. Through the attainment
of the reality of his supreme intellect, this yog1 achieves the
state of sattvika abhinava, where he feels and experiences that
he is actually acting in this world. This differs from those yogis
who are acting in this world in the state of rajas abhinava. In
rijas abhinaya, yogis feel they are acting in this universal drama
on the sidelines. And there are some other vogis in this world
possessing timas abhinavah. In this state, they feel they are
only acting in this universal drama through imagination. Yogis
possessing tamas abhinava don't feel they are actually acting.
But this yogi possessing sattvikae abhinaya is certain that he is
truly acting as each and every person in this world. This state
of sattvika abhinaya occurs for only that vogi who possesses
that supreme intellect filled with the awareness of self. This is
the intellect that is absolutely pure and skillful in perceiving
its real nature. By directing that kind of supreme pure intel-
lect, the reality of self takes place in an internal manner.

In the external world of drama, true acting (sattvika
ahhinaya) also exists but it is not performed by ordinary ac-
tors. This kind of acting is only performed by great heroes who
possess the reabity of intellect. This true acting is the imitation
of the fourfold conditions, which are anigika, vacika, aharva,
and sattvike.
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The first condition is @rigika. Argika is appearance conveyed
by bodily actions. The hero who is playing this part must affect
the bodily actions of the person being portraved in such a way
that the spectator will feel this is actually the body of the per-
son being portrayed and not the body of the actor. The audience
must be thrilled in perceiving that. These bodily actions are
called angika abhinava.

The second condition is va@cika. In vacika, the appearance is
conveyed by words. Here the audience must feel that the words
they are hearing are spoken by the person being portrayved and
not by an actor.

Aharya is the third condition. In ahdarva, the appearance is
conveyved by dress and ornaments. These dramatic costumes
must be worn in such a way that the audience thinks these
costumes are the actual dress of the person being portrayed
and not the costumes of an actor. The kind of acting which causes
the audience to feel the costumes being worn are not really cos-
tumes is called @hdarye abhinayah.

The fourth condition is saftvika. In sattvika, internal feel-
ings expressed as the external manifestations smiling and weep-
ing are convincingly conveyed. For instance, if his acting is
saftvika, then if he is sad, he will make all of the spectators
sad; if he is weeping, you will weep with him. If he is portray-
ing sadness, then you will feel he is actually sad and filled with
misery and you will also become miserable and sad. This is the
way saftvika abhinaya is rendered by players in the external
drama.
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For such a yogi:

14. vatha tatra tathanvatra [/

This [absolute independence] iz the same in the
external world as it was in samdadhai,

For this yogi, there is no difference between the independence
experienced in samdadhi and the independence experienced in
the external state (vyutthana). He may reside in samadhi or he
may be given to the activity of the world; his reality of indepen-
dence is the same.

Wherever this vogi has experienced the reality of self in
samadhi, that awareness is experienced by him in each and
every aspect of external life. There is no difference for him in
these two. Whether he remains in samadhi or outside samadhi
in the external world, he is the same and his experience, his
realization of the truth, also remains the same.

This is said in the Svachandra Tantra:

He is always independent. He iz independent here, he iz inde-
pendent there, he is independent everywhere. (Svacchanda
Tantra 7.260)

And in Spanda, it 1s also said:

That reality of the self, where unartificial® universal indepen-

17. Unartificial fakrifrim) means that it is not imaginary. Some yogis pos-
sess imaginary independence, which is artificial. These vogis permeate their
thinking with thoughts such as “1 am independent” or *1 am Siva." To posBesES
unartificial independence, they must actually be independent, they must be
Eiva, not just imagine they are.
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Siva Siitra 3.16

immerses himself in the ocean from which the universe riges
and expands. He dives and enters for good in that ocean, which
is filled with real nectar.

What does diving mean? In diving into the ocean of nectar,
he lets the impressions of the body (deha), of the breath (prana),
of the eight constituents {purvastaka) and of the void (sinya)
sink into that ocean and he becomes one with that nectar. This
is the real way of diving.

In Mrityujita Tantra { Netra Tantral, it 1s said:

You do not have to concentrate above on sahasrirdha cakra or
below on mlGdhdra cakra. You have not to concentrate on the
fip of the nose, on the backside, or on the nostrils—breathing
and exercising pritpa and ap@na.

Nor do vou have to concentrate on someplace in vour body or
concentrate in a universal way. You do not have to put vour con-
centration on ether nor do yvou have to concentrate downward.

You do not have to close vour eves, You do not have to open
your eyves and keep vour eves wide open. You do not have to take
any support in meditation, nor do yvou have to have absence of
support.

You do not have to concentrate on your organic field, or on the
universal elements, or on sensations of the five senses—sound
{gabdal, touch (sparsal, sight (ripal), taste {rasa) and smell
igandhal. You have to put all of these aside and enter into that
universal being of awareness. This is what Saivaite vogis do sue-
cessfully.

Actually, this state of the Saivaite vogi is the real state of
Siva. This state is not revealed to others; it is revealed only to
the revealers. (Netra Tentra 8.41-45)

This state, which is the real nature of Siva, is not revealed: this
state is the revealer. This state is subjective, not objective. So
the aspirant must be active in an interior way, not in an exter-
nal way. He must be active in being aware of himself. That is
real activity. Real activity is not moving about here and there.
The revealed is not the point to be sought; it is the revealer that is
to be striven for, And this state of the revealer is not separate from
subjective consciousness. It is only subjective consciousness.
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It is because of subjective consciousness that this objective world
is created. 5o subjective consciousness is the player and the
creator of everything that is created in the objective or subjec-
tive field.

In Tantra, it is also said:

) dear Parvati, the one who, by the grace of the master, realizes
what reality lies in water and its solidified formation snow, noth-
ing remains undone in this world. This is his last birth, Liber-
ated while living (jivanmukial, he won't again enter into the
wheel of repeated births and deaths.

There iz a difference between water and snow. It 15 the forma-
tion of these two that 15 different—snow 1s snow and water 1s
water. The substance of these two, however, is one. For the one
who realizes this, nothing remains undone in this world.

The Spanda Karika expresses this same point of view in this
verse;

For the one who observes that there is no difference between the
umiverse and its creator, the creator having become the universe
and the universe having become the ereator, this universe is not
defective, but a playful amusement. Realizing this, he is always
attached to his own reality of self-consciousness. There is no doubt
he is liberated in this very life {ffvanmukia). (Spanda Karika
2.5)
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inanimate from Siva to the element earth (prithut), all existent
objects and nonexistent objects™ are one with Lord Siva. He is
never born again in this world.

In Svacchanda Tantra, 1t 18 also said:

When, through the successive teachings of the masters, one is
established in one’s own consciousness, which is supreme and
pure, then one becomes liberated (muktah) and never again comes
into this universe. (Svacchandae Tantra)

About this, the Netra Tantra says:

If, by adopting the divine path of voga which is beyond the three-
fold states of being, that supreme eternal stable state of being 15
experienced, then he does not again come into this world. (Nefra
Tanitra B.26-27)

20, Existent objects are what we feel. Nonexistent objects are what we
imagine.
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But when, however, this pure knowledge of his real being sub-
sides, then,

19. kavargidisu mahesvarviadyalh
pasumdatarah [/

In the world of letters, words and sentences,
the eight energies of the Lord, who are the mothers of
heasts (take control and hold him).

In this sutra, the word kavargadisu refers to the world of let-
ters, words and sentences. First, there are letters, then words,
and then sentences. Letters create words and words create sen-
tences. In the world of these three, the eight energies of Lord
Siva (mihesvaryadydh)—who are the mothers or rulers of beasts
(pasumitaraf/—mothers of beasts. Who is the beast? The ig-
norant human being. What is the funetion of these eight moth-
ers? The first five energies are the five senses: hearing (sabda),
touch (sparsa)l, seeing (riipal, taste (rasa) and smell (gandha).
Then there are the three energies of mind fmanas), intelleet
(buddhi) and limited ego (ahamkdra). These eight mothers—
the five senses, along with mind, intellect and limited ego—
take you away from your reality of consciousness. This is the
objective field upon which the eight ladies govern those who
are ignorant.

Ksemaraja, in his commentary, savs that the words
adisthatryo bhavanti, which mean “they take charge of holding
them,” must be added to this stitra.

Now Ksemaraja offers the following references from the
Tantras to explain how the supreme energy of Lord Siva,
spatantrya sakti, seems to have descended to the level of the
ignorant being. Actually, this supreme energy has not fallen at
all but, for the ignorant, it seems as though it has.
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There are two classes in the garland of letters: one 1s the class of
vowels and the second 15 the class of consonants, The letters from
“a” to "I (visarga) are the vowels and that is the germ (bija). The
letters from “fa”™ to “fsa” are the consonants and that is the womb
(vani, the basis from which this 5ja 15 expanded. When this class
15 explained as ninefold, because of the nine vargas,™ then the
first class is from the letter “a” to “h™ (visarga). The second class is
“ka” varga. The third class 15 “ca” varga. The fourth class is “fa”
varga, The fitth class 1s "fa”™ varga, the sixth is “pa” varga, the
seventh is “va” varga, the eighth is “sa” varga, and the ninth is
“ksa” varga. The fifty-fold class comprises all the separate let-
ters from “a” to “ksa.” All these classes, the fiftyfold class, the
ninefold class and the twofold class of the garland of letters, are
adopted by svdtantrya sakti. (Milini Vijayva Tantra 3.11)

This germ is Lord Siva himseli' and the basis of this germ {voni)
15 his energy of svitantrva sakti. These eight vargas are gov-
erned by the eight great mothers who command ignorant beings
(pagsus). (iMalini Vijava Tantra 3.12)

When each letier iz taken separately, then there are fiftyfold
letters, These fifty letters corresponds to the ffty ritdras. And
by combining them together, along with the subjective field and
the objective field, they become one hundred ritdras. (Malini
Vijava Tantra 3.13)

By the explanation given in the Malini Vijaya Tantra, vou will
understand that when the supreme energy of Lord Siva
{paramesvari), which is supreme transcendental speech
(paravak),” descends to the field of the universe, she first be-

22, Avarga is a division or class, Here, varga refers to the classes of letters
that comprize the Sanskrit alphabet. In Sanskrit, the vowels are one class of
letters. There are eight classzes of consonanta which are defined by where the
letier is created,

23. Poravak is known as tranzcendental speech because it is speech not
uttered through the lips, or through the mind, or through any other medium.
This speech is automatic, Pardvak is another name for that perfect indepen-
dence (spdtantryam). It 18 soundless sound that resides in your own universal
consciousness. [tia the supreme sound that has no sound, the life of the other
three kinds of speech that comprise the kingdom of speech—pagyanti,
mudfryami, and vaikhor.
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comes will, then knowledge and then action. Then she assumes
the form of the vowels (bija), the consonants (voni), then the
classes of letters (varga), and the holders of the classes. These
are Siva—his energy and the eight great mothers.

There are two ways to observe this garland of leiters—as
savikalpa or as nirvikalpa. The Sanskrit word savikalpa means
“with varieties of thoughts” and nirvikalpa means “without
varieties of thoughts.”

The nirvikalpa way of observing sounds, letters, and sen-
tences is experienced by yvogis. For example, if vou say, “Get me
a bucket of water, I want a bucket of water,” then when you
examine this statement in a nirvikalpa way, you won't get that
bucket of water. Rather, you will ohserve this is only the flow of
consciousness in its own nature. The word “get” will have no
mearing. It is only the letters “g,” “e,” “t” and nothing else. There
18 no meaning in the separate letters. To derive meaning, you
have to attach your individual consciousness. When individual
consciousness 18 not attached to these letters, words and sen-
tences, then you will become one with Lord Siva. This is the
nirvikalpa reality of realization.

The savikalpa manner of observing these sounds is said to
be existing when, in response to the reguest, “Get me a bucket
of water,” vou actually go and fetch a bucket of water. Thizs kind
of observation iz meant for ignorant beings. For those ignorant
people, those beasts, these letters, words and sentences pierce
their minds and make them weep, make than smile, make them
laugh, make them joyous, make them happy and make them
sad.

For example, when yvou hear the words “vour father is dead,”
then, because you are a limited being { pasu ), you begin to weep.
But what 15 contained in these words “your father 1s dead” You
hear “vour” which are the letters “yv,” “0,” “n,” “r" and nothing
else, and you hear “father” which are the letters “f,” “a,” “t,”
“h.” "e,” “r" and nothing else. What meaning has come out
from these sounds? Nothing. it i1s all divine. This is the
nirvikalpa way of understanding. With this understanding, vou
won't weep. But ignorant limited beings, who observe in the
savikalpa way, are pierced through their senses and their minds.
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They are governed by the eight mothers who are the mothers of
beasts and who create in their minds sometimes wonder, some-
times jov, sometimes fear, sometimes attachment, sometimes
detachment—all the things that happen in this universe in the
realm of ignorance. And when they understand in this limited
way, then that which is never limited by these letters, words
and sentences, which is (nirvikalpa), always free and filled with
consciousness, is covered by these energies and they become
the object and are played by this limited way of being.

The Timirodghdata Tantra also savs the same thing:

In the center of brahmarandhra™ is situated the supreme en-
ergy of Lord Siva, the Divine Mother, surrounded by the eight
divine mothers of beasts. In their hands, they hold the noose
fhrahma pasa) which entangle and bind one with lmitation,
keeping one from the unlimited state. These supreme terrible
(mahdghord) saktis, create disturbance and ignorance again and
again, and are very difficult to conguer.

This topic has already been referred to in the fourth sttra of
the First Awakening which savs, “The Universal Mother com-
mands this triple knowledge.” There this mother (matrika) who
governs all differentiated knowledge is explained in a general
way. But here, in this eighteenth sttra, she is clarified in a
particular way. Here, we are told that if, through negligence,
the vogi who has already perceived his own nature allows his
awareness to ebb, then he becomes the object of those mothers
of beasts {(pasumdtarah). By the penetration of the sounds of
letters, words and sentences, he is oppressed with the delusion
{moha) created by thoze who rule limited beings (pasus). This
iz the essence of this stitra.

24, The brahmarandhra is a subtle opening in the crown of head. Through
this subtle opening, the fFungdolin? departs from the entanglements of this
body.
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Now the author explains that a yogi must remain fully aware
in each and every state of life so that this state of pure knowl-
edge of consciousness remains stable and does not decline.

20, trisu caturtham tailavadasecvam [/

The fourth state (turva) must be expanded like oil
so that it pervades the other three:
waking, dreaming, and deep sleep.

What are the three states? The three states are the waking
state {jdgrat), the dreaming state (svapnal, and the state of deep
sleep (susupti). The fourth state (furvas, which iz filled with
pure knowledge, pure hight and the ecstasy and joy of turva,
must be sprinkled and expanded just as oil expands when it is
poured on a smooth surface like a piece of cloth. For just as oil
spreads on this surface, adhering to it, so in this way a vogi
must expand the state of turya into the other three states.

The state of furva is found in all these three at the moment
of entry and at the moment of exit. So at the time of entering
into the state of wakefulness, or the dreaming state, or the
dreamless state, and at the time of coming out from any one of
these three states, the yogi finds turye existing,

The yvogl must prolong turya in such a way that its nectar
becomes established and pervades not only in the beginning
and the end but also in the middle of these three states. And
the means to accomplishing this in all three states is to “hold
it.” Hold it at the time of entry and hold it at the time of exit.
This nectar of turva (turvarasa) must be properly held with full
awareness so that it is expanded in the center of these three
states. Accomplishing this, the vogi becomes one with that nec-
tar of turya in all three states.
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The present stitra is also explained in the seventh stutra of
the First Awakening, which states, “Such a heroic yvogi experi-
ences the expansive state of furva in the differentiated states
of waking, dreaming and deep sleep.” This stitra explains that
turva is already found in the states of waking, dreaming, and
deep sleep. In addition, the eleventh suitra of the First Awaken-
ing is very similar. This sttra states, “The one who enjoys the
oneness of the three states—waking, dreaming and deep sleep—
in furya becomes the master of all organic energies.” In this
sitra, it is explained that by utilizing sambhavop@yva with force
thathap@kayuktvi), jagrat, svapna, and susupti subside and are
melted in furya.

In the present siitra of the Third Awakening, however, we
are told that the three states—jagrat, svapna, and sugupti, along
with furva—are like a sword and i1ts sheath., Here, the three
states are said to be found in the sheath of furva. And although
the three states are separated from furya, as a sword is sepa-
rated from its sheath, they are united with each other. In the
same manner, the yogi must be aware that jagrat, svapna and
susupti are found as one with turya. This is the difference be-
tween these three slitras. So these stitras are not a repetition.
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Now, for the one who is established in that supreme state of
God consciousness, there is no mind, no breath, no thoughts,
no senses. For him, nothing else exists, only God consciousness
pervades everywhere. After a period of time, this vogi automati-
cally comes out from the state of samd@dhi. So what happens to
him when he comes out? This is explained in this next stitra.

22, pranasamiciare samadarsanam [/

When his breath begins to slowly move out toward the
external state, then he also experiences the pervasion of
(zod consciousness there.

When his breath slowly begins to move out to external samdadhi,
then he experiences that God Consciousness is also existing
there, in the external world. He does not experience any differ-
ence between the waking state and furva or the dreaming state
and furva or between the state of deep sleep and furya. For
him, theze three states are filled with the state of furya.

Filled with the fragrance of the supreme glittering (sphurana)
of God consciousness, that yvogi, slowly coming out from samadhi,
feels his breath is filled with a supreme fragrance, And although
his breath is moving out, he feels his breath is not moving out.
He feels his breath is established in his Supreme Being. Then
after exhaling very slowly, he experiences that the three states
of waking, dreaming and deep sleep are filled with the dense
nectar of God consciousness and he comes out in the waking
state with this fragrance. He is a king of yogis. He never loses
the fragrance of God consciousness. This means that his God
consciousness endures in each and every state of his hife,
whether it be waking, dreaming, or deep sleep.
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This has already been explained in Ananda Bhairava Sastra:

When he has brought the daily active routine of his life to an
end and holds the monmistic state which bestows final hiberation,
then he is one with each and every deity. All castes (varna) and
positions in life (@%rama), whether it be brahmana, ksatriva,
vaigva or sidra, are equal to him. He does not discern any differ-
ence between what is to be saten and what is not to be eaten, or
what is forbidden and what is accepled. He is liberated (muktah ),
totallv freed from all the various kinds of bondage of daily life,

In Pratyabhijiia, Utpaladeva has also explained:

Although these great yogis come out in the waking, dreaming,
and deep sleep states, working and performing all actions, they
do not have any limitation of owning and disowning, pure and
impure, good and bad. These limitations have ended for them.
These yvogis attain that supreme universal God consciousness,



But on the contrary, the vogi who eannot hold the nectar of
turva in the waking, dreaming, and deep sleep states, as ex-
plained in the previous stitra, remains and becomes satisfied in
that nectar of turva (furvarasal, which he experiences only dur-
ing entry and exit of any of the three states. And even though
he experiences this nectar while entering and exiting these three
states, he does not experience it in the midst of wakefulness,
dreaming, or dreamless deep sleep, For the one who is like that,

23. madhve varaprasavah [/

He does not experience the state of God consciousness in
the center of these three states.

He only experiences the state of God consciousness in the be-
ginning and in the end of these three states of waking, dream-
ing, and deep sleep.

Though he experiences and enjoys the nectar of supreme God
consciousness in the beginning and the end of these three states,
what happens to him in the center, when he iz in the midst of
any of these states? In the center, he flows out but not in the
supreme way. That is, he experiences in wakefulness, in dream-
ing and in deep sleep just as we do. It is only in the beginning
and in the end of these states that he is filled with God con-
sciousness. In the center he is just like us.

But you must not conclude that “although he is established
in God consciousness in samadhi, not being able to maintain
awareness, after a few minutes he enfers into the dreaming
state,™ he is away from God conscicusness.

25, Siitra 2.10
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Previously, it was explained that some yogis experience this
inferior generation of the self where they experience the na-
ture of the self only in furva and not in the other three states.
Now the next stitra explains what happens to that vogl when,
even though the inferior generation {avarah prasavah) of his
self has taken place, he again sprinkles the blissful nectar of
turva in the other three states.

24, matrasvapratyayasarmdhdane
nastasya punaritthinam |/

When a vogi, in coming out from samadhi, also attempts
to maintain awareness of God consciousness
in the objective world, then,
even though his real nature of self is destroved by the
inferior generation of self-consciousness,
he again rises in that supreme nature of the self.

The expression from the sttra, “When a yvogi also attempts to
maintain awareness of God consciousness in the ohjective world
... 18 explained in the following two references:

Supreme God consciousness should be sought with great effort
in whatever is seen by the eves, whatever is felt by speech, what-
ever is thought by the mind, whatever 18 perceived by the intel-
lect, whatever is owned by limited ego, whatever is existing in
the objective world, and whatever is not existing in the objective
world. (Svacchanda Tantra 12.163-64)

It is explained in the Svacchanda Tantra that when a vogi,
whose God consciousness was totally destroyed by the inferior
means used to generate that God consciousness, which means

153



Siva Siitra 3.24

that his nature was snatched away by an inferior type of trance,
meditates thinking, *Thig whele universe is one with myself,”
and perceives the fullness of God consciousness in each and
every object, then again he rises in his own nature. In other
words, in this way, this yvogi, whose nature was removed, again
becomes one with the glory of God consciousness.

Again, in the Svacchanda Tantra, it is said:

e to God's energy of maya, the minds of yogis are diverted by
force towards worldly pleasures and away [rom God conscious-
ness. But, in those masses of vogis, there exists some great yogi
who is fully aware of his sell. His state of God consciousness is
fully established and totally complete and his mind is never di-
verted toward worldly pleasures. (Svacchanda Tantra 4.311-12)

Another thing that happens to this vogi:

Whenever the mind flows outl, he centers his consciousness on
that one God eonsciousness. Because he feels the oneness of Siva
existing everywhere, if his mind moves here and there, even then
it does not move at all because it moves in his own nature, Wher-
ever he feels and experiences the existence of the objective world,
he feels and experiences that the objective world is actually noth-
ing but Siva. (Svacchanda Tantra 4.313-14)
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Therefore, when a yogi has attained the supreme intensity of
God consciousness: -

25. sivatulvo jivate |/

He becomes just like Siva.

This yogi does not becomes one with Siva, he becomes just like
Siva. Through the intensity of meditating on furva, this vogi
has realized and achieved the state of turyatita. He becomes
like Lord Siva who is completely filled with pure independent
consciousness and independent bliss.

He becomes like Lord Siva. Why is it said that he becomes
like Lord Siva? Why not say that he becomes one with Siva? It
cannot be said he becomes one with Siva because he has a body,
a physical frame. As long as his physical frame is existing, he is
just like Siva, he is not one with Siva. His having a physical
frame will divert him toward inferior states. For instance, he
may eough, have headaches, experience muscle pain, stomach
aches, ulcers, or fever. Siva does not have these ailments or
suffer these physical discomforts. So, as long as the vogi pos-
sesses a body, he can only be like Siva, not one with Siva. When
he casts off this physical frame composed of the five elements,
then he becomes one with Siva.

In 8r1 Kalik@krama Sastra, it is said:

So, without harboring the shightest doubt, you should learn from
the mouth of vour master this practical voga for entering into
(od consciousness everywhere. You must consider his every word
to be doubtless and true. Also, vou should try to experience that
state of God consciousness until you become one with that state.
Lord Siva himself has said this, so it is absolutely true. (Srf

Kalikd@krame Sastra)
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Because his physical body is existing, even when he becomes
like Siva, that action (karma) that has brought his body into
existence is ended by enjoying that action, not by casting it aside.
Prarabdha karma®™ cannot be overcome unless it is enjoved.
For an embodied being, prarabdha karma is unavoidable. He
may be just like Siva or he may be an ordinary person;
prarabdha karma must be overcome by being enjoved. It can-
not be cast aside or abandoned.,

So, for the remainder of his life, he must continue to exist
with this physical frame. He must welcome whatever comes to
him, whether it be good or bad. Whatever he gets to eat, he
must eat. It is not worthwhile to cast his body aside. For such a
vogl, this body is to be maintained until the time of death.

This he explains in the next verse.

26, sariravrittirvratam [/

His virtuous behavior is the
maintenance of his body.

What is virtuous behavior? For ordinary beings, virtuous be-
havior may involve special ways of acting and being. For ex-
ample, there is the special behavior that some people observe
during the eclipse of the moon. These people fast and perform
special ceremonies during the eclipse and continue these spe-
cial actions until the eclipse has ended. For these people acting
in this way during an eclipse is a virtuous act.

But for such a vogi, behaving virtuously is just to remain in
his body as it is. For him, virtuous behavior involves getting up
from bed at four o'clock in the morning, going to the bathroom,
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It iz said in the Trika Sastra:

The one who is alwayvs stamped by the various poses associated
with the body, such as taking tea, going to bed, resting, talking,
joking, having lunch, walking and resting, is the real holder of
all the postures (mudras) of yvoga. All other vogis, who are not
like him, only hold a bundle of bones.

The yvogi's body has no flesh, no bones. You must not think
that he is in a body with flesh and bones. Being one with God
conscipusness, he 1s supreme.

The energies of Lord Siva are classified in three ways: the
supreme class of energies, the medium class of energies, and
the inferior class of energies. The inferior class of energies,
known as ghoratari energies, are determined to cause an indi-
vidual to enter into the depths of the darkness of ignorance.
The medium class of energies, known as ghord energies, cause
one to stand still. These energies will not allow the individual
to enter into the state of God consciousness. The supreme class
of energies are known as aghora energies. In the next verse
from the Kulapaiicisika Sastra, the aghora class of energies
are clarified and explained.

The supreme gghord energies of God consciousness always em-
brace that vogi who lives in such a way that he remains abso-
lutely unknown as a vogi. They carry him to God consciousness,
where he is forever established. This is the secret of rising be-
cause this state of God consciousness has come forth from a se-
cret point and he is residing in a secret way of life. That yvogl, on
the other hand, who is known to everyone as an elevated vogi, is
not embraced by these aghora energies. They shun him and con-
sequently, he is carried away from God consciousness,

In talking about the yogi who is hidden and embraced by the
supreme energies of Lord Siva, everyone says that because he
walks and talks just as they do and seems to be an enjoyer of
sensual pleasures, he is an ordinary person. It is worthwhile,
therefore, for a yogi to behave in such a way that he is not known
as a yogi by the outside world. He must keep it a secret and not
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publicize it. He must be known to the world as an ordinary
person. As long as he does not publicize his spiritual state, he is
there, Otherwise, he is carried away from God consciousness.
This is the secret of rising.

Even the disciple must not know the depth of his master's
realization. The master must also hide his power of spirituality
from the disciple. He must absolutely conceal his spirituality
within his nature and not expose it to anyone. The disciple must
possess and maintain blind faith. This is the manner of the
Siva Siitras.
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For this kind of yog1,

27. kathé japah []/

Ordinary talk of life s the recitation of mantra.

He recites mantra when he laughs with you, when he embraces
vou and talks to you, when he goes with you to the theater. All of
this is, for him, the real recitation {japah) of mantra. So, for him,
the ordinary talk of daily life is recitation of mantra because,

In talking, he experiences and is aware of his fullness of [-con-
sciousness of God.”” {Svacchanda Tantra)

This is explained in Svacchanda Tantra in this way:
He iz always merged in that supreme I-consciousness of God,
It is also said in the Kalikakrama Sdstra:
For him, who 15 one with that supreme cognitive state of the Lord,
that supreme energy is awareness (vimarsaly) and it is filled and
shining with all knowledge.
It is explained in the 8ri Kalikikrama that the daily conversa-
tions of the yogi, who 13 established in that unartificial aware-
ness (vimargal), which 18 self-generated and spontaneous,
become the recitation (japah) of the real mantra of the self.

It is also said in the Vijianabhairava Tantra:

Establishing the state of awareness in the state of God con-
sciousness repeatedly without break or pause 18 real recitation
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of mantra. From this recitation which is full of universal “I”, real
*I" consciousness automatically flows forth. (Vijii@nabhairava
Tantra 145)

Again, it is said,

By going out he utters “sa,” by coming in he utters *ha,” in this
way he recites the mantra of hamfisa, repeating so'ham, so hant,
sofam day and night. This sacred recitation 15 always existing
tor him. (Vipianabhairava Tantra 155)

And again, it is said in the Vijnanabhairava Tantra:

He recites this mantra with breath twenty-one thousand six
hundred times in a day and a might. This recitation, which is
of that supreme energy of God consciousness, is very easy for
those who are aware and very difficult for those who are not.
(Viyiidnabhairava Tantra 156)

27. Im this verse from the Svacchanda Tantra, it is the *[-consciousness of
(rod,” not individual “l-consciousness,” that is referved to, Therefore, we can-
not call it *I-consciousness” becanse “l-consciousness” can also be individual
conscionsness, [t 18 not individual *I-conscionsness”™; it 1s *1 God conscions-
ness.”
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The daily routine of the yogi who is immersed in this kind of
automatic recitation (qjapa gayairi) is as follows:

28, danamatmajnanam [/

His only purpose for remaining in his body is to impart
his knowledge to others.

During the remainder of his life, his reason for living i= giving
hiz real knowledge of God consciousness to others. This is the
meaning of this stutra.

The Sanskrit word dana found in the stitra has many mean-
ings. Whatever this vogi, who has become one with God con-
sciousness, experiences, which means whatever he sees in his
own self, that 1= dana for him. The word dana can also mean
that which gives him fullness of consciousness. Moreover, dana
can mean that which destrovs the differentiated perception of
the universe. Diana can also be referring to that which remains
when i1llusion ends. And, it is that state where the nature of his
God consciousness is completely protected. This is how he acts
during the remainder of his life,

The definitions of dana given above are in reference to his own
person, There is another meaning of dina. In this case, dina is
explained in reference to another and it means *whatever is given
to another.” So, those who are his devoted disciples get the knowl-
edge of the self from him. This same thing is said in some tantras,

Those vogic herves who are established in the Kula system re-
veal the reality of God consciousness to others by merely looking
(darsana) or touching. By this revelation, all of their disciples
cross over to the other side of the bondage (samsara) of repeated
births and deaths and are liberated.
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In fact, only that person who has become just like Siva,” being
always busy in his daily routine with internal recitation (ajapa)
and ruling his own wheel of energies, can be helpful in illumi-
nating others, He explains this in the next sttra:

29. yo'vipastho jidhetusca |/

The one who rules the wheel of energies becomes the
cause of inserting knowledge in others.

The master who has established sovereignty over the wheel of
energies (takticakra) is not played by these energies but is in-
stead the player. The wheel of energies is classified in two seg-
ments: the energies pertaining to cognition (jAanendriyas), and
the energies pertaining to action (karmendrivas). This master
is the player of both these kind of energies. They do not play
with him as they do with us. Whatever our sensual energies
ask for or demand, we are bound to obey them. But he is not
like that. He maintains dominion over these energies and so he
becomes the cause of inserting real knowledge into others. This
i the meaning of this sttra.

Those who are ignorant are protected in their own way by
this wheel of energies. These sakti cakras protect these igno-
rant souls by providing them with taste, with form, with touch,
with smell, and with whatever else they need. This so-called
protection is not really protection because it provides them with
these sensual pleasures.

28. As }!.re've aeen above in eltra 25, this vogi ig not one with Siva; he iz
“just like Siva.” He will become one with Siva immediately upon leaving his
physical body.
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Not only is this universe the expansion of his energies in the
created sphere of the world, but it is also the expansion of his
energies in impressions and in the void state (lava).

31, sthitilayau [/

This universe is the expansion of his energy in objective
impressions and in the dissolution of those impressions,

Not only 18 this universe the expansion of his energy in its cre-
ation, it is also the expansion of his energy in the impressions
of the objective world left in your mind (sthiti} and in the void
state where these impressions are absorbed {lava).

When this objective world ig shining vividly in your sphere of
organs, that is the state of creation (srisfi dasal. But it iz not
only in the state of creation that this universe is one with his
real energies of God consciousness. This universe is also one
with his energies when only impressions of this objective world
remain (sthifidasa) or when these impressions melt in void-
ness (layadasid) at the time of death or deep sleep, or when one
18 rendered unconscious. When only impressions remain, in
those impressions vou will find God consciousness prevailing.
And in the state of dissolution when there is no impression,
when the impression is dissolved in voidness, pure God con-
sciousness prevails. God consciousness is never in any way ab-
sent from being.

Initially, this universe is revealed to vou by the energy of
action. And after this universe shines before vou, the knowl-
edge of the universe remains for some time as an impression in
your ohjective consciousness. That is what 15 meant by the word
sthiti.
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Then the impression of this universe in your objective con-
sciousness also melts away and all that is left is the void state
where there is nothing. That is what is meant by the word lavah.
And this state where there is nothing is also held in conscious-
ness.

For such an elevated soul, these two states are only the ex-
pansion of His energies and nothing else. For him, this objec-
tive world may be created in his sensual world, or it may be
stored in his impressions, or it may be taken away from his
impressions; but this threefold world is nothing more than the
expansion of his God consciousness everywhere. Otherwise, if
this threefold world was not existing in his God consciousness,
then the impressions would not arise from that nothingness
and from those impressions, this objective world would not arise.
For example, when you go to sleep and enter the dreaming state
and after dreaming, vou enter the dreamless state and after
some time, you wake up, throughout all of these states God
consciousness is existing. If God consciousness were not exist-
ing throughout, then how would you be able to travel from one
state to the next, from the dreaming state to the state of deep
sleep, and from the state of deep sleep to the waking state?
Between each of these states, there is a gap, a point where one
state has ceased to exist and the next state has vet to begin.
When vou direct your consciousness from waking state to the
dreaming state and from the dreaming state to the dreamless
state, there is a point, a gap, when your consciousness, having
left one world, has not yet entered the next world. How could
you travel through that gap if God consciousness did not exist
in that gap? So God consciousness must exist throughout. It is
why the commentator Ksemargja says “there would be discon-
nection of your consciousness.”

As an example, consider that I am staying with you and be-
fore going to bed, 1 give vou some money to keep for me. I then
go to bed and enter the dreaming state and after that, I enter
the state of dreamless sleep and after that, | wake up and again
enter the waking state. And after waking, I ask vou for the
money I gave vou to keep for me. If God consciousness did not
persist in every moment, did not travel throughout all three
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The previous sutras state that this whole universe is the ex-
pansion of his own glory, not only in ereation (srigfi), but also in
protection (sthifi ) and destruction (samhdra ). But now the ques-
tion can be asked, “If this vogl feels that the universe, in cre-
ation, in protection, and in destruction, is the expansion of his
own nature, then would not his nature be changeable? It would
definitely change. In creation it would be one way, in protection
another way, and in destruction another way. Therefore, as his
original state of being would occasionally change, the essential
nature of the self would not remain unchangeable. The next
sttra answers this question.

32, tatpravritGvapvanirdsah samuvettribhavat [/

Although he is determined in creating, protecting, and
destroving the universe, even then he is not separated
from the real state of his subjectivity.

Although he creates, proteets and destroys this universe, for
him the reality of the self remains the same in creation, protec-
tion and destruction. This vogi is never separated from the state
of the knower, which is that state where he holds the bliss of
turva lcamatkara). This subjectivity is the real state of being of
the knower. In these threefold actions of creation, protection,
and destruction, he is always one with that state.

If in these actions, he was separated from the reality of the
self, then the state of creation, the state of protection and the
state of destruction would not exist. The existence of these three
states comes from the power of the reality of the knower.

It is said in the Kalikakrama Sastra:

Although the expansion of ignorance is destroved, the being of
the self is never destroyved because that self is beyvond creation
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and destruction. There is no ecreation and there is no destruction
of that self. Therefore, if that being is one with this universe,
then in reality, nothing is destroved.

It 15 imagined that ignorance i1s created and ignorance is de-
stroyed but ignorance itself cannot exist without the knowledge
of truth. Soignorance cannot be created or destroved because it
is one with the real nature of the self. When it is the nature of
the self that it 13 never destroyed, then how can it be destroved
in creation, protection and destruction? (Kalikadhrama Sastra)

This is writien in Spanda:

In the two states which are termed “doer” and “done,” the aspect
known as done is destroyed while the aspect known as doer al-
wayvs remains and can never be destroved.

Only that force, which is the effort to create that which is to
be done, is destroved. But when that foree is destroved, ignorant
people ery, saving, “we too are also destroyed.” (Spanda Karika
1.14-15)

For example, a voung woman gives birth. That baby is the out-
come of your effort towards objectivity. If that baby is destroyed,
why should that woman say that she is destroyed? She is never
destroyed. But at that time, ignorant people think that thev
are also destroyed.

In the ahsence of the other agency, yvou can’t say the introverted
atate 18 destroyved. If'in the state ol ignorance vou are not aware
of your reality of self, vou cannot say that the self is destroyed.
It is not destroyed but, because vou are not aware of it, you re-
main away from it. (Spanda Karikd 1.16)
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were to experience his nature as individual being, then he would
become sad and happy.

The present siitra is not concerned only with pleasure and
pain. Here, “pleasure and pain” is a metaphor for everything
that exists in this world. This yogi experiences whatever exists
in this world in the individual mode as this-consciousness and
when he remains in the universal mode he experiences every-
thing with I-consciousness. “I am everyvthing.” Because this yogi
has destroyed the attachment of his state of I-ness with
purvastaka,™ found in the waking state, dreaming state, and
the state of deep sleep, how can he be touched by the two states
of pleasure and pain?

In the commentary of Sri Pratyabhijid, it is also said,

Those vogis who have crossed the boundary of individuality, who
have achieved the real state of universal being and are estab-
lished in the state of universality, although in their daily lives
they experience pleasure and pain, these experiences do not af-
fect them at all. There is no apprehension that pain and plea-
sure will rise in them because the cause of the rise of pain and
pleasure is individuality and they have destroved individuality.
They are apart from that and so, in the experience of pleasure
and pain, they experience the real state of supreme beatitude,
supreme bliss (@nandal), which ig actually more than bliss.
{ Pratyabhijid)

This is explained in Spanda in this verse:

Reality exists in that universal state where there is no pain, no
pleasure, no object, no subject and not even the negation of these.
iSpande Karikad 1.5)

A, Here, the word puryagtakoa does not only refer to the eightfold subtle
body, consisting of mind, intellect, ego, and the five tanmdatras (subtle ele-
ments) which exists in the dreaming state (seapnal. Here, the word puryagiaka
18 meant to include the body (defia) existing in the state of wakefulness (jagrat)
and the void state (&Fnvat existing in the state of deep sleep (susupti).
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The vogi who has crossed the individual state of I-conscious-
ness is never touched by pleasure and pain. So,

34. tadvimuhktastu kevali [/

Separated from pleasure and pain, he is established in
real seclusion.

What is real seclusion? Real seclusion is actually the state of I-
consciousness where this-consciousness (as the opposite of [-
consciousness) does not arise. When yvou are established in I-
consciousness, this-consciousness is absent. As long as I-con-
sciousness prevails, this-consciousness is excluded. Where this-
consciousness is not exeluded, then this-consciousness is also
absorbed in I-consciousness, That is the state of seclusion (kevall
bhava) where there is nothing.
It is rightly said in Upanisads:

In the beginning, there was only one Lord, and because he was
only one, there being no other, he became afraid.

The Upanigads is telling us that this is the reason why those
who are alone become afraid. They become frightened because
in that state of being alone, this-ness is excluded. This is the
state of divtiva brafima. When this-ness is not excluded, then
you are only one and there is nothing to fear. That is what is
delineated by the word “seclusion” (kevali). This is the state of
seclusion (kevali bhava).

The one who is absolutely freed from pleasure and pain is
solely established (kevali) in the formation of God conscious-
ness. In Kalikakrama, 1t 1s sand:
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All those states, like the perception of pleasure and pain and the
thoughts associated with them, have arisen by imagination. That
differentiation is actually the great illusion of duality, Herein
one distinguishes between two opposites, such as the differen-
tiation between pleasure and pain, thinking pleasure i1s welcome
and pain is to be avoided, The vogi who has destroyved this kind
of 1llusion actually attains the real fruit of voga. (Kalikdkrama
Stofra)

In the present stitra the word fu is not meant to indicate sepa-
ration, but to indicate supremacy, to indicate that he is above
the state of individuality.

And now, contrarily, the author will, in the next siitra, ex-
plain the state of individuality that is absolutely the opposite
of this state.



35. mohapratisamhatastu karmatma [/

The yogt whose God consciousness is destroyed by this
state of illusion is dependent on his action.

On the contrary, the vogi whose God consciousness is destroyed
by this state of illusion is dependent on his action. The past,
present and future actions (karmas) of this yogi, whose God
consciousness has been destroved by the illusion of duality, will
control him and make him their plaything. He iz just an ordi-
nary human being. He is not capable as a yogi. Having his state
of being destroved by this illusion of duality, he thinks, “This is
pain and it is not good. This is pleasure and it is better than
pain. I have a good job which is very nice. 1 have been fired and
I am very sad!” This is the state of individual being.

The Sanskrit word moha means ignorance (ajidnal. The
words prati samhatal mean “who is constricted by this igno-
rance, this illusion” (mohat. He is not the player of pain and
pleasure as a vogi is. Being shrunk by illusion, he is pain and
pleasure’s plaything. He is said to be the embodiment of action
(karmatmd) and as such, he is dependent upon action. Actions
will control him. He is always stained (kalasikita) by good and
bad actions.

This is well said in the Kalikakrama Sastra:

When this vogi does not maintain the awareness of God con-
sciousness, having his God consciousness covered by ignorance,
then because of his differentiated perception of the world, he
does not experience the thirty-six elementary states of the uni-
verse, beginning with the element Siva and ending with the ele-
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ment earth, in a supreme or universal manner. Only the states
of good and bad appear to him, which are unfortunate and which,
when experienced, cause supreme pain to shine within him.
Because of this, he has become an absolutely unfortunate being.
(Kdlikikrama Sistra)
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Siva Sutra 3.36

ete. He causes them to be fearful, or if he is satisfied with them,
drives fear away from them. He is the bestower of boons and
curses, Even the Lord of Death cannet stand before him. By the
power of his will, he can level great mountains. (Svacchanda
Tantra 6.54-55)
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Siva Sutra 3.37

So, when it is proven that the power (karana sakti) to create
and destroy already exists, then when he desires with an in-
tense force of awareness, that desire will come true not only in
the dreaming state or world of imagination, but also in the
waking state. He can also create worlds of his own in the wak-
ing state. In fact, he can create whatever he desires in the out-
side world and these worlds which he has created can also be
perceived by others,
It is also said i Tattvagarbha:

When those individuals, who are masters of the dreaming state
and the world of imagination, discard the absence of the estab-
lishment of awareness and secure and strengthen the power of
their awareness, then their desire becomes just like the heav-
enly wish-fulfilling tree (kalpataru).™

They become just like Lord Siva and being just like Lord Siva,
whatever they desire, whatever they think, that becomes true.

33. The kalpataru tree is one of the five trees of heaven, fabled to fulfill all
desires,
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And so, it is proved that the essence of this power of doing and
undoing is svitanirya sakti, which is the essence of pramaia,
the subject, and which is one with turya. It is only the power of
absolute independence that carries you to that supreme sum-
mit. Now the author tells us what we must do to regain that
power which has been diminished by the power of illusion,

38. tripadidyanuprananam [/

Emerging from the state of turva,
insert the absolute bliss of that state into the waking,
dreaming, and deep sleep states,
and they will become one with that state of turya.

Just as soon as vou emerge from samadhi, coming out from the
state of furya, insert the absolute bliss of that state into the
other three states of consciousness—waking, dreaming and deep
sleep—and in time, these four states will become one without
distinction.

There are three states of creation; (sristi}, protection (sthifi),
and reabsorption (lavah). The state of creation exists when you
are just about to direct your consciousness towards an ohject
(bhavaunmukhyal, In the creative state, yvou have not yet di-
rected your consciousness, but you are going to direct it. When
your consciousness is positively directed towards that ohject
(bhavabhisvanga), that is the profective state. And, when yvour
consciousness is carried away from that object and is going to
be inserted into another object, that is the state of reabsorp-
tion. In this state of reabsorption, vour consciousness is being
withdrawn from the object you are presently perceiving and is
about to be inserted into a new object. Being inserted into an-
other object is the creative state for that new object vou are
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about to perceive. But at this moment, in the state of reabsorp-
tion, your attention is not on either obhject. It has entered inter-
nal consciousness (antarmukhabhaval,

Take the example of the perception of a pair of reading glasses.
When you are going to perceive these glasses, that is the first
state, the creative state. Next, when you are perceiving these
glasses, that is the protective state. And when you have per-
ceived these glasses, what happens next? You lose curiosity to
perceive these glasses. When you lose curtosity to perceive them
then vou become curious to perceive another ohject, such as a
book. In relation to your perception of the glasses, this is the
third state, the state of reabsorption. But in your relation to
your perception of the book, it is the first state, the creative
state. In the third state, the state of reabsorption, your con-
sciousness has entered into vour God consciousness in the state
of absolute voidness (s&nva). This is the way of perception in
this world. First, yvou are about to perceive an ohject. Then you
perceive that object. Then after some time, you tire of perceiv-
ing that object and redirect your consciousness to perceive an-
other object, and =0 on. In this world, perception continues in
this chainlike fashion. This is why we agree with the Buddhists
in this regard. They also recognize that perception 18 the flux of
knowledge moving from one state to another state,

That which is residing in each and every point of these three
states 15 the state of turyva. This furya is filled with bliss and
enjoys the ecstasy of all these three states. Although it is cov-
ered by the energy of illusion still when you are relishing these
enjoyments of the senses in the beginning of enjoyment, in the
center of enjoyment and in the end of enjoyment, when the cu-
riosity has ended, that turva is felt for just one moment like a
flash of hghtning. It is revealed there for one instant. How 1s that
point, that instantaneous flash, to be held, to be maintained? The
technique of holding this point is only the trick of the master.

For example, when you take an ear of corn, which is well
cooked and you taste that corn, at the time of tasting, even
though this tasting is covered by the energy of illusion—just
like lightning—God consciousness is found. If, by the grace of
vour Master, vou have the power and the capacity to hold that
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moment, then you will gain entry into God consciousness. That
God consciousness is found in the beginning of that tasting.
How to hold it is just a trick. You do not have to move here and
there with breath. That will not accomplish it. It iz a trick to
hold that awareness. You cannot hold God consciousness with
prayer, weeping, or worship, or by any other means. It can only
be held by the trick of awareness which can be taught to vou by
your master,

So, even if your sense perceptions are covered by the energy
of illusion, at the time when vou enjoy any sensation, God con-
sciousness is momentarily shining like a flash of lightning. What
must be done in these moments where God consciousness shines
iz to be absolutely aware. If you do not maintain awareness, then
you are finished; vou are just like an ordinary human being.

Although this God conseciousness rises for only one moment,
vou have to give life to it and sustain it with awareness, To
accomplish this, just hold it internally by keeping your con-
seiousness introverted, not extroverted. It i with introverted
conscipusness that you will be successful. With introverted sue-
cessive unbroken consciousness, vou must give life to that God
consciousness which is held only momentarily. In these mo-
ments, vou must give rise to that God consciousness again and
again, It is said in Vijianabhairava Tantra:

You must perceive the reality of that atate which is filled with
vour own bliss of God consciousness, which 18 without differenti-
ated thought and which is always full of the sakéi of Bhairava.
This state, which ig absolutely pure and filled with universal
consciousness, fills the whole universe with bliss. (Vijhidna-
bhairava Tantra 15)

The experience of joy which rises at the moment you are united
with and are absolutely embracing yvour life partner is actually
the joy of brahman. This jov can only be known by a trick. If,
however, yvou do not know this trick, then it is just the union of
two beasts, (Vipignabhairava Tantra 69)

O Dewvid, it 1s not only in the union of two partners where you will
get entry in Crod consciousness but, if you possess the trick, then
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also at the time of remembering that sexual union vou will gain
entry into God consciousness. (Vijignabhairava Tantra T70)

It 15 not only in the matter of sex. Appearance will also carry
yvou to that God consciousness.

By emploving the trick of awareness, vou will enter God con-
sciousness at the very moment the joy, from seeing a desired
thing after a long time, arises in vour mind. {(Vijfifnabhairava
Tanira 71)

For instance, vour son, who has lived in a foreign country for
twenty years, returns unexpectedly and vou see him with great
surprise, You didn’t know he was coming. You had not received
any communication from him informing you of his coming. He
just arrives. So you were not prepared to see him, and then,
suddenly, vou see him. If vou know the trick of awareness for
gaining entry into God consciousness, then, at that very mo-
ment, when the joy of seeing you son arises in vour mind and
fills your being, you will enter God consciousness. That is mean-
ing of this verse,

If vou know the trick, yvou can also enter God consciouzness
through taste.

If at the time you experience the joy that arises in vour con-
sciousness when you eat a nicely prepared feast or taste a dehi-
cious drink vou have the trick to attain the awareness of
Bhairava, then vou will enter in that bliss of God consciousness
while eating or drinking. (Vyriid@nabhairava Tantra T2)

If, upon hearing a8 melodious song, he inserts his awareness into
the sound of that song, he will, at that very moment in one flash,
enter into and become one with Bhairava, (Vimanabhairava
Tantra 73)

This whole universe has come into existence just to carry you
to God consciousness. It is not meant to push vou down. This
universe is meant for vour upliftment.
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In these verses in the Spanda Karikd, it is said:

If, in those moments when vou are completely overcome with
rage, overwhelmed with happiness, filled with indecision or
wracked with fear caused by being pursued by a fierce lion, you
adopt the trick of awareness, vou will, in those vervy moments,
attain entry into God consciousness, (Spanda Karika 1.22)

So, it is not only in the experience of joyv that vou can play this
trick. It can also be utilized in the experience of griel and sad-
Ness,

It is only the player of tricks who is always without any cover-
ing. There ig nothing that can conceal his God consciousness, He
is always present. (Spanda Karikda 1.25)

Ksemardja now tells us that in Spanda Nirnava he has, with
great authority, explained this and we would be well advised to
examine that clarification,

In the Third Awakening, verse 20 said, “The fourth state
(turva) must be expanded so that it pervades the other three—
waking (jagrat), dreaming (svapna) and deep sleep (susupti’”—
just as oil falling on a sheet expands and spreads.

What is the difference between this stitra 20 and our present
stitra 38?7 There must be a difference even though Lord Siva
has given us two siitras that seem to have the same meaning.
In stutra 38, we are told that in three states, you must give life
to that fourth state and in sttra 20, we are told that in three
states, vou must insert the fourth state. This seems to give es-
sentially the same meaning to both of these verses.

But there is a difference of understanding in these two sttras.
In stitra 20, we are to understand that ultimately we have to
insert the state ol turyve into the waking state, the dreaming
state and the dreamless state, so that these three states be-
come one with the fourth state furva. In the present stitra 38,
we are told that by using the trick of awareness, we have to
insert furya into each and every act of our daily life. This is the
difference between these two sttras.
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A yogi should not only be satisfied to infuse the awareness of
God consciousness into these three states—waking, dreaming,
and deep sleep but also:

39. citta sthitivaccharira karanabahyesu |/

The awareness of God consciousness
should not only be infused in that state where
one'’s mind is established in one-pointedness,

but it should also be infused in the
establishment of his body,
in his organic actions,
and in the external objective world.

He should also find the state of furva in the objective world.
You must infuse turya—which gives life to the three states,
waking, dreaming and deep sleep—in each and everv action of
the universe. When one is introverted and his mind is estab-
lished in one-pointedness, that 1s the state of furya. In the same
way, when his coneciousness is directed toward the objective
world, when he is extroverted and not introverted, then in the
action of the body, in the action of the organs, and in the action
of the external objective world, he should hold the awareness of
internal consciousness, Then in time, he should also infuse the
life of iurva into that state.
It is said in Vijiana Bhatrava:

You must infuse your consciousness with the awareness that
this whole universe or your own body has been simultaneously
filled with vour own state of bliss. Through this bliss, yvou will
become melted in supreme bliss. (Vijiana Bhairava 65)
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On the contrary, when the grace of Lord Siva is infused into his
consciousness, this canses him to contemplate and realize his
own nature in its true sense. He then destroys all desires in
himself, refrains from moving toward the outside world, and is
constantly centered in his own God consciousness.

That is what is explained in this next sttra.

41. tadaridhapramitestathsayajjiva
satksayah [/

All desire vanishes in that fortunate person
whose consciousness 1s established in his own
real nature. For him, the state of being a limiled
individual has ended.

In this zGtra, the Sanskrit word faf means “real nature.” In
previous sutras, it was explained that this real nature, which
iz the state of furva, i1s only the state of the knower, not knowl-
edge or the known. When his consciousness is established, which
means his consciousness is fully aware in the state of supreme
God consciousness, then desire, which seemed to be existing
there, vanishes and individuality ends.

What is the meaning of the Sanskrit word jiva (individual-
ity ) used in this stutra? The word jiva refers to the state of being
wherein the awareness exists that “I am the body,” “1 am the
sense organs and organs of action,” “I am the mind, the intel-
lect, and the ego.” This state of individuality (jiva) comes to an
end and is alleviated when the yogl's consciousness shines in
his own nature.
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It is said in that Kalikahrama:

When one is experiencing in the dreaming state, he perceives
many different dreams. And vet when he awakens, these dreams
completely vanish and are not existing at all. In the same way,
when a fortunate vogi puts his awareness on this objective world,
thinking in this way, “This umiverse 15 not the objective world, it
158 only subjective consciousness,” then, the more he puts his
awareness in continuity on subjective consciousness, the more
he becomes one with that subjective consciousness, (Kalika-
krama)

Here, for this yvogi, this imagination has become true, If you,
with continuous awareness, imagine this universe is nothing
but your own self, your own nature, then by continuing to medi-
tate in this way, a time will come when vou will become one
with God consciousness.

Avoid those states which are existing and those states which are
not existing and by the oneness of God consciousness, eliminate
all the elasses of imagination and hold that state which is estab-
lished internally in your own nature.

That vogi, who is always established in his own nature and
who is determined to destroy the sphere of time (kala /7 by fix-
ing his consciousness on the timeless point, will in the near fu-
ture find that time has ceased to exist. He is established in the
final beautification of God consciousness and has achieved the
atate of final liberation. (Kalikdkrama)

When vour consciousness is resolute in finding the timeless
point, then you are said to be kdlagrisaikatatparah, “deter-
mined to destroy the sphere of time.” Where 15 this timeless
point to be found? It is found between two breaths, between
one step and another step, between one word and another word.,

In this verse, what ig the meaning of kaivalvapadabhag? It
means “final liberation.” This vogl does not become the object
of “being carried.” He is not carried by anvbody, He becomes

45. Here, the Sanskrit word &dla does not mean *death,” but “the sphere
of time.”
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Siva Sutra 3.42

from that covering. As such, he is completely liberated
(vimuktah). He actually is just like Lord Siva. He is supreme.

For him, this physical frame is like a different covering, such
as a blanket. Limited beings (jiva/) insert I-consciousness into
their physical bodies thinking, “this is my body, I am this body.”
When they go to the doctor, they say, “Please check my pulse.”
In fact, they have no pulse. In the true sense, the pulse is the
pulse of the body. But they say to the doctor, “Please check my
pulse. I don't feel well.” Actually, it is the body that is unwell;
they are always the same.

And, so, he is said to be absolutely liberated (vimuktahl, one
with nirvana (blowing out or extinguishing). He is said to be
exactly the same as Lord Siva. Having entered into the state of
supreme God consciousness, he is supreme, full, and complete.

In sutra 26 of this Third Awakening, it was explained that
his body is just like a sheath, the casing for a sword
(sarfravrittirvratam). This yogi does not infuse his [-conacious-
ness into that sheath. Like the sword, he remains separate from
the sheath.

It is said in Kularatnamdala Tantra:

When a supreme master reveals to him the ultimate reality, then,
from that very moment, he ig said to be absolutely liberated. For
him, the remaining portion of his life is just like 8 machine.
({Kulargtnamala Tantra)

After he is liberated, he lives in his body, which is just like a
machine, without any awareness of that living. He is eternally
centered in his God consciousness.

What can we say about that wize person who is established
for only one second in that supreme Brahman? He becomes lib-
erated and he liberates the whole universe.

It is also said in the Netra Tanira:

If one realizes the state of supreme God consciousness for only a
fraction of the time it takes to blink one's eves, then from that
very moment, he is said to be completely liberated and will not
come again into this world. (Netra Tantra 8.8)
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In Kulasara Sastra it is also said,

O beautiful Goddess, the glory and greatness of the real nature
of God consciousness 158 a wonder. If the word of that real nature
of God consciousness travels only in sound from one ear to an-
other, not in actual existence, then when the sound of that word
has entered the other ear, that word will liberate him instanta-
neougly. This is the greatness of that supreme state of God con-
scipusness. (Kulasd@ra Sastri)
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In previous stitras, the author explained how this yogi was cov-
ered by the five elements. These five elements are not the ele-
ments of ignorance (deha kaficukatad) deha, prana, purvastaka,
and sanyva,; they are the five elements of the elementary world
(pafica mahdbhitas). And so it is that this body, covered with
these five elements, does not produce fruit, So, what causes
this covering of five elements to continue to exist after he has
realized the real truth of his being? Why is it that this fivefold
covering does not instantaneously disappear at the time of the
realization of one's own reality of being? To this question, he
answers,

43. naisargikah pranasambandhah |/

This connection with breathing in and breathing out is
his nature.

Upon returning from the eternal state of God consciousness
the connection with breathing in and breathing out oceurs natu-
rally. It is his nature to travel with the breathing movement.
S0 just as soon as he descends from the state of God conscious-
ness he begins the journey of breathing in and breathing out.
This has already been said by Kallatta, pritksamuit pritne
parinata, “The first change of God consciousness takes place in
the breath.” Therefore, as long as he continues to breathe his
body must also continue to exist so that breathing is possible.
And so he maintains this body of five elements.

The word naisargikah (this is his nature) explains that his
connection with breath comes about due to the nature of his
energy of absolute independence (svatantrva Sakti), because
whenever this supreme Goddess of consciousness intends to
create this differentiated universe, she first creates limitation
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in her being by entering the state of the first breath, the breath-
less breath, pranana. When this pranana is existing, this body
does not become lifeless and even though the body may not
breathe in and out, it is not rigid. It is alive. Take your hand as
an example. It is not breathing in and breathing out and yet it
is not rigid. So there is the breath of life in your hand.

When a woman conceives a child in her womb, that child is
initially produced with pranana. In that child, there is no breath-
ing, there is only life. This breathless breath is the breath of
life. At the first movement of that energy, this supreme God-
dess is transformed into this kind of breath. And then that breath
(pranana) is transformed into the second movement of breath,
which is breathing in and breathing out (prina). This breath of
life (pr@gnana) is the seed of breathing in and breathing out. And
here she holds the state of limited being and then also enters into
the objective field. So this attachment with the breath that ap-
peared at the beginning is the glory of her svatantrva.

In Vajasaneyva Samhita, it is said:

That supreme and subtle energy is all-pervading, without im-
purities, always blissful, creating the entire class of energies of
Lord Siva and filled with supreme bliss. This supreme energy
Mahaghoresvari, fearful for the ignorant, is creative for thoese
who are hlissful and destructive for those who are unaware.
Mahaghoresvari destroys the sphere of time, which flows in three
ways as ida, pingald, and susumna, which is existing in prina,
apina, and samana® and which is found in present, past, and
future. (Vigjesaneyd Samhiia)

This energy of Lord Siva, which is not other than his conscious-
ness, creates and destroyvs the sphere of time by entering the
path of breath, and the three states of soma, siirya, and vahni

A7,  Prana, apana and somana are three of the five states of the vital Life
force, which are pritna, apina, samdana, wdina, and vyane, Priana is breath-
ing in and out; apfna exists when you go to the bathreom and push out your
excrement or urine. Samdana 1s the breath that keeps yvour nerves in tune and
all vital channels in balance. Uddna is the breath used to digest food in your
body. Vwidna is the breath that stimulates all this and directz it with vibrating
force.
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{fire). There, she first carries the three veins (nadi), ida, pingala,
and sugumna™ (frivahant. And she is filled in the three states
of soma ndadi, sirva nadi, and vahni nadi (trividham). And she
carries three times, past, present, and future (tristham,). Not
only does she carry time, she also destroys time. She destroys
time and she creates it. She creates time for those who are ig-
norant and destroys time for those who are elevated.
In Svacchanda Tantra, it is said:

He is manifested first in the initial movement of that breath,
which is only filled with lite {prénamayaft) and then in breath-
ing in and breathing out (prina), which in exhaling, creates
and in inhaling, destrovs. In reality, this breath is residing in
the heart of beings. (Svacchanda Tantra 7.25)

This second breath (priina)is represented by the Sanskrit letter
“ha,” which is (in S@rada script) shaped like a plough. The di-
recting of creation and destruction 15 attributed to this breath.
(Svacchanda Tantra 4.275)

Soit is well said in the present sitra (naisargikah pranasamband-
heth) “this connection to breath is Lord Siva’s natural way.”

And so as [ said earlier, Bhattakallata in his book Tattvartha
Cintd@mant has also explained this in this stitra:

Entering in breath {priina) is the first change of God conscious-
ness. This is the initial step towards manifestation. {Tattvartha-
cintdmant)

48, [Ida, pingald. and susumnd nddi are three predominant subtle veins
or channels that funcetion as “the path of breath.” The first vein in the lelt
side is called Idd, the predominant vein on the right side is called pirigald,
and the particular artery between these two veins ig called susumna. These
three veins pertain to the states of perceived (prameyal, pereeiving (pramda)
and perceiver (pramdiri). The state of the perceived (prameva) is the function
of 7@ vein inddil, The atate of perceiving (pramanae} 18 the function of pirigala
vein, and the state of the perceiver (praomatrd) is the function ol susumnda,
They are represented by the moon, the sun, and fire. The moon 12 I vein
fnddil, the perceived (prameval. The sun is prigald vein, state of perceiving
{(pramiipa). Fire is suswmndd niddi, the state of the perceiver (pramiitri).
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Now, the author tells us what the fruit of this yoga is for such a
yvogi. This stGtra ends this seripture containing the theory of the
Siva Siitras.

45. bhiivah syatpratimilanam [/

This yogi simultaneously and repeatedly experiences the
revealing state and the concealing state
of the objective world,

When this universe has arisen from the state of God conscious-
ness, then the vogi experiences the destruction of all differenti-
ated impressions and this whole world enters into his own na-
ture. Traveling toward the state of consciousness, it is eclipsed
(nimilana). And again, repeatedly, he feels this universe has
emerged from God consciousness afresh. This is what the vogi
who is established on the supreme path of voga repeatedly ex-
periences.
This iz well zaid in Svacchanda Tantra:

() Goddess, there is one state which is beyond the state of
untmand, into which one should direct his conseiousness, And
when one's self is absolutely directed into that state, he becomes
one with that state. (Svacchanda Tantra 6.332)

When fire, which has arisen from wood, has become absolutely
pure, filled with glamour and shining with flames, it does not
again enter into that wood. In the same way, when the self(@tma)
has separated itself from the differentiated perception of the
universe, it does not again get entry into that differentiated uni-
verse. (Svacchanda Tantra 10.371)



Siva Siitra 3.45

Having destroyed the impurities (mala) anavamala, mityiyamala
and kdrmamala, and become absclutely pure (nirmala), then,
even though he lives in the world of impurity (imalal, he does not
become attached to it. {Svacchanda Tanira 10.372)

In this sutra, this word (bhiivah) “repeatedly” means he gets
the consciousness of world, in and out, again and again. The
world appears az if it has risen inside and then it again merges
in his own self. And this happens over and over again, not once,
not twice, but repeatedly. This is the purpose of saying that for
this yogi, the state of being Siva is not fresh or new. It has not
appeared for the first time. This state of being Siva is already
his nature.

It 18 only due to the energy of mayva, which causes vou to be
mentally inefficient, that differentiated perception arises, It is
because of this you cannot hold the state of universal conscious-
Ness.

So, practicing in this way, repeatedly taking it out and then
bringing it back to your own nature, is intended for knowing
this very state of being.

This 15 the end of the Third Awakening.
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Conclusion

1. T have placed this commentary on the Siva Sitra before
the public because it is adorned with references from the dgamas
and the Spanda Sastra.

2. For the sake of destroying the differentiated perception of
this universe, let those fortunate persons relish the nectar of
this Sive SEtra commentary of mine. This Siva SFtra Vimarsini,
from which flows the secret of Siva, 1s filled with that ever-new
existent nectar and its essence.

3. The glory of this Siva Sitras commentary of mine is that
it has the power to generate curiosity to realize Saivism in the
minds of those who have no curiosity. [t expands and generates
a great change in their intellects. By merely tasting this nec-
tar, the fear of birth, old age, and death is removed.

4. The ordinary publie, because their consciousness is con-
cealed by the adjustment of the ego on a limited body in the
waking state, the dreaming state, and the state of deep sleep,™
does not perceive the original state of their God consciousness,
which is great and which belongs to Lord Siva himself. And
when, because of the teaching of Siva Sutra Vimarsini, that
rare soul realizes that this universe is only existing as congealed
foam in the ocean of nectar of universal consciousness, then
truly he has become one with Lord Siva.

401, These three states of ordinary consciousness—waking, dreaming, and
deep sleep—are defined as being the states ibhiva) of deliapromdltri,
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Conclusion

5. O fortunate ones, may vou immediately cross this ocean of
samesdara and be established and rooted in the supreme state of
God consciousness, which is filled with the nectar of eternal
light (prakdasal.

This Siva Sitra, which has come from the mouth of Lord
Siva and which is shining with the real seeret of his being, will,
by the trick of vour Master, cause vou to quickly overcome dif-
ferentiated universal perception.

Here ends the Siva S@itra Vimarsini.

purvastakpramitr:, and prfnapramidiri. The state of defa pramidtri—the state
of the experiencer attached to the physieal bodyv—is the state found in the
state of wakefulness. The state of puryastakpramatri—the state ol the eight-
fold experiencer—is the state found in the dreaming state. The state of prifna
promdiri 15 the state of mited being found when you are absorbed in the
wur]d [Jr H'I.ll,lT!l.l !-'ll[:![f!]:l-
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complete freedom of universal con-
sciousness, 20, 24

conciousness, 224

contemplation, 6, 33, 35, 143, 169, 182

creation, 33, 83, 99-100, 102, 104-6,
108, 156, 203, 206--T, 217, 219, 236

creativity, 134, 171

creator of the universe, 27, 176

dakzing, 237

dance, 156, 160

darsana, 197

death, 2, 25, 50, 52, 62, 102, 116, 130,
156, 1568, 161, 173, 191, 203, 216,
226, 229, 241
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deep sleep: in the state of deep sleep,
40; in the waking state, 40; state
within a dream, 40

degraded individual consciousness,
2156

deha: kadcukotfd, 234; pramifri,
24142

depression, 156

desire, 23, 4749, 60, 65-67, 79, 97,
143, 176, 218, 225-28

Devanagart, 104

devatasz, 76

devata, TH

diefirand, 16, 40, 107-8, 141, 14546,
148-49, 169

dhvina, 6, 16, 141, 14546, 14849,
169

difference, 13, 35, 43, 50, 81, 101, 123,
127, 139, 144, 151, 165, 172, 151,
18485, 202, 223, 225, 237-28

differentiated: knowledge, 18, 22, 26—
26, 131, 151, 179; nature, 19

dikcari, 27, 199

disciples, 4, 8-10, 14, 23, 27, 34, 60,
HbB-87, 9294, 10d, 111, 194, 187,
1949

discipline, 81

divine aspects, 12

doer, 25, 200, 207

drama, 156, 158-63

dreaming: state of deep sleep, 40;
waking state, 39

dreamless, 39, 53, 62, 120, 138, 153,
15758, 173, 180, 186, 204, 223

dream state within a dream, 40

drigyam kariram, 49

dualism, 116

dufilzha, 131, 208

eating, 192, 222

eclipse, 191

ecstasy, 148, 180, 18283, 220
ecatasy of consciousness (ciffa

camatkara), 183
ego, 20, 27,49, 129, 131-32, 138, 158,

175, 183, 188, 209, 214, 226, 225,
231, 241

eightfold subtle body, 209

ehigrata, 105

elementary, 141-42, 14445, 164,
173, 212, 234

elements, 23-24, 33-34. 53-54, 643,
95, 105-8, 110, 115, 132-35, 137-
39, 14144, 170,174, 190, 209, 212,
231, 234

elevate, 10, 199

embodiment, 22-23. 59, 89, 95-96,
105, 127, 169, 201, 208, 212

emotions, 34, 173

energies (sokiicakra), 42, 65, 198

energy of absolute independence
[sedlantrya sakii), 225, 234; action,
BE-69, 85, 99-102, 106-T7, 111,
113, 176, 203; bliss, 95, 100-101,
106--7, 111; consciousness, 68, 94-
95, 100-102, 106-7, 111; illusion
Lmayd sakti), 133; knowledge, 69,
95, 100--101, 106--T, 111, 135, 176,
199; will, 47, 5960, 6364, 66, 68—
69, 85, 97, 100-101, 106-7, 111,
176

enjoyer, 47, 183

enjoying, 42, 47, 52, b4, 55, 191

enjoyment, 25, 28, 47, 84, 122, 132,
156, 220

enjoys, 42, 58, 101, 181, 186, 220-21

enlightenment, 92, 13334

enslaved, 183

entangled, 129, 13132, 135, 134, 145

entangles, 113, 179

entangling, 54

essence, 69, 80, 108-9, 115, 123, 162,
179, 219, 241

ether, 27, 89, 106, 115, 132, 143, 170

eunuch, 99-100, 102

evil, 75

existence and nonexistence, 205

expansion, 74, 75, 102, 121, 133-34,
16354, 160, 201, 2034, 206, 208

experiencer, 4243, 64, 114, 21415,
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2432
experencing, 43, 57-568, 83, 109, 1385,
146-47, 160, 171, 214, 229
external perception, 106
extroverted, 68, 105, 221, 224

f-a-t-h-e-r, 28

faint impressions serfskarih, 149

faith, 81, 194

fallen, 103, 175

father, 28, 120, 178

fear, 106, 135, 179, 210, 216, 223, 241

fealing of incompletion, 26, 226

flash of lightning, 220-221

freedom, 19-21, 23, 150, 166, 171

fullness, 9, 12-13, 45, 74, 92, 108, 117,
136, 147, 189, 195, 197

gandha, 106, 132, 138, 170, 175, 226
gandha (smell), 24
gap, 121, 204, 215, 226

garbhe, 87

sarland of letters, 176-78
Garuda, 215

ghoratari, 193

ghora, 193

gocar, 27, 199

goddess, 47, B1-82, 233-35, 239

(od consciousness: held by the trick
of awareness, 221-23; in semadhe,
119, 186; subjective, H7, 75-77,;
supreme state of, 8, 16-17, 115,
135, 18384, 233, 242

Crorakhandtha, 103

grace of his master, 6, 94, 111, 172,
220

grammar, 46, 129

grammarian, 99, 107-8, 112

gunas, 132

grury, 92

gururupdyeh, 92

hamsa, 196
hathopakovukiya, 181
havih, 114

hell, 37, 64, 227

hero, 36, 4243, 111, 158, 161-63, 197
heroic yogi, 3334, 36-37, 4143, 151
heroine, 111

hridaye, 52

[-consciousness, 73, 86, 127, 192, 195-
96, 20810, 226, 231-32

I-ness, 53, 114, 183, 209

iccha: zakti, 63064, 84, 95, 101, 106-
T, 176; sakttiviimd humiri, 46

idam, 50, 108

idi@, pingald, and suswmnd nidi, 236

imaginary independence, 165

imitation, 109, 162

impressions of pleasures and pain, 26

impurities, 19, 22-24, 70, 227, 235,
240

independent supreme Crod conscious-
nezs., 13-16, 17

Indra, 215

indriva: sakiis, 42; vrittis, 42

inference, H6

inferior, 3—4, 6, 73, 84-85, 1045,
L1011, 130, T40—41, 158504, 19—
a3

inherent difference (vebhagam), 161

initiate, 122

initiation, 54, 60

intellect, 5, 14-15, 24, 27, 129, 131-
32,135, 138, 168, 162, 167-68, 175,
188, 209, 226, 228

intellectual: acts, 131; organs, 129,
131-32; state, 24

introverted succegsive unbroken con-
agousness, 221

isvara, 108

tzana, 101

Jada {inzentient), 12
Jagrat, 3, 181, 209
Jala (water), 24
Japah, 195

Jiva, 19, 104, 228, 232
fiveenmukta, 55, 172
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joviul, 44, 156

joyous, 47, 82, 117, 160, 178, 208

junction, 121, 215

Jves tha salkti, 28

Jidhetusen, 193-99

JAfina, 18, 20, B4, 95, 97, 106-T7, 111,
116-17

iAfnagarbha, 183

jiAnam; bendhaf, 18, 20, 116, 131;
Jjagrat, 38

Jffinakakis, K, 176, 199

Jgrifinendrivas, 107, 198

koivalvam, 143

kalfi, 22-24, 33, 70, 95, 107, 13334
137-138, 226; and nivetfi, 107;
garira, 22-23

kolddhoa, 139

kalodinam, 133

holiis (circles), 13T

kalitkiakrama, 190

Kallata, 115, 234

kalpataru, 218

karana, 217-18

karma, 25, 191-92, 212

harmendrivas, 107, 198

koulfrpova, 14548

kavargadizu, 175

kofcukas, 107, 134, 137, 226

kala, 23-24, 107, 137, 226, 229

Kalagni Rudra, 3334, 13940

hirmameala, 22-26, 240

kevall bhdva, 210

kihecari mudri, 89-90

klediys, 227

krama mudri, 77, 84

hrigi, 46

kriyi saktih, 100, 102, 106, 107

Krisna, 65, 157

Ksemardja, 4-5, 9-10, 13, 15, 23, 34,
62, 108, 110, 122, 127, 182, 200,
204, 223

hsetrafiids, B

Kulacudamani Sastra, 90

kulamargena, 90

kuloratnamalao, 232

kulasdra, 233

Kulavukta Sastra, 45

Kula system, 3, 197

kumiri, 46

fumbhahkd, 142-43

kundalini, 27, 81-86, 111-12, 179,
237

kitablja, 111

Laksmi, 145148

Laksmikoulfrnava Toantra, 54, 60

laya: bhavand, 139; cinfanda, 139

Liberation, 2, 6, 83-84, 142, 185, 201,
229

himitation of the ego, 24
foka, 5T

ma-ha-a, T4

Macchandanatha, 103

mahoa, 10

mahabhittas, 106, 132, 138, 234

mahdghora, 27

mahdghoregvart, 285

g hdmdyd, BT

mala, 13, 19, 24--26, 29-30, 70, 227,
240

Manthidno Bhatrove, 43

mantra, 6, 60, 68, 70, T3-76, T8-81,
86, 92, 109, 123, 127, 128, 19594,
214--15

mantramahesvara, 214

manrira virva, 54, 65-69, 73, 90-92,
123

mantreéoara, 214-15

muatrikicakrasambodhak, 94

mddhvamika, 14

mdating, 34, 70, 85

mling cobra, 69

malinfvijova, 30-31, 69, 2-03, 121
22, 187

Milini Vijayva Tantra, 19, 24, 34, 41,
123, 140, 196-77

mitrikia, 26—28, 85, 94, 110-13, 179
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matrikfcakra, 89-=70, 84-95, 110-11,
113-14. 176

mitrikdcakra, precious secret of, 110

miyiya, 25

miavivemala, 22-23, 25-26, 30, 240

meditation, 6, 15-16, 32, 36, 40, 58,
68, 120, 123, 13941, 145, 169-T70,
202

merge, 1349

merging, 14143

milk of a bird, 15

mind iz mantra, 74, 123, 127

misery, 163, 231

maoka, 40, 1371, 1458, 179, 212

moksa, 6, 84, 142

monism, 4, 116

mritvujitabhattiraka, 201

mudra, 32, 77, 84, 8993, 133, 183

mudrd virva, 92092, 123

mukiah, 174, 183, 185

mitladhdra cakra, 27, 81, 170

mystical, 3, 8, 35, 5T

naisergihah, 234, 236

nastasyve, 185

nature, undifferentiated, 19

nida, 52, 112

nddde, 236

nadizarthara, 141=-42

nardyand, 5

Netra Tantra, 5, 4748, 59-60, 149,
167, 170, 174, 182, 201-2, 232

nimilaonag, 238

nirmala, 2410

niruddha, 105

mirvanag, 232

nirvikalpa, 1TE-T9

nivritti kala, 137

nivati, 2324, 107, 137, 226

non-fullness of knowledge, 13

nonsuceessive movernent, 42

nostril, 142

nothingness, 14, 36, 90, 204

objective God consciousness, 76-77

ohjectivity, 41-43, 53-54, 83, 110-11,
171, 207

offerings, 114

o, 16, 80

(AL hUﬂder -I:J.I"I.'LI ‘.“‘P]\'H mepns
(upidvash, 117

organic energies, 42, 181

organs: of action (karmendriva), 15,
24, 27, 29, 107, 13435, 238 of cog-
nition (ffidnendriva), 15, 106, 135

padmisana, 89, 146

para pramatri, 33

pare visarge, 104
paramakiva, 11, 17-18, 44, 9§
paramdtman, 14
paraomesvara, 19, 56
paramaria, 42

parapara visarga, 104
paripard sakfi, 3
pardsakii, 3

Pardtrimsika Sasira, 95
pardedh, 177

pari gakii, 3

passive effort, 30, 79
pagvantl, 85, 197
Patanjali’s Yoga Siitra, 16
pauseless, T8

pafica mahabhitos, 234
Panini, 99, 1079, 112
paremesvart, 197
Patadjali's Yogo Darsana, B7
perfect fullness of self, 117
pervasion, 150-51, 184
pingali, 2835-3T7
pithesearis, 29
prabuddha, 41

prakdsa, 61, 79, 110, 249
prakriti, 24, 61, 107, 137
profeva, 104

prafovikalo, 214
promana, 82, 215, 256
promdata, 214-15, 2189
pramatri, 8283, 114, 215, 236, 242
proameva, B3, 216, 236

3l6



Index

pramifi bhava, 83

;Jm{rfrmrr‘.r':huncfﬁnff, 246

praraie mandea, 7476

prarabdha, 191

pratibhda, 30

pratibhijia, 217

pratisthad kald, 13718

praiyabhijida, 3, 5, 21, 25, 158, 171,
185, 209

pratvidhiara, 109, 111, 141, 145, 147

proavatanah, T8

prayer, 221

pritiaamueit, 234

pripa, 14, 108-9, 147, 170, 183, 214,
226, 234-38, 242

priina apana, samana, udina, and
vyina, 235

prana kaki, 61

priapabija, 109

pranamayeh, 236

prinan, 237

prionance, 235, 237

prapapramidir, 242

prisnasamacare, 184

pripakakts, 238

prandyama, 16, 141-43, 145-47

prarabdha karmo, 19192

pritsida mantra, T4-76

prither, 24, 33, 95, 1056-7, 109-10,
13234, 137, 174

purification, 142, 145

puryastakpramairi, 242

purvagfoko, 132, 134, 138, 158, 160,
170, 183, 209, 214, 226, 234

168

rasa (Laste), 24

ratdr sakti, 53

riga, 23-24, 107, 137, 226

rijjas: abhinagya, 159, 162; guna, 132,
159

reality: of everything, 11; of the =elf,
13, 127, 130, 145, 161, 165, 167,
206

realization, 13, 16, 165, 167, 178, 194,

230, 234

repeated birth and death, 129

rudras, 9

Ridra Sastras, 4

riipa (form), 24

gacred, 1, 3-4, 10, 43, T4-T6, 84, 87,
186

sacrifice, 115

sodd@siva, 50, 54, 108, 134, 214-15

sadvajatfa, B4

sahajavidyijoyeh, 1449

anhasrirdha cakro, 170

sokala, 214

samacersanoam, 184

samand, 89, 138, 144, 150

sgmandantam, 118

samadhau upasargo, B8

saomdadhi, 16, 2021, 35, 37, 41, 57-
68, 87, 101, 103, 119-21, 138, 141,
145-46, 148-49, 165, 167, 184,
188, 218, 238; obstacles to attain-
ing real, 88

samdveta, 31

samdhana: *aiming,” 54

sarithifre, 137, 206

sambalpa, 151

samsara, 2, 13, 19, 28, 134, 197, 242

srmel, A6, 238

sorvafianottora, 16

saftva guna, 132

saltvika abhinava, 159, 162-63

safyuga, B4

aih, TH

savikalpa, 178

sadhaka, T8, 89, 144

sadhands, 16, 52, 64

samdnyva, 25

s@tatyva gomane, 129

aiftva, 24, 159

afttpikea, 159

semen, 82—83

semivowels, 107

sensations, 110, 132, 170, 215, 221

sentences, 4, 26, T4, 76, 164, 175, 178
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79, 199

sex, 28, 47, 222

siddhas, 10, 64, 164, 215

Siddhamypita Tantrao, 111-13

sx coverings, 1078, 134, 226

soma, 61, 235 36

son or daughter of a barren woman,
15

soul, 76, 135, 16880, 198, 204, 241

sound, 3, 29, 50, 6869, 85, 88, 106,
112, 120, 153, 170, 177, 199, 223
226, 233, 242

soundless, 69, 85, 112, 110, 177

s Trar, 109, 196

space, 12, 17, 23, 32, 60, 63-64. 171

spanda, 3, 9-10, 17, 23, 29, 31, 35,
43, 56, 60-62, 64, 66, 70, 77, 79,
£6, 88, 91, 96, 113, 117, 122-23,
132, 160, 165, 182, 207, 209, 237,
slstra, 135, 14041, 241: nirnaya,
10, 23, 223

spandana (internal throbbing), 147

sparia (touch), 24

speech, 85, 177, 188

sphute, 99

sphutatome, 99

sphitatara, 99

spirituality, 64, 194, 227

spontaneous, 78, 195

srigfi, 203, 206, 219

Stavaciniimani, 158

sthiina-prakalpani, 6

sthiti, 203, 206, 219

sthitidasd, 203

sthitivaccharira, 224

sthitla, 139

subject, 42-43, 111, 144, 200, 215, 219

subjectivity, 41-43, 53, 57, 83, 110-
11, 206G

subtle, 5, 10, 24, 27, 40, 81, 97, 114,
119-21, 134, 137-39, 142, 147,
160, 171, 173, 179, 182, 204, 235
38

subtleness, 171

succesgive movement, 32

Hu;:rfﬂ'md'ﬁ'hn, 41

supreme glittering (sphurana), 184

rupreme void, 89, 112-13

surrender, 9

sugmi, 237

susumna nagi, 1432

sugupli, 3, 36, 38-39, 180-82, 209,
223

siikgma korira, 138

slikgma vritii, 147

slifezmtita, 147

slirva, 61, 23536

Svecchando Tantra, 5, 24, 31, 43, 47,
63, 66, 142-44, 150-52, 160, 164
60, 171, 174, 183, 18880, 195-96,
215-16, 227, 236-37, 239440

svacchandre, 165, 192

svaciffa, 182

svapna, 3, 36, 38, 180-82, 209, 223

srapnasedtantrya, 61

svariipa, 33, 129

svatantrablval, 164

spistika Thana, 146

sufElantrva sakti, 26, 30, 3233, 47, 69,
167, 173, 175-77, 219, 225, 234

Swami Lakshmanjoo, 1, 34, 6

gward, 181, 232

subda, 24, 106, 132, 138, 170, 175, 226

sabdards, 69

Saivizm, 2-6, 19, 33, 45, 04-95, 104,
107-8, 140, 241

ankticakrn, 66, 199 226

sahticakrosamdhine, 32

saktimina, 155

saktizandhiane, 59

saktitamd, 47

okt pratyahiara, 111

saktopdva, 6, 33, 141

Sankara, 17

sarada, 236

Rarira, 14, 114, 214

sariram havih, 114

sarfravrittirvratam, 191, 232

gakto samaveba, 34
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sambhava: samavesa, 30=-31; visarga,
14

simbhavopdva, 6. 32-33, 70, 124,
127, 14041, 144, 149-50, 181

srintafitd kali, 138

santd kold, 137-38

adsfra, 14, 44

Siva: sistras, 4; consoousness, 192;
has five energies, 106; Sttras, 1
2,4-6,9-11.47, 70, 73, 85,94, 111,
125, 1431, 144, 194, 199, 239, 241;
Sttra Vimariini, 2, 4-5, 24142

gtvayvoge, 169

sevauydptt, 150-51

givirastha, 89

Srikanthisamhbita SFstra, T8

Sri Kanthi Sastra, 173

subhasubhavasand, 26

fuddho, 66, 589, 124, 138, 214

suddhavidyd, 23, 66, 108, 134, 215

guddhea tattva, D4

aftddra, 185

afilabipa, 100

giinva, 14, 53, 170, 209, 214, 220, 226,
254

satkona, 111

tanmatras, 105, 132, 134, 138, 209,
426

tantras, 34, 43, 85, 107, 157-58, 175,
197

Tantrasadbhive, T8, 30-81, 90, 132,
135

Tantraloka, 6, 95, 111

taste, 42, BS, 106, 110, 132, 170, 175,
198, 220, 222, 226

dolpurusa, 84

tattvagarbha, 218

tottvas, 23, 134, 147

tattvadhve, 139

tattv@namaviveko, 133

tattvi@rtha, 236

dirlue, 143

tamas, 24, 169, 162; abhineyva, 159,
162; guna, 132, 159

tdmasika, 129=-30

fejas (fire), 24

this-consciousness, 20810

this-ness, 53, 154, 210

thoughtless, 4041, 104, 138, 132

Timirodehata Tantra, 115, 179

firaskare, 214

firocthitne, 86

trance, 30, 34-35, 144, 180

transcendental, 177

fritne, 1o

trika system, 4

trikona, 1001401

fripethi, 83

Trigirobhairava, 93

fritayabhioktd viresah, 42

furya, 3, 36=37, 41-43, 121, 180-181,
184, 186, 188, 190, 219-220, 223
224, 226, 228

furyarasa, 180, 186

turva (camatkidra), 208

furvatita, 190

weeira, &

wditna, 235

wdyamo bhairgea, 30, 36, 70

umi, 4647

wmdkumir, 47

unawarenesa, 40

universal: agitation, 68; conscious-
neas, 6, 14, 1921, 24, 2930, 36,
44, 53-54, 68, 113, 145, 148, 153~
o4, 156-57, 177, 221, 240-41;
dance is his self, 156; God Con-
sciousness, 6, 150-155, 157158,
185; I-Consciousness, 14, 24, 80,
108-10, 1896; power, G5-66; wheel,
fh-66

universality, 3, 11, 99, 160, 209

unmaeand, 144, 151, 239

unmesa, 51, 97, 108, 112

upaenigad, 161

upitya, 6, 32-33, 73, 93, 123, 141

Utpaladeva, 5, 110, 185

Hnatid, 99
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usma, 108

vacuum, 14

vahni, 23536

vaikhard, 85, 177

idya, 185

varga, 23, 177-78

variana, 162

varpa, 6, 185

Vasugupta, 1, 4, 10, 15

vitcaka (world of the alphabet), 28

vieva (world of objects), 26, 28

ik, 85

Vamadeva, 54

vamda, 28

Viasudeva, 80

iy fair), 24

vedana, 152

Vedas, 14

Vedfnta, 95-96, 161

vidva kald, 137

vidvasamhire, 119

vidvd kald, 107, 12738

vijfidna, 14, 34, 51, 53, 65658, 221,
2324

Vijadnabhairava Tantra, 5, 115, 117,
133, 138940, 154, 183, 195-96,
93129, 238

vikalpa, 38, 145, 227

vimaraa, 74, 182, 195

vimarbasakivi, 200

vimarsing, 4

vimuaktonh, 231-32

virgs, 42-43

Viravalo Eu‘s.ﬂm, 34

virekah, 42

virya, B2, BH—86

visarge, 84, 95, 102, 104-5_ 112, 177,
199

visargasakiif, 199

vismaya, 44

vigisfo, 25, 87

vegrante, 105

visvam, 201

visvasemghaitah, 144

vikvasarmhareh, 32

vtava samghatta, 63

Visnu, 215

vitarka dtmaffiinam, 56

void, 14, 53, 158, 160, 170, 2034, 209

vindness, 14, 50, 53, 90, 115, 203, 220

vowels, BE, 94-95, 97, 99, 102, 104,
17778

vritte, 4, 237

vyutthina, 35, 165

wakelilness, 154, 157 in deep sleep
state, 40; in dreaming state, 40; in
waking state, 39, 41

wheel of energies, 28, 3234, 4142,
198--99

wish-fulfilling tree tkafpafaoru), 218

woman, 103, 167, 207, 285

womh, 129, 160, 177, 226, 235

wonderstruck, 45

waorship, 192, 221

worshiper, 78

vogodarsena, 169

yogic powers, limited, 85, 70, 146
yoni, 22, 17778

vonivarga, 22-23, IO
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The Author
Swami [Lakshmanjoo

Swami Lakshmanjoo was born in Srinagar, Kashmir on
May 9, 1907. He was the last and the greatest of the saints and
masters of the tradition of Kashmir Shaivism. Having a deep
understanding of the philosophy and practices of Kashmir
Shaivism, he was like a splendid and rare jewel. Beginning from
childhood he spent his whole life studying and practicing the
teachings of this unigue sacred tradition. Because of his intel-
lectual power and strength of awareness, he realized both spiri-
tually and intellectually the reality of its thought.

Being born with a photographic memory learning was always
easy. In addition to complete knowledge of Kashmir Shavisim
he had a vast knowledge of the traditional religious and philo-
sophical texts of India. When translating or teaching he would
freely draw on other texts to clarify, expand and substantiate
his teaching. He could recall an entire text by simply remem-
bering the first few words of the verse.

In time his reputation as a learned philospher and spiritual
adept spread. Spiritual leaders and scholars journeved from all
over the world to receive his blessing and to ask him questions
about various aspects of Kashmir Shaiva philosophy. He gained
renown as a devotee of Lord Shiva and as a master of the
nondual tradition of Kashmir Shaivism.

Throughout his life Swami Lakshmanjoo taught his diseiples
and devotees the ways of devotion and awareness. He shunned
fame and recognition and did not seek his own glory. He knew
Kashmir Shaivism was a most precious jewel and that by God's
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grace, those who desired to learn would be attracted to its teach-
ings. His earnest wish was that Kashmir Shaivism be preserved
and made available to all who desired to know it.

On September 27, 1991 Swami Lakshmanjoo attained the
great liberation and left his physical body.
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