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GUIDE TO PRONUNCIATION

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

as

as

as

a in America.
a in father.
iin fill, lily.
iin police.

u in full.

u in rude.

ri in merrily.
ri in marine.
e in prey.

ai in aisle.

0 in stone.
ou in house

S in sure.

sh in shun, bush

s in saint, sun
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PREFACE

In the revelations that comprise this audio study set, the fully
God-realized master Swami Lakshmanjoo unfolds for us the hid-
den maps needed to traverse the sacred landscape of the spiritual
practices of Kashmir Shaivism. This text, Vijidgna Bhairava, is the
manual for Self Realization. It is a practical training guide, not a
theoretical exposition. Having dedicated his whole life to the teach-
ings of Kashmir Shaivism, both practical and philosophical,
Swamiji, as we fondly called him, was uniquely qualified to offer
his guidance and reveal its true meaning. He was a true master.
Having realized the supreme teachings of Kashmir Shaivism, the
fullness of universal God consciousness, he dedicated himself to
the upliftment of all those who came to sit at his feet.

For more than half a century scholars and aspirants alike came
to study the VijiGna Bhairava with Swamiji. All have given ac-
knowledgment for Swamiji's contribution in revealing the true
meaning of this difficult text. In 1959, Paul Reps authored the
classic' Zen Flesh, Zen Bones, dedicating his fourth chapter on
“Centering” to Swami Lakshmanjoo.! In 1961, Lilian Silburn pub-
lished Le Vijaana Bhairava® In 1979, Jaidev Singh dedicated
Vijigdnabhairava or Divine Consciousness with the following
words: “With profound respects to Swami Lakshmanjoo who un-
sealed my eyes.”

In 2002, Vijfigna Bhairava~The Practice of Centering Aware-
ness® found its way into the market place. This book was compiled
from my preliminary transcript which was unchecked and incom-
plete. This transcript was unfortunately misappropriated and giv-

1. Zen Flesh, Zen Bones: A Collection of Zen and Pre-Zen Writings,

Paul Reps, Anchor Books, New York, 1957. '
2. Le Vijigna Bhairava, Lilian Silburn, Publications de IInstitut de
Civilisation Indienne, Editions E. de Boccard, Paris, 1961.

3. - VijAi@nabhairava or Divine Consciousness, Jaideva Singh, Motilal

Banarsidass, Delhi, 1979.

4. Vijadna Bhairava-The Practice of Centering, Indica Books,
Varanasi, 2002.
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Preface

en to two independent authors for publishing without my consent.
Any intelligent reader will see that, by comparison with the
present publication, it is both incomplete and fraught with mis-
takes, and therefore quite misleading.

These revelations of the Vijfidna Bhairava were recorded at var-
ious times between 1973 and 1984. The recordings include the ini-
tial rendering of the verses and the practices they prescribe, along
with further clarifications and explanations. These additional clar-
ifications were given at the request of some of Swamiji’s devotees
who continued to have difficulty understanding certain verses and
the associated practices. It is because these recordings were made
at different times with different equipment that the audio quality
varies.

I have chosen to publish Swamiji's translation and commentary
on the Vijnana Bhairava as an Audio Study Set, because I am con-
vinced that the deeper truths of this scripture will be revealed
through hearing the spoken word of a realized master.

To help in the study of this text, each dh@rana has been separat-
ed into individual audio tracks. Also, at Swamij’s request, each
verse has been presented in the original Devanagari, along with a
Romanized transliteration.

The transcript itself has been kept as close as possible to the
original spoken word. On a few occasions, where deemed necessary
for clarity, I have added additional words within square brackets.
Words within rounded brackets are Swamiji's own. Also, very occa-
sionally a word here or there has been amended for the sake of the
flow of the English. Numerous footnotes have been added to help
in the study of this text. All footnotes are Swamiji's own words un-
less specified as an “editor’s note” or simply a text reference.

The original Sanskrit text used by Swamiji was the Vijigna
Bhairava, published in 1918 as Volume 8 in the Kashmir Series of
Texts and Studies. Even though this particular volume contains a
commentary, partly by Kshemargja and partly by Shivopadhyaya,
Swamiji chose only to use it as a reference for the original verses—
the actual words spoken directly by Bhairava to Bhairavi.
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Preface

1 am sure you will find Swamiji's revelation of Vijfidna Bhaira-
va-The Manual for Self Realization not only deeply interesting,
but profoundly inspiring, and ultimately . . . illuminating!

May Swamiji's blessing shine upon youl!

John Hughes

Universal Shaiva Fellowship
Culver City, California
September 29, 2007
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SWAMI LAKSHMANJOO
The Author

Swami Lakshmanjoo was born in Srinagar,-Kashmir on May 9,
1907. He was the most recent and the greatest of the saints and
masters of the tradition of Kashmir Shaivism. Having a deep un-
derstanding of the philosophy and practices of Kashmir Shaivism,
he was like a splendid and shining rare jewel. From early child-
hood he spent his life studying and practicing the teachings of this
unique sacred tradition. Because of his intellectual power and
strength of awareness, he realized both spiritually and intellectu-
ally the reality of its thought.

Being born with a photographic memory, learning was always
easy for him. In addition to complete knowledge of Kashmir Shav-
isim, he had a vast knowledge of the traditional religious and
philosophical schools and 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 remembering the first few words of a verse.

In time, his reputation as a learned philosopher and spiritual
adept spread. Spiritual leaders and scholars journeyed from all
over the world to receive his blessings 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 non-dual
tradition of Kashmir Shaivism.

Throughout his life, Swamiji taught his disciples and devotees
the ways of devotion and awareness. He shunned fame and recog-
nition and did not seek his own glory. He knew Kashmir Shaivism
was the most precious jewel and that, by God’s grace, those who
desired to understand would be attracted to its teachings. His
earnest wish was for Kashmir Shaivism to be preserved and made
available to all humankind.
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Swami Lakshmanjoo

In 1990, during his explanation of the sixth chapter of the Bha-
gavad Gita, Swamiji gave a rare glimpse into the fullness and glo-
ry of his own experience:

“] was smoothly going on with my practice and abruptly
saktipdta [grace] came and threw all its force in me. It
was tivra tivra (super-supreme) $aktipdta. And then it
happened and I was newborn. I became so great. I don’t
mean to boast but this is what happened. I was newly re-
born. And, because I had to become Bhairava, I had to ex-
perience all of the states of yoga. And it happened, every-
thing happened. I had all experiences; and cidananda
also, jagad@nanda® also. Everything happened. You can’t
imagine the ways of saktipata.”

On 27 September 1991, Swami Lakshmanjoo left his physical
body and attained the great liberation.

5.  Cidananda and jagad@nanda are the final stages of the seven states
of tiirya, also known as the seven states of @nanda (bliss) (see Kashmir
' Shaivism, The Secret Supreme, 16:113-115).
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INTRODUCTION

The teachings of Kashmir Shaivism are so rich and detailed in
their descriptions of the ascent of individual consciousness to uni-
versal God consciousness (Paramasivae) that Kashmir Shaivism
has been aptly described as “the mystical geography of awareness.”
It includes a highly developed system of spirituality that empha-
sizes not only the intellectual understanding of its philosophy but
also the direct realization, the direct experience, of its truth.

For the Kashmir Shaiva, the very nature of truth, its defining
characteristic, is that it is unlimited and universal. The human in-
tellect, on the other hand, is limited and individual, and, as such,
it cannot contain within its grasp that reality which transcends it.
For the Kashmir Shaiva, truth, being universal, cannot actually be
expressed or revealed through language. Any attempt to define
and contain it with the spoken word only limits it. If truth is to be
known and understood, it must be experienced through direct real-
ization.

Kashmir Shaivism offers many different practical approaches to
the realization of the ultimate reality. These approaches vary de-
pending on the ability of the seeker. In the sacred and purely
monistic Tantric text Vijii@na Bhairava, the Lord, Bhairava, sets
out one hundred and twelve techniques of spiritual practice to be
used by an aspirant eager to realize the divine universal reality.
These secret practices are revealed by Bhairava as he answers the
questions posed to him by his consort Bhairavi, the Divine Mother.

The narrative begins with Devi, feigning ignorance, speaking to
the Lord Bhairava telling him that, even though she has heard all
the various theories and explanations of the nature of reality, she
still has doubts and is not completely satisfied. She implores
Bhairava, “What is the real essence of the way we have to tread?
Please, O Lord, remove my doubts entirely.”

Bhairava answers by telling Devl that she has asked the ques-
tion that is worth asking. He says it is a question—a secret ques-
tion~that is the real essence of all Tantras. He then continues by
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Introduction

explaining that all the processes illuminated in the Tantras are
not meant for great or highly elevated souls; but for those who are
not completely developed. He emphasizes that all these processes
are just to begin with. “You begin with them and then leave them
aside.” This is because, in reality, the supreme state is not
achieved by the support of means (up@ya). It happens automatical-
ly by the independent grace of Bhairava.

All means exist within the world-which is bound by time, space,
and formation—while the supreme state, the state of Bhairava, is
beyond the limitation of space, time, and formation. It is beyond
thought and cannot be perceived through the mind. It is the state

"of unlimited universal subjectivity which can’t be found. Why? We
are‘told that, whenever you search for the reality of Bhairava, you
can’t find it because the real state of Bhairava is actually the real
state of the knower. It can’t be found because it is always the per-
ceiver, not the perceived. When you have a desire to perceive this
state you can only perceive it when it comes down one step lower
in the state of Bhairavi, i.e. the known.

So, in answering Devi’s question—“What is the real essence of the |
way we have to tread?”—Bhairava will teach her one hundred and i
twelve ways to enter in the universal and transcendental state of
consciousness. And, because Bhairavi is the way, then all of these
ways, these means, reside only in the field of Bhairavi, Sakti, not
in the field of Bhairava.

But what is the relationship of Bhairavi to Bhairava? Is Bhaira-
va superior to his Sakti, Bhairavi? To answer this, Bhairave tells
us in verse eighteen that, “just as there is no differentiation found
between energy and the holder of energy, so also there is absolute
unity between Bhairava and Bhairavi.” And so, because of the uni-
ty of Bhairava and Bhairavi, you can experience the identity be-
tween the energy and the holder of energy by entering in the state
of energy, Bhairavi.

In order to grasp the meaning of the phrase “divine universal re-
ality,” and to attempt to understand the means for its attainment
as embodied in the unity of Bhairava and Bhairavi, and as ex-
pressed in the one hundred and twelve spiritual practices, it will

XXVi
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Introduction

be helpful to briefly examine the non-dual cosmology and soteriolo-
gy of this profound tradition.

COSMOLOGY

In describing the nature of reality, the Kashmir Shaiva explains
that there is only one Being called Siva, also known as Bhairava.®
This Being is the nature and existence of all beings. This Being is
defined as being filled with the infinite light (prakasa) of God con-
sciousness. The Shaiva also holds that the objective world, al-
though experienced as separate from one’s self, does not have a
separate existence. It is the energy (sakti) of Siva. Although one
might conclude that the world is separate from his energy, think-
ing that his energy is the separate formal cause of the objective
world, it is not so. The objective world, comprised of the collection
of objects, cognitions, and limited subjects, is nothing more than
the expansion of the divine Sak#i. It is not separate from Siva’s en-
ergy. Lord Siva is the energy holder (¢éaktiman) and the objective
universe is his energy, his Sak#.

“ .. between energy and the holder of energy there is no dif-
ference at all to be found; always there is abheda, there is
unity, between energy and the holder of energy-Sakti and
Siva,”’

But what is the relation of Lord Siva to his energy? Does Siva
hold this energy as one might hold a tool, to be used in the act of
creation? Swamiji clarifies this by explaining that if, for the sake of
argument, we make a distinction between Siva and his Sak#, then
we could say that Sakti is this whole objective universe-which in-
cludes not only the objects of perception (prameya) and the means

6. For a discussion of the terms Siva and Bhairava see Vijiana
Bhairava, commentary on v27.
7. Vyidna Bhairava, commentary on v18.
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Introduction

of perception (pramana), but also the limited subjects or perceivers
(pramdtri) attached to those objects—and that Siva is that reality
from which this universe issues forth. And yet it is said that Siva
and Sakti are not aware that they are separate. Why? Because, in
reality, they are not separate at all. They are one, just as a fire is
one with its heat.

“ .. lightening, giving light, burning, heating (all these ener-
gles are produced from the fire)-but these energies are undif-
ferentiated from fire.” ®

The non-dualism expounded by Kashmir Shaivism creates a
dilemma for its adherents. If this universe, which seems separate
and diverse, is as real as its creator, then how does the latter cre-
ate this universe as one with himself? To explain this seeming in-
compatibility, Kashmir Shaivism proposes the theory of reflection
(pratibimbavada). This theory explains that the universe is creat-
ed in the mirror of God consciousness, much in the same way that
the image of an object, such as a house, can be reflected in an ordi-
nary mirror. In the case of Siva, however, there is no object, such
as the house, that exists independently from the mirror of God con-
sciousness, because if there were, it would mean that there is an
object that exists outside of God consciousness. The Kashmir Shai-
va theory proclaims that nothing can exist outside of God con-
sciousness, because only God consciousness exists. Therefore, the
Shaiva explains, the only thing that exists is the house appearing
in the mirror. There is no external object, no separate house, being
reflected in the mirror. There is only the mirror of God conscious-
ness.

What then causes the “reflection” to appear in the “mirror” of Si-
va's awareness? To this question the Shaiva answers that, it is
svGtantrya, the absolutely independent will of Ged. It is Lord Siva
who creates this whole universe in the mirror of his awareness by
his absolutely independent will (svdtanirya), his freedom.

8. Vijiidna Bhairava, commentary on v19.
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Introduction

To summarize the essence of the non-dual cosmology of Kashmir
Shaivism: Lord Siva creates the objective world through the expan-
sion of his Sakti, which is absolutely one with him; and the uni-
verse is manifest in his own nature, like a reflection in a mirror, by
his own absolutely independent will.

CONCEALING AND REVEALING HIS NATURE

Why has Lord Siva created this external, objective world, this
manifestation of supreme energy, in his own nature? The answer
to this question begins to shed light on moksa (liberation), and the
means of its attainment in the teaching of Kashmir Shaivism. Tri-
ka Shaivism, which sits at the pinnacle of Kashmir Shaiva philoso-
phy, teaches that Siva has manifested this external world for only
one reason-to create the possibility of recognizing his own nature.
The Kashmir Shaiva understands that this objective universe, the
manifestation of Lord Siva’s svatantrya $akti, is a means, a tool, to
be used to realize the universal reality of Siva.

Abhinavagupta, the great Shaiva master of the tenth century,
explains that when Lord Siva is completely alone, bereft of his cre-
ation, he exists in the full splendor of his God consciousness. He
does not need to recognize his own nature because it is already
there. But he wants his own nature to be recognized. This recogni-
tion gives him great joy. But, because it is already there, there is
nothing to recognize. So, in order to recognize his nature, Siva
must become ignorant of his nature. He must seemingly separate
himself from his nature. It is only then that he can experience the
Jjoy of recognizing it.?

This, Kashmir Shaivas say, is the play of the universe. Through
Lord Siva’s freedom—his svatantrya—this universe is created solely
for the fun and joy of this realization. It is Siva’s play to seemingly
leave his own nature so that he can find it and enjoy it again. This

9. Self Realization in Kashmir Shaivism 1:23, 24.
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Introduction

is the dance of Siva, the joyous game, in which he is continuously
creating this universe—to lose himself and then find himself.

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

By withdrawing his God consciousness, Siva conceals himself in
his creation. Only Siva has this power, the power of his own sva-
tantrya, to totally disregard and hide his own nature and then to
find it again.

What is it that he finds when he rediscovers his own nature? He
finds, upon realizing his own nature, that it was already there. For
the Kashmir Shaiva, this is the real essence of this teaching. Lord
Siva loses his nature only to find it again~and when he does so, he
realizes that it was already there; it was never really lost.

He wants, in the external universe that he has created, to com-

pletely disconnect his God consciousness, and then to realize that
it was never disconnected. For, although it is disconnected, in the
real sense it is not disconnected at all. In finding it, he realizes
that it was never lost. He experiences that there was never really
any separation from his God consciousness. Separation only
seemed to exist. For Shaivism this is the greatest mystery of exis-
tence, and Lord Siva’s supreme act.”

To completely disconnect his God consciousness, Siva creates
this world which conceals his real nature. How does this world con-
ceal his real nature? The Shaiva says that it conceals his nature
with particularity. His maya, his magic, brought about by his pow-
er of absolute freedom (sva@tantrya sakti), is to hide himself in the
particularity of the world. As a particular individual, Siva loses the
real undifferentiated knowledge of his real Self and possesses only
differentiated knowledge of particularity.

10.  Self Realization in Kashmir Shaivism 1:26.
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Through this ma@y@ or ajAidna (ignorance), he veils himself, This
is stated very succinctly in the first two siztras of the Siva Siitras:
“Awareness is the reality of everything,” and, “Having differentiat-
ed knowledge and not having undifferentiated knowledge is
bondage.”

Ignorance, for Kashmir Shaivism, is not the absence of knowl-
edge; rather it is said to be non-fullness of knowledge. The Kash-
mir Shaiva tells us that knowledge is always present in our life but
it is limited differentiated knowledge. He argues that every limited
being must have some knowledge because no one could exist with-
out knowledge. On the other hand, real knowledge, which is unlim-
ited, is Self-knowledge. It is undifferentiated (nirvikalpa) and iden-
tical with consciousness. Being identical with consciousness, it is
the essence of reality.

MEANS - UPAYAS

The method of traveling from limited individual consciousness to
universal God consciousness depends on the ability of the aspirant,
and Kashmir Shaivism has revealed three categories of means to
achieve this. The first and highest means is called $ambhavopaya.
The second, for aspirants with medium qualifications, is called
saktopdya. The third means, called @navopd@ya, is regarded as infe-
rior.

Abhinavagupta tells us in his Tantr@loka that the aspirant
should always try for the highest and best thing first. Failing that
he should try for the next best, and so on. Thus, in Tantraloka, AP-
hinavagupta has defined and elaborated the highest updya, $amb-
havop@ya, first. His descriptions of siktopaya and anavopdya fol-
low.

Drawing from the Malinivijaya Tantra, Abhinavagupta defines
$ambhavop@ya as that up@ya wherein the aspirant achieves entry

11.  “Caitanyamaima/jAgnam bandhah.”-Shiva Sutras, The Suﬁreme
Awakening 1:18.
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(samdvesa) into supreme consciousness just by the grace of his
master, without adopting any process. Swamiji tells us-that in this
updya you maintain awareness in thought-lessness. You do not use
thought (vikalpa), mantra, or any other aid to meditation.

Saktopiya is defined as that up@ya where the aspirant achieves
mystical entry (sam@vesa) through contemplation of that mental
object which cannot be spoken or recited. Swamji says that, in this
updya, you maintain awareness in the “organic” world, the world
of the five organs of cognition (jianendriyas) and the three inter-
nal organs of mind, ego and intellect (antahkdranas).

Anavop@ya is defined as that updya where mystical entry takes
place through concentration on parts of the body (sthdna
prakalpan@), contemplation (dhydna), recitation (varpa), taking
the support of the breath (ucca@ra), and mantras.”* Swamiji says
that, in this up@ya, you maintain awareness in the “elementary”
world, the world of the five great elements (mahabhiitas).

In Kashmir Shaivism, though the means may be many, the goal
is only one—mystical absorption (sama@vesa) in the s8mbhava state,
the same reality found in $@mbhavopdya. What is the sambhava
state? The s@mbhava state is where the yogi becomes instantly es-
tablished in supreme consciousness. For the Kashmir Shaiva, all
absorption in the reality of God consciousness is, in the end, the
absorption of the sdmbhava state, because in ¢@mbhavopiya, un-
like s@ktopdya and @npavopdya, the yogi has nowhere to go. In-
stead, he only has to be in his own nature. This is real mystical ab-
sorption.

What determines which up@ya the aspirant is qualified for? The
secret is the strength of awareness. As Swamiji explains, firm
strength of awareness means to possess such power of subjective
consciousness that the practitioner’s one-pointed subjective aware-
ness is not overshadowed, either by objective experience or by
thoughts. In the experience of the limited subject, the act of think-
ing or perception typically overshadows the subject, the perceiver,

12. Tantraloka 1:167-169, translation and commentary by Swami Lak-
shmanjoo, original audio recording, Universal Shaiva Fellowship archives:

xXxXxXii




Introduction

so that one is aware only of thinking or perceiving and not the ac-
tual perceiver.

Thus, human beings generally live their lives completely in the
objective or cognitive worlds. Although we might say, “I am seeing
a butterfly,” in actual fact, the “I” is eclipsed by the act of seeing
and what remains is “seeing a butterfly.” In other words, the sub-
ject is lost in the act of perception. Because “I-consciousness” is the
basis for all thought and perception, it must be present for any
thought or perception to take place. Yet it is eclipsed in such a way
that, in the act of thinking or perceiving, it is not a part of con-
scious awareness. As we saw above, in the first two verses of the
Shiva Sutras, this is the nature of ignorance-being overshadowed
by the world of diversity and not knowing one’s real universal na-
ture. Developing strength of awareness means gaining the ability
to think thoughts and experience perceptions without losing Self-
awareness.

Sﬁmbhavopﬁya

In order to succeed in $@mbhavop@ya, the Shaiva yogi must pos-
sess firm strength of awareness so that he does not need support to
maintain his consciousness of Self. Shaiva masters tell us that, in
$ambhavopdya, the aspirant has only to continuously maintain the
thought-less (nirvikalpa) state. For this reason, é@mbhavopdya is
said to be the most refined up@ya. Here the aspirant must reside in
the subtlest state of awareness, just at the starting point of percep-
tion.

“When you fix your awareness at the very first start, when de-
sire is about to flow out, it has not flown out, it is about to
flow out~that is s8mbhavopdya” 1

138.  Viyfigna Bhairava, commentary on v98.
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This starting point (pratham@bhasa) is found just at the begin-
ning of any perception or thought, before it has become determi-
nate, In this up@ya, the aspirant, by maintaining the thought-less
state, resides in this first starting point of perception or thought
simply by willing it. This yogi has developed such strength of
awareness that he has only to will this to happen and it is accom-
plished. The Kashmir Shaiva points out that, because in samb-
havop@ya the yogi has only to maintain thought-lessness, he has
nowhere to go and nothing to do. Residing in the thought-less state
is the means and the end. Therefore, in $@mbhavopdya, there are
no means separate from what is to be achieved. Swamiji says, to
explain this, “the means exists in the state of the meant.” The yogi
Jjust wills to be there, and he is there in his own subjective aware-
ness, maintaining the continuity of thought-lessness.

In this state, the Trika Shaiva yogi, maintaining unbroken
thought-lessness, is waiting at the threshold of universal con-
sciousness. Having accomplished this much, there is nothing left
for him to do. For Trika Shaivism, this state is significant because,
up to this point, the yogi has depended primarily on self-effort.
Swamiji tells us that, from this point onwards, the entry into uni-
versal God consciousness is automatic.

Let us try to put this into perspective. Why does the Trika Shai-
va hold that the yogi’s own efforts can only take him to the “door of
universal consciousness?” The Shaiva argues that the yogi is a lim-
ited being (jiva) and Lord Siva is unlimited. This yogi is manifest-
ed as a limited being by the supreme magical trick (mahd-méya) of
Lord Siva’s independent will (su@tantrya sakti) and depends upon
Lord Siva for his existence. Because this yogi is limited and depen-
dent, he cannot force that unlimited divine reality of which he is a
manifestation to reveal itself. Kashmir Shaivism holds that it is
only by the grace of God (saktipdta)—in the form of the grace of the
master-that Lord Siva is revealed. When the disciple, by main-
taining thought-lessness, reaches the entrance of the s@mbhava
state, he is said to be capable of receiving the master’s grace.!

14. “Abhisiktah svasarvitli devibhirdiksitasca sah. How he achieves
without masters and without sd@stras? For that he [Abhinavaguptal says,
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Here, Swamiji explains that it is this grace that carries the disci-
ple to absorption in universal God consciousness.’

Sﬁktopﬁya

It is the nature of the world of particularity and diversity that
causes our lives to be filled with a myriad of thoughts and percep-
tions. Each of these thoughts and perceptions has a beginning and
an end. Every thought and every perception comes into being, ex-
ists for some time, and then comes to an end. This, Shaivism
teaches, is the nature of thinking and perception. I look at the pen
on my desk and then turn to look at a book lying just next to it. In
the first instance, I look at the pen and the perception of the pen
comes into existence, exists for some time, and then ceases to exist.
This perception is replaced by the perception of the book, which
also comes into existence, exists for some time, and ceases to exist.
This, in turn, is replaced by another perception, and so on. And the
same is true with thoughts. In fact, every moment of our lives is
filled with these mental moments of creation, preservation, and de-
struction.

For the Kashmir Shaiva, what is important and exciting in their
understanding is that, between the end of one thought or percep-
tion and the beginning of another, there is a gap. It may be ever so
momentary, but there is a gap. And-this is most important—within
that gap shines the universal reality of Siva, which lies in the
background and is the basis of all diversity and all existence.

Unlike $ambhavop@ya, $aktopdya involves more readily defin-
able techniques. In $@ktopdya, the aspirant achieves absorption in
God consciousness by concentrating on the supreme Being as
found in the junction between any two thoughts or actions. In sa@k-

his own internal energies of Lord Siva, sakti cakra, have initiated him.”—
Tantraloka 4:42, translation and commentary by Swami Lakshmanjoo,
original audio recording, Universal Shaiva Fellowship archives.

16.  Kashmir Shaivism, The Secret Supreme 5:34.
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topaya, all actions and all thoughts are fit for such practice be-
cause this junction exists everywhere. While raising your arm and
putting it down, between two steps, between the waking state and
the dreaming state, between the dreaming state and the state of
deep sleep, between the outgoing breath and the incoming breath,
at all of these moments a gap or junction exists. In this wp@ya,
there is no need for the recitation of mantras or concentration on
the breath. Here, the aspirant has to mentally catch hold of that
junction (sandhi) which resides in between all the thoughts and ac-
tivities that make up our lives. The Shaiva masters call this pro-
cess “centering” (madhyam dhy@tvi). To accormplish this centering,
the aspirant must develop great firmness of awareness:

“Madhyam dhy&atva: concentrate on that center; and while
concentrating on-that center be established in that center . . .
and in making yourself established in that center, the reality
of God consciousness is revealed.” *®

Through developing this intensity of awareness, the yogi will be
able to maintain continuity of unbroken awareness. The Shaiva ex-
plains that this is important for it is only by maintaining unbroken
awareness in a chain-like manner that the yogi will be able to dis-
cover the reality of the gap. Without this intensity of awareness,
the aspirant will not be able to achieve the purpose of saktopiya,
which is to enter into God consciousness existing in the center be-
tween any two thoughts or actions. Such a yogi would then be
qualified only for dnavopdya. On the other hand, for the aspirant
capable of residing in $@ktopaya, all practices (which essentially
belong in @navopd@ya) become §Gktopdya practices if they are done
with full unbroken awareness.

Swamiji tells us that the goal of the s§d@ktopdya aspirant is to de-
velop ever-increasing firmness of awareness, making himself capa-
ble of receiving the guru’s grace. When the yogi reaches this state,
he is said to be in that state that is described as “being at the feet

16. Vyriana Bhairava, commentary on v61.
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of the guru.” ¥ This aspirant, being established in the fullness of
God consciousness, is now fit to achieve absorption in universal
God consciousness. When this yogi receives the grace of the guru in
s@ktopaya, he reaches that state of mystical absorption which
merges in, and is one with, the supreme mystical absorption
(sam@vesa) existing in the s@mbhava state.

Anavopaya

Anavopaya, considered inferior to the other two up@yas in Kashmir
Shaivism, is so named because it is the means concerned with anu,
the individual soul. In @pavopd@ya, the aspirant needs support and
help from all sides to focus, maintain, and strengthen his aware-
ness. We have seen how the saktopadya aspirant has developed
more strength of awareness. His strength of awareness is such
that only one point is needed as a support for his concentration—
namely, the center. And, in $Gdmbhavopdya, the aspirant has devel-
oped such strength of awareness that he only needs to will to be in
his own nature, and this takes place. There is nowhere for him to
go and nothing to be done; he is already residing in the object of
this upd@ya. So, in dnavopdya the aspirant needs all support, in
$aktopd@ya the aspirant needs some support, and in $@mbhavop@ya
the aspirant needs no support.

In @pavopdya, the aspirant takes the help of many different pro-
cesses to aid him in maintaining and strengthening his awareness.
He may employ concentration on breathing (ucc@ra), concentration
on experience through a particular sense organ (karana), medita-
tive contemplation (dhy@na), or concentration on some particular
place (sth@na prakalpan@). All of these various practices, details of
which follow, may be undertaken together or separately as an aid
to developing awareness.

Uccira, concentration on the breath, is a fundamental element
of practice in @pavop@ya. In ucclira, the aspirant concentrates on

17.  Kashmir Shaivism, The Secret Supreme 5:35.
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the flow of the breath and, in particular, on the point between the
outgoing and incoming breath and the point between the incoming
and outgoing breath.

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

Meditative contemplation (dhya@na) is another practice in
anavopaya. There are many different forms of dhy@na. To meditate
on the lotus in your heart, or on the meaning of a mantra such as
“so’ham” or “Siva,” are forms of dhy@na. In this practice, the aspi-
rant concentrates on these sounds, locations, or forms, along with
thinking and reflecting on their meaning. It is said that contem-
plation on the meaning of spiritual words is a higher form of con-
templation than contemplation on an object with form. Anytime an
aspirant uses mantras in his practice, it is considered dhydna; and
it is not uncommon to find dhyana combined with uccdra and
karana, as in the practices of cakrodaya and ajap@ g@yatri which
are described below.

Sthina prakalpan@ means concentration on some particular
place. In the lower, ordinary form of sthdna prakalpand, the aspi-
rant must concentrate on different points in the body. In Kashmir
Shaivism, there are three main places for concentration: between
the eyebrows, the pit of the throat, and the heart. In the higher,
more refined practice of sth@na prakalpand, the aspirant must see
the vastness of this universe represented in the span of the breath.
Swamiji explains that, in this higher form of @navopaya, the aspi-
rant must discover where each aspect of reality is found in the
span of one breath. The “reality” Swamiji is describing here is said
to encompass the realm of the gods (devas), the locations of the
protectors of the world (lokapilas), the astronomical locations, and
including but not confined to the location of the dawn, sunset, mid-
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night, and so on. All of these points and positions are to be located
and concentrated on in the span of one individual breath.!®

Of the numberless practices that are found in anavopdya, there
are two practices that stand out as most typical: cakrodaya and
ajapa gayatri. Both of these practices incorporate uccdira, concen-
tration on breath, dhyana, contemplation with mantra, and
karana, meaning here one-pointedness through the sense of sight.
Furthermore, depending on the advice of the aspirant’s master,
sthina prakalpand may also be included.

In the practices of cakrodaya and ajapd gayatri, uccara func-
tions as the central element. In both of these practices the yogi fol-
lows the movement of the breath, seekirig to become aware of the
center between the outgoing and incoming breath, and the center
between the incoming and outgoing breath, while also being aware
of the flow of the breath in the total breathing cycle. However,
here, predominance is given to the beginning point and the ending
point of the breathing cycle.

These two practices, however, differ in one important respect. In
ajap@ ghyatrl the yogi maintains a slow and silent movement of
the breath, while, in cakrodaya, he maintains a slow movement of
the breath along with the sound of breathing. In both of these
practices, along with breathing, the aspirant mentally repeats the
mantra given to him by his master.

The aspirant in these practices must endeavor to maintain full
awareness in the center between the two breaths. Swamiji speci-
fies that this awareness must be lively; indeed, it should be “con-
tinually fresh, new, and filled with excitement.” Certainly, the
practice should not become routine. The yogi should be excited by
his practice.’®

Through the strengthening of awareness in anavop@ya, the aspi-
rant will enter into this center between the two breaths. At this
point, his practice will become $a@ktopd@ya, and eventually he will -
enter into the mystical absorption (samdvesa) of sa@ktopaya. Final-
ly, the yogi will attain the mystical realization of s@mbhavopdya.

18.  Kashmir Shaivism, The Secret Supreme 5:38.
19.  Self Realization in Kashmir Shaivism 2:42.

XXX1IX




Introduction

It is important to realize that, although there are different up-
dyas, all of these up@yas lead the yogi to the same state of tran-
scendental consciousness. The difference in the up@yas is that
anavopiya takes longer, $@ktopdya is a shorter way, while s@mb-
h@voptya is the quickest. Although the means are different, the
end to be achieved is one.®

In his revelation of this Vijiidna Bhairava, Swamiji explains the
means (upf&ya) associated with each of the one hundred and twelve
practices taught to Devi by Bhairava.

MOKSA

One might ask whether s@dmbhava sam@vesa, the mystical absorp-
tion in the state of Siva, is equivalent to mokga, liberation. In fact,
it is not. It certainly must exist if moksa is to occur, but it is not its
defining characteristic. Abhinavagupta tells us in his Tantraloka
that “Moksa only exists when your being becomes absolutely inde-
pendent (svatantr@tmaka).”” What is this “independence” that Ab-
hinavagupta specifies as the necessary condition of moksa? We
have seen above that it is repeatedly declared that the essential
characteristic of Lord Siva is his independence. It is explained that
Lord Siva created this universe by means of his independence. Si-
va’s independence means complete unbridled freedom—freedom to
will, freedom to know, freedom to do.

According to Abhinavagupta, a yogi can only be said to be liber-
ated when he possesses this absolute independence (sv@tantrya).
For a yogi to be independent, nothing must be able to limit him or
overshadow his universal consciousness. This means that this yogi
must experience the same state of universal consciousness, the
same absolute independence, in the external world as he does in
the mystical absorption of the sambhava state. From the Trika

20.  Self Realization in Kashmir Shaivism 2:40.
21.  Tantrdloka 1:31, translation and commentary by Swami Lakshman-
joo, original audio recording, Universal Shaiva Fellowship archives.
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Shaiva point of view, until he attains this state, he cannot be said
to be absolutely independent or to have attained complete moksa
(liberation).

Swamiji, in discussing the supreme mystical absorption of
s$@mbhava, explains ‘how the yogi’s internal mystical trance be-
comes fused with and transforms his external experience (vyuttha-
na). He tells us that this process begins when the yogi is experienc-
ing the state of internal mystical awareness, when he is relishing
the fullness of his internal God consciousness (nimilan@ samadhi).
At that moment he is pulled out of the internal world into the
world of external experience (unmiland samadhi). His eyes open
and he experiences the world. But this external experience is dif-
ferent; it is now filled with the oneness of universal God conscious-
ness. He may experience a chair, but the experience of this chair is
filled with universal God consciousness. He may see a tree, and the
experience of the tree is filled with universal God consciousness.
Everywhere he looks, whatever he sees is filled with universal God
consciousness. Then again, his eyes close and he is drawn inside.
And again, after a few moments, his eyes open and he is drawn
outside experiencing the world filled with the oneness of God. He
cannot stop this process. Even though the yogi may try to stop this
process, he cannot. This process of going from inside to outside,
back inside, and again outside is automatic and continues for some
time. This is the process known as krama mudra.

“One moment you are inside experiencing the bliss of the rise
of cit kundalini and then the next moment you breathe out
and your eyes are open and you are experiencing the world
filled with ecstasy. This process of coming out and remaining
in continues and, each time it occurs, it is filled with more
and more ecstasy. This process is called krama mudri.” #

In clarifying this process, Swamiji tells us that this yogi experi-
ences the fusing of his inner and outer worlds in the oneness of

22.  Vijadna Bhairava, commentary on v28, footnote 57 (see also Kash-
mir Shaivism, The Secret Supreme 17:120).
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God consciousness. He says that the yogi’s I-consciousness, his uni-
versal I-consciousness, is diluted in consciousness-of-this, con-
sciousness of the external world, and consciousness-of-this is dilut-
ed in I-consciousness. Here, the fullness of I-consciousness absorbs
“this-ness,” external objectivity, and produces the oneness of inter-
nal mystical trance (samadhi) and external experience (vyuttha-
na). The nature of this yogi and the external world become one,
and the yogi experiences them as being completely united, one
with the other. There is absolutely no difference between them.

The process of krama mudr@ results in the absolute oneness of
universal Consciousness and the outer world, and this absolute
oneness is the state of absolute independence. The yogi, in this
state, experiences that the internal world of mystical trance and
the external world are absolutely the same. This independence and
absolute oneness gives rise to the state of jagad@nanda (universal
bliss).?

To explam the state of jagad@nanda, Abhinavagupta says, “My .

master Sambhunatha described Jagad@nanda as the state that is
completely unencumbered, where bliss (@nanda) is found shining,
~ where it is universally strengthened by the supreme I-conscious-
ness of God, and where the six limbs of yoga—bhavand, dharand,
dhya@na, praty@hira, yoga, and samddhi-are no longer used or re-
quired.”®

This aspirant, whose being has become absolutely independent
(svatantratmaka) and who possesses the state of jagad@nanda, is
said to be a jivan mukta, a being who is liberated while living. In
his Bodhapaficadasikd@, Abhinavagupta tells us that when the as-
pirant attains real knowledge of reality, which is the existent state
of Lord Siva, that is final liberation.?® What is this real knowledge?
Real knowledge exists when the aspirant comes to understand that
this whole objective universe of diversity and duality is just a mag-
ic trick, the play of Lord Siva.

23.  Self Realization in Kashmir Shaivism, 5:112-113.
24.  Self Realization in Kashmir Shaivism, 5:113.
25.  Self Realization in Kashmir Shaivism 1:31.
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“The Lord himself is the great magician. He has placed this
trick before us . . and, although we are undifferentiated, it
seems that we are differentiated from each other.”

That does not mean, however, that it is a trick that creates an
unreal world. For the liberated Trika Shaiva yogi, the world does
not disappear, as the teachers of Advaita Vedanta proclaim. Nor is
the goal of the Shaiva the Samkhya world-oblivion of kaivalya (iso-
lation). For the Shaiva, this objecfive world, being Lord Siva’s cre-
ation, is just as real as Lord Siva. The trick lies in the fact that, by
Siva’s play, he causes the limited individual to experience this
world of diversity as the only reality. Real knowledge exists when
the aspirant becomes one with universal God consciousness, which
is the same as attaining perfect Self-knowledge. In possessing real
knowledge, he knows that the world of differentiation is not actual-
ly different from Siva, the supreme reality.

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

Anupaya

The ultimate reality is clearly illuminated by the concept of
anup@ya. The Sanskrit word an-up@ya literally means “no-upaya.”
We have already seen that in Kashmir Shaivism there are three

upayas: $&mbhava, sakta, and @nava. In addition to these three
upiyas, another called anupd@ya is also mentioned. As the name

26. Vijidna Bhairava, commentary on v102.

xliti




Introduction

implies, anup@ya is not actually an updya, for in anup@ya there
are no means. The one who has attained anup@ya has only to ob-
serve that nothing is to be done. Just to “be” is enough. In anupaya
the aspirant experiences that everything is filled with his own God
consciousness. In fact, anup@ya is the unexplainable reality of the
liberated aspirant. In anup@ya, Shaiva yogis are filled with the re-
alization that they were never ignorant, and are therefore not now
liberated. They know that nothing was lost and nothing is gained.
What could they have been ignorant of and what are they liberated
from? They experience that it was their own play, their own trick,
that they appeared ignorant before and appear liberated now.
They truly know that they are Siva and that this world is their
own playground. '

xliv




VIJNANA BHAIRAVA

VijAigna Bhairava is one chapter in Riidraydmala Tantra. And
another chapter in Riudray@mala Tantra is Paratririsika. This
chapter’ is from the Bhairava point of view. These are not Riidra
sa@stras nor Siva sa@stras.® These are Bhairava s@stras—monistic,
pure monistic.

You already know there are three updyas, three means. One is
superior, the other is medium, and the third one is inferior. The in-
ferior one is called @navop@ya, the medium is called saktopaya, and
the superior is called s@mbhavopaya.

Sﬁmbhavopc‘zya is just to maintain awareness in thought-less-
ness. When you maintain awareness in the organic world,? that is
saktop@ya. When you maintain awareness in the elementary world,*
that is @navop@ya-that is breath, breathing, mantra, recitation of
mantra, and all these; these are called @ravopaya.

When you are just in a concentrative mood-that is being in the
organic world, without recitation of mantra, without breathing ex-
ercises—~that is §Gktopdya.

1. Vijiigna Bhairava.

2. Riidra sastras are mono-cum-dualistic, the Siva sdstras are dualistic,
and the Bhairava $a@stras are purely monistic.

3. Swamiji uses the word “organic” to refer to the five organs of cogni-
tion (jianendriyas-smell, taste, sight, touch, and hearing), in the sense of
the energy of seeing and the energy of hearing etc., and the three internal
organs {(antahkarana-manas, mind; ahamkira, ego; and buddhi, intellect).
[Editor’s notel

4. Swamiji uses the word “elementary” to refer to the five great ele-
ments (paiica mah@bhiias—earth, water, fire, air, and ether). [Editor’s note}




Swami Lakshmanjoo

When you are maintaining awareness in thought-lessness, that is
sambhavop@ya, superior, supreme.

[In @navopiya,] you have to put adjustment of other sources also:
sources of breath, sources of mind-everything is there. This is
@navopdya. In $@ktopd@ya, there is only mind, the functioning of the
mind. In $@mbhavopdya, there is not mind also. In sambhava, you
have ta discard the functioning of the mind. It is not mind; it is just
to dive in the un-minded state. That is sambhavopdya. If you put
only the mind, not other sources, that will be saktopaya. If you put
adjustment of the breath, adjustment of a mantra, adjustment of all
those things—worship, piija-that is navopiya.

And you have to see [for] yourself which way is sambhavopitya,
which way would be @navop@ya, and which would be sdktopaya.
That you have to see [for] yourself in this book.®

Actually these processes are meant for masters. These are not
meant for students. This is a book for masters.

JOHN: Training guide. ’

SWAMIJIL: Training guide, yes. How to teach people, in which
way.®

5. As long as there is the question of speaking something, we have to
speak of one hundred and twelve ways; but, at the same time, we have to
know that we have to cross the cycle of one hundred and twelve ways in the
end. :

6. Be attached to your own practice. It will carry you to s@kiopa@ya and
s@mbhavopaya by its own way. There are a thousand ways, and the way
that has been selected by your master is the best, is the divine way, for you.
[See also Introduction, footnote 13.)




Vijiiaina Bhairava Tantra
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O Lord, I have already heard the essence of the three-fold school
of thought [Trika bhedam} asesena, entirely, that has come out from
the Riidrayamala Tantra, or has come out with the union of
Bhairavi and Bhairava-that is ridroyamala sarhbhavam. You can
translate it in both ways—outcome from the union of two energies,
the Lord and Parvati, or Ruzdraya@mala Tantra.

By finding out the reality of thought as Trika (that is strat sara
vibhagasa), vibhiagasah, by finding out the reality of thought as
Trika, [that] I have already heard from your lips, still my doubts
are not cleared. Ady@pi na nivritto me samsaych, O Lord, my
doubts are not entirely removed. A

What is the reality of thought in all the schools of Trika, that also
I have heard from you, but still my doubts are not entirely removed.
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kirk rizpam tattvato deva
Sabdarasikalamayam /] 2b | /

kim v@ navatmabhedena

bhairave bhairavakritay |
trisirobhedabhinnarm va

kim va soktitray@tmakam /] 3 | /

nadabindumayam vapi

ki candrardhanirodhikah
cakraruidhamanackarm vé

kim va saktisvaripakam /] 4 /)

O Lord, Deva, what is the real essence of the way we have to
tread, kim riparm tattvato deva? (This is one sentence, exclusive
sentence.) O Lord, what is the real essence of the way we have to
march, we have to tread? Tattvato means “in reality, real essence.”

Is the way of that to tread on the fifty letters [sabda rasi] and re-
turn? Is this the way of sabda rasi kald, the way we have to make
the journey from “a” to “ksa” and return from “ksa” to “a” again; is

4




this the way? She [Parvati] puts this question: kiri $abda rasi kala-

Vijiiana Bhairava Tantra

mayam tattvam?

Or, kim va navatma bhedena, or is it navatma bheda, is it the
journey of the nine states: the journey from one state to the second,
from the second to the third, from the third to the fourth, from the
fourth to the fifth, to the sixth, to the seventh, to the eighth, to the

ninth, and then back again to the first? Is this the way?

The nine states are:

The first state is prakriti. The original source of the material
world is prakriti. Puruga is the individual soul who treads on
that material world—this is the second. The third is kanicukas,
five kaficukas, five coverings of purusa, five kaficukas (you
have not to go in the depth of letters here); this is kaficuka—
kal@l, vidyd, riga, kila, and niyati.” Then the fourth point is
maya. Mayd is the personified will of supreme will.

There is a difference between prakriti and maya. Prakrifl is
the original source of the material world; méay@ is the personi-
fied will of the supreme Lord, supreme Self. This is the differ-
ence between méyd and prakriti. Otherwise, the function of
prakritl is just like the function of m@ya; only the personified
will of the supreme Self is ma& _y('i,' where[as] the original
source of the material world is prakriti. Prakriti, purusa,
kaficukas, and mayi-these are four.

Then you have to tread again in the pure state of knowledge—
that is suddhavidy@. The pure state of knowledge and action,
that is Tsvara. Establishment in knowledge and action, that is
sad@siva. And universal energy is Sakiti, and its holder is
Siva,

These are the nine states. This is nav@tma bheda. This is
navitma bhedo when you keep before you the theory of
states.

1.

The five kaficukas are: kali, limited action; vidyd, Hmited knowledge;
riga, limited desire; kéla, limited time; and niyati, limited place. See also

Kashmir Shaivism, The Secret Supreme 1.7-8. [Editor’s note]
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When you keep before you the theory of words, then those
words are respectively: 2 r kg m [ v y nm. These are navat-
ma bheda fror the mantric point of view.? You have to tread
on this field of mantra, mantra field. A

And [with regard to] states, {you must tread] the field of
states from prakriti to Siva and back to prakriti with his glo-
ry. When you tread from prakriis, you are not glorified; when
you return from Siva, you are glorified with garlands and
with Shaivism and with Siva-thought and everything—every-
thing comes with you.

Is this the way of navd@ima (bhairave means “in Bhairava Aga-
ma®), bhairavd kritau, for entering in the state of Bhairava
(bhairava kritauw: naimittikl saptami [seventh case in Sanskrit
grammar]), bhairav@ kritau, for entering in the formation of
Bhairava?

Or, trigiro bheda bhinnam v@ kim va Sakti traydtmakam, or, just
as in the Trisire-bhairava®™ it is said you must tread on the three
energies—from per@, parg@pard, and apard-and then return again.
From apard to pardpard, tfrom par@pard to pard, from pard to para-
parg, and then from parg@par@ te apard again-this is the reality of
the journey in Shaivism.

Is that the way? This is the asking of Devi.

Or, nada bindumayam vépi kim candrardha nirodhikah, is this
the way to travel-from nade to bindu, from bindu to ardhacandra,
from ardhacandra to nirodhikah, from nirodhikah to nidanta, then
sakti, then vyd@pini, and then samand. Is this the way? Or, if this is
[not] the way, then you tell me clearly what is the real way I have
to travel.

8.  The nizm (%) of the Navitma mentra (8 LEAT LUY]) consists of
“na” (90} plus “Zm” (&), i.e. two syllables, which when separated make up
the total of nine (nava) syllables of the manira. [Editor’s note]

9.  Agama means that which hag come out from above, frore the original
source that is Siva. ,

10. Trisirobhairava [Tantra) is [also] a Bhairave Aguma; so this will
teach you the same course of the journey.
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Vijidna Bhairava Tantra

Nada means . . . {first you have to begin traveling, begin the
journey, from n@da), ndda means “a”, “u”, and “ma”, akdras-
ca, ukarasca, mak@rah—this is nida.™

Then bindu. One-pointed perception in the movement of
breath while reciting this mantra gum—that is bindu.

Then ardhacandra. Ardhacandra is that state of movement
of aum-kira where there is no breath, without breath. Ard-
hacandra is without breath. Breath stops there.

Then nirodhik&, the establishment of the stoppage of breath.
In ardhacandra, there is apprehension of breathing again,
but in the nirodhika state, there is no guestion of the breath-
ing way. Nirodhik@ is complete establishment of breath-less-
ness.

Then comes the state of nidénta, entrance in the soundless
state of sound. This is the soundless state of sound. Nadanta
means when you enter in that sound which is soundless,
soundless sound.

Then establishment of aham is $akti in the state of supreme
oneness-vyapini and samand.

Is this the way?

Va, or, cakrariidham anackarh v@ kim v@ sakti svaripakam, or,
you have to travel on that universal energy which is moving in such
a velocity that movelessness takes place-that is anackam. Anack-
am means “without movement.” Cakrd riidham means “in the
wheel of movement.” Anackam, without movement. That energy,
that svariipa of energy, is that the way to make yourself established
in that state?'?

11. This [process] applies to every mantra; [aum) is just an example.

12. On another occasion Swamiji interpreted ndda bindumayar vipi
kim candrardha nirodhikah and cakr@ riadhem anackam vE kim v@ sakti
svariipakam to be all part of the same course of recitation of mantra:
“ICakrd riidham anackarn vE) is not a separate question. This is regarding
the same course; this is one course of mantra, recitation of mantra, starting
with gross and ending with nothing, ending with ‘automatic.’ [After nirod-
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She puts these questions before Lord Siva.

JOHN: There are 50 many words in Shaivism that have a dif-
ferent meaning than their ordinary meaning. Anacka means
without vowels, literally, doesn't it?

SWAMIJI: Yes.

JOHN: And you have transiated this as movement-less move-
ment, ‘

SWANMIJL: Yes.

JOHN: Can you say to us why this is, why this word means
movement-less?

SWAMIJI: Movement, because it is spanda [vibration]; move-
ment-less, because there is no vikalpa, there is no thought.
JOHN: Yes, but why does the word anackam, which usually
means no vowels, why is it in our Shaivism it means move-
ment-less-ness?

SWAMIJI: For instance, you have to utter “ka”; for instance,
for some time just say “ka”~you cannot utter “ka” if there is

&, »

not “a” in the end.

“a” is found in the class of “ac” [vowels]; “aiun rilik eon
aiauc”™-that is “ac” “ac” is vowels. So when there are no
vowels, you can't utter it. So it is why he says anackam [i.e.

an-ac-kam, without “ac”].

hika,] then it will be anackam, cakr@ rudham anackam: cakra riidham éak-
t svariipakam and anackam sakii svariipakam. Cakri riidham is the first
state of that, first subtlest state, after nirodhika, and the last one is anack-
am-anackam which cannot be [recited]. There is no recitation; it goes on
within one's own nature. It is the intensity of movement in such velocity
that it appears without movement. [Then] it will go to n@danta, cakra
riidham; anackarm will go in the cycle of sakti. Sakii is that kim v sakti
svariipakam, energy; it is just energy. It {this mantra] takes the formation
of energy afterwards, sakti svariipakam. And onwards also [to] vy@pini,
samand, and unmand.”

13. The first four siztras of the Astadhyayi, Panini’s classical text on San-
skrit grammar. [Editor’s note]




Vijiana Bhairava Tantra

. JOHN: But you have translated this as movement-less wheel
of movement"
SWAI\HJI. Because there 18 no movement, you can’t utter it.
© When you recite-“ka” without “a” (it is just practice; it is just
,one-pointedness);-it: does 1ot move;in the outside circle of the
‘uttered letters... ...
She has risen in the wheel. She is moving in the wheel, the
Sakti, but, in the movement- also, she is not moving at all-
that is anacka.
But it cannot be without movement because then it will be
Jada [inert]; you will have to nominate it as judo, just like a
rock. It is not a rock. It is all-consciousnéss. -
So there is some movement, and you cannot observe that it is
moving. In movement, it is not moving; in movable, it is not
moving.
Spanda and aspanda-in spanda, it is aspanda; in aspanda, it
is spanda-both.™
JOHN: And that’'s what this is? This cakrariidham is to enter
into the movement-less quality of letters?
SWAMIJI: Yes, cakrariidham means, in other words, [that] in
all the matrik@ cakra, you’ll find in each and every letter the
same state, in the cycle of matrikd cakra.
JOHN: So in the movement of these letters, the movement is
what?
SWAMIJI: It is immovable movement.
JOHN: Immovable movement.
JAGDISH: So these cakras are maniras or other states?
- SWAMIJL: Cakra is mairik@ cakra. Matrika cakra is the col—
. lection.of all-letters.from a to ksa.

» Trisnot sag cakra here.~ el

[Devl 's questmns contmued]

14 It is the mtenSIty of movement in such velocxty that 1t appears Wlth~
out movernent . ;

15 Sat cakra refers to the six (sal) cakras in the body descmbed in classi-
cal te‘{ts [Edztor s note}




Swami Lakshmanjoo

Cakraridham . . .

JAGDISH: . . . anackam va.

SWAMIJL: . . . ki v3 sakti svariipakam, what is the sva-ripa [for-
mation} of sakti in that cakra~cakrariidham anackan.

JOHN: So she is saying, “Is the nature of sakti to be found in this .

o

SWAMIJIL: No. Sakti is, first, the means. Sakii is the pathway on
which you have to tread. Because later on he will say saivi mukham
ihocyate.® Saivi means sakti; mukham is the pathway. It is said
that the pathway is sakti. You have to sentence your mind to Lord
Siva through that pathway-Parvati Sakti'” (not Parvati who is re-
siding in Kailash).

JOHN: Oh, she wants to know what is the pathway in this
cakraridham, in this movement-less wheel of movement?

SWAMIJL: Yes, yes.

JAGDISH: And 3akti svariipam. . .

SWAMIJIL: Kirh v@ Saktisvaripaka.

JAGDISH: . . . means?

SWAMIJIL: The svariipa of sakii. Is this the sakii-that anacka. Is
this the formation of sakti?

JAGDISH: Or ... 7

SWAMIJL: If she is cakraridham, if she is anacka, or if she is only
sakti, only energy, the embodiment of energy.*®

This is the question of Devi.

O GHSH
ST A1 GA: |
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16. Seeverse 20,

17.  Spanda. -

18  Cakraridham is spanda; anackam is aspanda; sakti svariipam’ is
only energy.
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pardpar@yih sakalam
apar@yasca vd punah /
pardy@ yadi tadvatsyat
paratvam tadvirudhyate [/ 5 ]/

There are three energies. In fact, these $aktis are three-fold,
triple saktis—one is par@, another is par@pard, and the third is
apard.®®

Pardpardyah sakalam apargydsca v@ punah (sakalam means “in
the cycle of functioning”), if pardpard is existing in the cycle of func-
tioning, or [if] in apar@ also the cycle of functlonmg is continuous,
what lies in pard then?”

DParayd yadi tadvaisydt, if pard also holds the eyele of functioning
[in sakala] how par@ will be called supreme?® This is another ques-
tion.

Because sakala ripa means that which has kaland. Kaland
means that which can be observed, that which can be per-
ceived, that which can be heard, that which can be seen, that
which can be touched. When there is sensation, any sensa-
tion, wherever there is sensation, that is sakala ripa.® **

19. Puard, supreme; par@pard, medium; and apard, inferior.

20. This is Trisirobhairava {see commentary on v3].

21. If the sekala ripa of par@ is just like the sekale riipa of par@par@ or
just like the sakala riipa of apard@, then where is the supremacy of para
found then?

292. Paratvam [supreme].

23, Sakala is where there is some sensation—it may be in form, it may be
in space, it may be in time. Only these three things exist: space, time, and
form.

24. In ripa there are two things to be noted: manira and form. By sauh
you can feel that when you are rising, it is that state where you are rising
from up to down-that is the particular state of the formation of that
mantra. And saul is the mantra. Tts mantra is sauh and its state is that
movement of rising down. [See footnote 92]
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When there is no sensation, only the supreme existence of
God consciousness, that is pard.? It is without sensation, be-
cause sensation remains only there where the sensation is
felt by the feeler. God consciousness is not felt; it is your own
Self.

Because, for instance, you are John; you don't feel John every
now and then because it is your own nature, it is your own
svariipa. You can feel Jagdish, you can feel Jeremy, you can
feel all others, but you cannot feel yourself always. Why? Be-
cause it is your own Self.

This is the case with par@ also In parg, the Self is already in
the state of knowership, not the known. The Self is not
known in the state of pard. Knowledge resides only in para-
par@ and apard. In the par@pard state, knowledge resides,
and, in apar@ also, knowledge is . . .

JOHN: So there is sensation in pardpara?

"SWAMIJI: You can feel the state of God consciousness in
par@pard and in apar@. You cannot feel the state of God con--
sciousness in par@; it is your own Self.:

santim na labhate mudho yatah samidar isyate /%

‘ Santz that duffer yogi does not achieve the absolute peace of
_.God consciousness, because he wants it. As long as the urge is
there it is useless. As long as it becomes your nature, then it
_is nght It must become your nature; it must not become your
‘ ‘ ur 'ging [desired for] object.

That is what we feel in the state of parg.

Par@yd@ yadi tadvat sydt, if in pard also you will explain that “it is
felt”, paratvam tad virudhyate, where is paratva there? Paratva is
finished, paratva is absolutely vanished, it is nowhere to be found.

25. It has no space, it has no time, it has no form in the state of para, be~
cause it [pard] is your own Self.
26. Astavakra addressing his disciple King Janaka. (Edifor’s note]
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This supreme state of God consciousness [paratva)] is nowhere.
Then paratva is as good as par@para or apari.
This is the question of Devi._

A fe AuifEiga

dEVad T Wad |
W, Mshoad,

Hhod A WEA W& |

nahi varnavibhedena
deha bhedena va bhavet /
paratvam, niskalatvena,
sakalatvena bhavayet* /] 6 [/

This is a misunderstanding of Parvati. She wants to clarify it.

Nahi varna vibhedena. deha bhedena va ... paratvarh. Paratvam
[supremacy] cannot exist when there is varna vibheda or deha bhe-
da, the differentiatedness of letters or differentiatedness of bodies.
As long as differentiated bodies [deha bheda] are concerned, and
differentiated varne mala is concerned, the cycle of letters is con-
cerned, paratva is not found. Paratva cannot exist when there is dif-
ferentiatedness in varnas [etters] or bodies [deha] (bodies means
svaripa [forms]).?

Varna vibhedena deha bhedena na paratvam na bhavet, if parat-
va will be accepted there, then it won't be niskale [undifferentiat-
ed}, you can’t nominate it as niskala. Paraiva is sakala, paratva be-
comes sakala, when there is differentiatedness of varnas and differ-
entiatedness of bodies, svariipas.

27.  Swamiji corrected sakalatve na tad bhavet to read sakalatvena bha-
vayet.

28.  [In terms of process,] varna vibheda means by the process of mantras
[while] deha bheda means by the process of states, forms. [However, Devi
says,] paratvam, the attainment of the supreme state of the Lord, is not
possible by the process of maniras or by the process of formations.
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Sakalatve na ca bhavet, if there is sakalata, paratva won't be ac-
cepted there in sakala. Sakalo cannot be niskala, and niskale can-
not be sakala.® This is the misunderstanding of Parvati.

But, in fact, sakala can be niskala, and niskala can be sakala, be-
cause of our theory of that pathway of traveling when we reach that
aham and ma-ha-a.*

qHE 6 | A1
fa:2 3f daram )

prasadam kuru me nitha
nihsesam chindhi sumsayam | 7a

O Lord, do this favor to me, prasd@dars, do this favor. Prasidam
kuru, do this favor to me, O Lord. Niksesam chindhi samsayam

29.  Par@par@ and apard reside in sakala riipa, while pard will reside in
niskala.

30. Swamiji further explained: “This twofold process [of aham and ma-
ha-a] is meant by Lord Siva to equalize inside and outside, equalize lowest
and topmost. [Then] this will be adjusted to krama mudra. [However,] kra-
ma mudr@ is automatic. It is not to be done; it appears. You are not doing
[it]. It is not your choice. It is not anybody's choice. It appears like that, It
happens. Krama mudri is the real point {and] for this is this twofold way of
aham and ma-ha-a. The pathway is through sauh and pindanatha.” [See
footnotes 57 and 82]

In his commentary on the Paratrisika Vivarana, Swamiji explains: “It
may be in cham bhiva [state] or in ma-ha-o bhdva-that is one and the
same thing from the Shaiva point of view. When you digest this whole,
along with 8iva, in the individual, that is aharm bhdva. (We are situated in
ahari bhive at present.) And when it [the individual] is digested in the
supreme nature of God consciousness that is ma-ha-a bhiva. Ma-ha-a is
the introverted course and [aharn] is the extroverted course; [it is] one and
the same thing. You may be individual, no worry; you may be universal, no
worry. There is no difference, not even the slightest difference, between in-
dividual soul and Lord Siva from the Trika point of view.”—Parairisika Vi-
varana introductory verse 3, translation and commentary by Swami Laksh-
manjoo, original audio recording, Universal Shaiva Fellowship archives.
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(nihsesam, entirely), please remove samsayam, my doubts; please
remove all my doubts entirely. Do this favor to me, O Lord.

g 394

bhairava uvdca

(Now, you must put bhairava uvaca; it is omitted.)*

SIPEIPECRIR
FEERE B lell -
TR
Jenfy wr d |

s@dhu sddhu tvaya pristam
tantrasaramidari priye [ [ 7b [/
githaniyatamari bhadre
tathapi kathayiami te [ 8a

O dear, O dear Parvati, priye, O dear Parvati, you have asked me
that [which] was worth to be asked for, sidhu si@dhu tvaya pristam,
because this is the essence of all Tantras, tantra s@ram idam priye.
The question you have put before me is the essence of all Tantras,
tantra s@ram idam priye.

Githaniyatamar bhadre, O Devi, although it is to be concealed—
you must conceal this, it is worth concealing, hiding; it must not be
exposed because it is secret—even then I will explain it; T will expose
this secret to you.

Iiencass &9
AaE gSifaat el

31. Here Swamiji corrects an omission in the goriginal Devanagri of
Vijiigna Bhairava, KSTS vol. 8.
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yatkificitsakalarh riipam

bhairavasya prakirtitam [/ 8b |/
tadas@ratayd devi

vijfieyam sakrajalavat ] 9a

Whatever form, any form of the Lord, in the divided formation of
mantras and forms, or in the undivided formations of mantras and
forms, whatever formation you find explained in all Tantras, tad
asdratayd devi vijiieyarn sakra jalavat, that is all bogus. That is
written only for writing only, not to be understood. It is not worth
understanding. It is only deception or delusion. It is deception, fat
as@ratayd, because it has no sense, it has no meaning in the back-
ground.

For instance, sabda rasi, fifty-fold journey, or nine-fold journey
[nav@tma bheda], or three-fold journey [trisiro bhedal, or eleven-
fold journey [ndada, bindu, ardhacandra, ete., to samand], all these
are bogus. It has no essence in it.

Tad asiiratayd devi, that has no essence there. You must know
that this is only deception or delusion, and nothing else.

Not only this much, [butl:

AEREHTE 99
TR ARSI HA N1

maya svapnopamant caiva
gandharvanagarabhramam [/ 96 [/

32. Although some readings have indra jilavat, Swamiji preferred sakra
Jilavat (which he said conveys the same meaning since Sakra is another
name for Indra).
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This is only maya. This is the expansion of maya. All these states
and all these processes are just like a dream.

Or, gandharva nagara bhramam, just like a wrong conception,
just like an imaginary c1ty in the sky There is a wrong conception
when you feel that there is an Imaginary nagara [city] in the sky—
that is gandharva nagara.. ..,

Then the question arises there, why these ways are put in
Tantras then? What is the fun in putting them in these Bhairava
Agamas?

frOTew@ida
%9 aftid gai
feea faRaremar i goll

dhyanartham bhrantabuddhingm
kriyadambaravartinam |

kevalar varnitam pumsam
vikalpanihitatmanam® /[ 10 |/

Bhranta buddhinam, whose intellect is always astray, scattered,
and those people who are established in the commencement of ac-
tions only, krivadambara vartingm (@dambara means commence-
ment), . .. :

[For instance,] Srikantha has now commenced havan of Candi
and all these. All these are bogus, it has no value. He has collected
so much money, thousands, and he will spend there, finished.® It is
kriyadambara.

. for those, these ways are written in Tantras, for those people.
Kevalam varnit@m pumsam, this is told for those people whose

33. Bwamiji corrected nihat@tmandm to read nihitatmand.
34.  In reference to a Kashmiri brahmin who was performing a havan at
that time. [Editor’s note]
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mind is always established in thoughts, in differentiated thoughts,
vikalpa nihitdtmanam.

~ 3
daddl < ddicHTHI
AL TR 9 |
4 =4 PR &
a9 ieTaeS: Nl
tattvato na navatmasau
sabdarasirna bhairavah /

na cisau trisiro devo
na ca saktitraydimakah /[ 11 //

Tattvato na navitmdsau, in fact, it is not the nine-fold way.

It is not the fifty-fold way; this Bhairava is not sabda rasi; this is
not the collection of the fifty-fold way, treading the'journey from “a”
to “ksa” and return again.

Na ciisau trisiro devah, this deva is not the holder of the three-
fold energies—para@, pardpard, and apargd.

gl a1y
4 WTﬁﬁﬁm: ]
A FRHTENE
A9 ARREETE: e

nédabindumayo vapi
na candrardhanirodhikih /
na cakrakramasambhinno
na ca saktisvariipakah |/ 12 ]/

It is neither nidda, bindu, candra, ardhacandra, nirodhikd, . .
sakti, vydpini, samand, all these; [it] is not there existing.
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Na cakra krama sarmbhinna, this is not the establishment of that
moving wheel which is without movement; not even that.

Na ca sakti svariipakah, it is not the svariipa of universal energy.

It is something else.

Then what is that?

TG 1§
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aprabuddhamatingm hi
et@ balavibhigikah /
mdtrimodakavatsarvan
pravrittyarthamud@hritam [/ 13 ]/

Etah, these ways established in the Tantras are bila vibhisika,
just for diverting ignorant boys from bad actions.

You terrify those boys by saying that, “If you do such and such ac-
tions this ghost will eat you. Don't do this! This ghost, he will eat
you just now. Don't do this action. Keep quiet.” This is b@la vib-
hisikd.

And this terrifying process is functioned for whom? Not for great
souls, highly elevated souls, [but] for those who have aprabud-
dhamatth, whose intellect is not developed, [not] well-developed.

Or, mitri modaka vat sarvam pravrittyartham ud@hritam, you
have to take a dose of medicine, medicine dose which is not sweet—it
is sour, it is not tasteful, you do not like to take it—then what does
your mother do? She puts something sweet in your mouth first and
says, “Take it now.” Just as a mother directs her son for doing
something good by giving him some sweets first (mairi modakavat
sarvam, that is the modaka, the sweet offering, of mother; pravritt-
yartham ud@hritam, just to begin with), these processes are just to
begin with, but not to dive in those processes. These processes are
nothing. You have not to tread on those processes. It is just to begin
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with, pravrittyartham ud@hritari. The meaning of pravrittyartham
ud@hritam is [that] it is just to begin with. You begin, and leave
them aside, and then go on the right path.

JOHN: Well then why, if it is not unspeakable, do we say that this
is all bogus, this, all this talk, these theories, this way, this way, so
many fifteen-fold way, thirty- . . . ? Why do we always say this is bo-
gus, there is no path, thereisno...?

SWAMIJI: We don't say this is bogus. Why should we say it is bo-
gus?

JOHN: Doesn’t Lord Siva just say here in the beginning that it is
bogus, all these theories?

JAGDISH: Etah bala vibhisikah.

SWAMIJIL: Yes, in that state, because there are means. Actually, it
is not achieved by the support of means, in the actual way of under-
standing.

JAGDISH: 1t is only pravrittyartham.

SWAMIJI: Pravrittyartham. Mairi modakavat sarvam pravritt-
yartham ud@hritam, just you have to take this dose of the mixture,
and mother wants you to take that dose of the mixture which is

very ...
DENISE: Terrible taste.
SWAMIJI: . . . terrible taste. And she gives you first one piece of

candy to taste, and then this [mixture]. So this is that candy, these
means.

JOHN: But what’s the terrible medicine?

SWAMIJI: The exact medicine is that medicine where you have to
do nothing. It is terrible— you can't do that. [Scl you have to digest
it with these upa@yas, these means, with some support in the begin-
ning; and that support is these one hundred and twelve ways. There
is no way to achieve that, actually. One hundred and twelve ways
are just in place of sugar candy.

What is the right path?

He puts that now.
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dikkalakalanonmukia
desoddesavisesint /
vyapadestumasakyasav-
akathyd@ paramarthatah /] 14 ]/

antah sv@nubhavanandad .
vikalponmuktagocard@ |

ya@vasth@ bharitakard
bhairavi bhairav@tmanah [/ 15 !/

tadvapustativato jlieyam
vimalar visvapiranam | 16a

This state of Bhairava is beyond the limitation of space, time,
and formation. It has no space, it has no time, it has no form; it is
beyond that, beyond these three, dik kala kalana unmukta.

Desa uddesa avisesini, there is not uddesa or desa, nomination of
the seat of Lord Siva. '

Do you know where Lord Siva resides? In Givaloka. Siva-loka
is the residence of Lord Siva in the heavens, and the resi-
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dence of Lord Siva in this universe is [Mount] Kailash; he
lives on the top of Kailash. This is all humbug!

Dik kala kalana unmukt@, there is no desa (neither space, nor
time, nor form), and there is no uddesa (nomination of his particu-
lar place), desa udesa avisesini.

Vyapadestum asaky@sau, this state is in fact undescribable; it
can’t be described. Akathyd paramdrthatah, in reality it can’t be
told. Antah, internally, it happens. 1t is filled with your own ecsta-
sy, your own @nanda. It is beyond the apprehension of vikalpa,
vikalpa unmukta gocar@, beyond thought.

Yavasth@ bharit@kdrd bhairavi bhairavdtmanch, that state
which is filled, always filled, always full, that state of Bhairavi
[which] is that full state of Bhairava, is in reality to be known as
absolutely pure, and absolutely filled with universal existence, vis-
va piranam.®

That state is not the object of vikalpas; it can’t be perceived
by vikalpas, thoughts. You can’t perceive it through the mind.
{1t is] vikalpa unmukta gocara; it is not vikalpa gocard as you
are vikalpa gocar@ to me. With vikalpas, 1 can understand
you, but you can't understand that state through vikalpas.
Vikalpa unmukia gocard, it has gone above the cycle of be-
coming the object of vikalpas, uikaipa unmukta gocard. She
has gone above [becoming] the object of thoughts.

You can express it, but you cannot feel it just like we feel in
this-ness, objectivity.

For instance, you have the information of Tantriloka. If you
have the information of Tantriloka and you need the
Taniriloka book to explain, you take the support of the
Tantriloka book and you explain the words of Tantraloka—
that is vikalpa sahita gocard. It is not vikalpa unmukia go-
cara because it is in that state of subjectivity which is at-
tached to objectivity.

35. Bharitakard means the state (Gvasth@) of fullness. Bharitakard is the
qualification of Bhairavi, and it belongs to Bhairava. This state, which is of
Bhairavi, belongs to Bhairava.
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This must be in pramiti bh@va-that is vikalpa unmukta go-
card.

JOHN: Pramiti bhava?

SWAMIJI: Pramiti bhdva is the state of that pundit, that
scholar, who does not take the support of Taniraloka.

I will show you. I will make you understand more vividly.

For instance, I understand, I know, Tantraloka. For the time
being, I know Tantraloka [but] I have no books. I don't re-
member any éloka [verse] in my mind. In my mind, I don't re-
member any &loka, but whenever somebody asks me some
sloka, bas, it comes out. .

Where was that 8loka residing in my brain? Where? In the
nirvikalpa state. That is pramiti bhava.*® That state is of Par-
vati. That state is of that universal consciousness where
there are not these objects of vikalpa.

[On the other hand,] this is the object of vikalpa, when you
take the support of the book. '

g W g
% Oed: 4 gD Nea N

evamvidhe pare tattve
kah piijyah kasca tripyati [/ 16b [/

When you put this thing in your view, evam vidhe, in this
supreme essence of transcendental truth, who is to be worshiped

“Pramiti [bhava) is that state where subjective consciousness prevails

without the agitation of objectivity. The state of pramiti is without any ob--
ject at all. In other words, when he is residing in his own nature, that sub-
jective consciousness is the state of pramiii.-Kashmir Shaivism, The Se-

cret Supreme 11:81.
The four states of subjective nature-prameya, objective; pramdina,

cognitive; pramdétri, suhjective; pramiti, supreme subjectivity—are very im-

portant in Kashmir Shaivism. [Editor’s note]
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and who is the worshiper? Kah piijyah, who is to be worshiped; kas-
ca tripyati, who is the worshiper?

e IR |
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evamvidhd bhairavasya
yavastha parigiyate |

s@ pard@ parariipena
parddevi prakirtita [/ 17 |/

This state of Bhairava that is already sung in the body of the
Tantras, yavasth@ parigiyate (parigiyate, sung), that state in its
supreme way, parariipena, is the state of Bhairavi, Parddevi. In
other words, the real state of Bhairava is the state of Bhairaul.

Whenever you explain, whenever you find out, what is the real
state of Bhairava, you can’t find it out because the real state of
Bhairava is in fact the real state of the knower. It can’t be found; it
is the founder [finder]. The real state of Bhairava is the perceiver; it
is not perceived. You can’t perceive that state. When it is perceived,
when there is a desire in you to perceive it, you can perceive it
[only] when it comes down in the state of Bhairavi.

So that is the way. When you tread on the level of Parvati, then
you are treading on the path. This is the journey we have to do, the
journey we have to do in the field of Parvati-not in the field of
Bhairava [where] there is no journey. He is the knower of every-
thing, so it can’t be found; that state cannot be found. That state
can only be found when it comes down one step lower, at the state
of Parvati.

So now here we will describe one hundred and twelve ways to en-
ter in the universal and transcendental state of consciousness. One
hundred and twelve ways will be explained in this book, and those

24




Vijiiana Bhairava Tantra

one hundred and twelve ways will reside only in the field of Parvati.
It can't reside in the field of Bhairava, because Parvati is the way.

This is what he puts down [as] the foundation stone for entering
in the consciousness of one hundred and twelve ways.

Evarhvidh@ bhairavasye ydvasthd parigiyate, this state of
Bhairava, which is sung in the Tantras, is really the supreme state
of the goddess Parvati, s@ pard parariipena, in its supreme way, is
paradevi prakirtita.

But is there any difference of supremacy? Is there a difference of
supreme-ness between Lord Siva and Parvati?

This is what he explains now.

o o ~
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abhedah sarvad@ sthitah /
atastad dharmadharmitvat

pard saktih paratmanah [/ 18 |/

Just as between energy and the holder of energy there is no dif-
ferentiation at all to be found (always there is abheda, there is uni-
ty, unity between energy and the holder of energy, sakti and Siva—
there is no differentiatedness), in the same way, tat dharma dhar-

“mitvat (tat dharma means all the aspects of Lord Siva, tad dharma;
tat means Lord Siva, of Lord Siva), all the aspects of Lord Siva are
held by Parvati herself. Tat dharma dharmitvidt, dharmi is the
holder of all aspects (dharmi, who is dharmi?-Parvati); tat dharma,
all the aspects of Lord Siva are held by Parvati.

So, pard sakti pard@tmanah, that supreme energy is the energy of
the supreme Lord; there is no difference in any case.
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na vahnerd@hika@ saktih
vyatiriktd vibhavyate /|

kevalam jAd@nasattdydm
prarambho’yarm pravesane /] 19 //

Because, when there is a fire (for instance, there is a fire), its en-
ergy is d@hikd, its energy is paciké, [and] prakasika; all these ener-
gies are owned by fire. But those energies-lightening, giving light,
burning, heating (all these energies are produced from fire)-but
these energies are undifferentiated with fire, from fire; these ener-
gies are not different from fire. That is what he says.

Na vahner, from fire, d@hik@ sakti, the energy of burning, burn-
ing energy, is not vyatirikid, separated, vibhivyate, found-it is not
found that it is separated.

Kevalam jAana satt@ydm pr@rambho’yam pravesane, it is just to
enter in that state of fire~to put a kettle on it, or to put fuel on it.
Déahika, prakasikd, and padcikd-it is just to enter in the state of fire,
to put fuel, and to put [on] that kettle.

So it is just to enter in the jAdna satt@ [the existence] of Lord
Siva. You have to enter in the jAg@na satta of Lord Siva, and you are
maintaining ndvatma mantra, and all these [processes); these are
nothing. This is only prarambha—just to begin with.
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saktydvasth@pravistasya
nirvibhagena bhavana /
taddsau Sivaripl syt
saivi mukhamihocyate [/ 20 //

When you enter in the state of energy, and leave your individual
state (you have not to enter in the state of energy for always), you
have to throw off the individual state and enter in the energy to en-
ter in the universal state in the end. Because unless you ignore,
[throw] off, your individuality, universality will not rise, universali-
ty won't take place.

So you have to enter in the state of energy first, sakti avasth@
pravigtasya; then afterwards yad@ nirvibhégena bhavand bhavet,
when you feel that undifferentiatedness comes in your conscious-
ness—-undifferentiatedness between energy and the holder of ener-
gy—tad@sau sivaripi sya@t, at that very moment, this s@dhaka, this
bhavana [contemplation] becomes one with Lord Siva.¥

So the path is Sakti; the path is not Siva (saivi means Sakti). En-
ergy is mukham, the path is, iha, here, ucyate, explained. Energy is
the real path you have to tread.
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37. The sense here is that this s@dhaka (the aspirant) through contem-
plation with one-pointed awareness (bh@vand) becomes one with Lord Siva
(Bhairava). [Editor’s note)
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yath@lokena dipasya
kiranairbhaskarasya ca |

Jhayate digvibhagadi
tadvacchakityd sivah priye /[ 21 1/

O dear Parvati, just like with the light of your candle or torch,
dispasya @lokena, by the light of your torch or candle, or by the rays
of the sun, all the differentiated points of desa, space, are known,
are understood, in the same way Siva is being understood by Sakt,
by his energy. Energy is the means by which you can understand
and enter in the state of Lord Siva.
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sri devt uvdaca

devadeva trisilanka

kapalakritabhiisana /
digdesakdlasiinyd ca

vyapadesavivarjita /[ 22 [/

yavasthd bharitakard
bhairavasyopalabhyate /
kairup@yairmukham tasya

parddevi kathar bhavet [ ] 23 |/

yath& samyagaham vedmi
tathd me brithi bhairava /
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O Lord of Lords, O [you who are] glorified by trisizla (triszlanka),
kapila krita bhiisana, glorified with the skull bone (you are glori-
fied with the skull bone, kapala kritabhitsana)-this is @mantranam,
calling Lord Siva-that state which is beyond space, beyond time,
and vyapadesa vivarjita, and that state which cannot be named,

nominated, that state of Bhairava, which is always known as full,
bharitakara . . .

kairup@yairmukham tasya
parddevi katham bhavet |/

tasya mukharm, kairupdyair, his mukharm, journey,

kairup@yair bhavati, tasya mukhar kairup@yair bhavati, his jour-
ney, kairup@yair, with what means can [that Journey] be adopted?
Kairupayair tasya mukhan: bhavati? ‘

Paradevi katham bhavet; paridevi, how can barddevi take place?
Paradevi, svariipam, kathar bhavet, saksatkdrataya prapnuyat.®®

Yatha samyagahar vedmi, put that way before me, O Lord, by
which way I could understand it.

Now one hundred and twelve ways will be explained.®

38.  Saksdtkdara: the rise of direct perception of one's own nature. [Edi-
tor's note)

39.  Up to verse 23 the traditional commentary is by Ksemargja, the prin-
ciple disciple of Abhinavagupta. From verse 24 onwards, Ksemar#ja's com-
mentary appears to have been lost (although in his various writings, Sive
Sittra Vimarsini etc. he includes many of the later verses of Vijiigna
Bhairava). The commentary after verse 23 is by Sivopﬁdhﬁya, though
Swamiji added that, “Sivapadhaya was just Saivite-cum-Vedantist; he was
not an actual Saivite, not a pure Saivite.” [Editor’s note]
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Dharana 1
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ardhve prano hyadho jivo
visargatma paroccaret [
utpattidvitayasthine,
bharanddbhariia sthitih /] 24 ]/

Urdhuve is from upwards, movement from upwards. That is, from
the heart to dvadasanta™ is pranah. Pranah means the outgoing
breath. .

Adhah, from dvédas@nta to hridaya, the heart, is jivah. Jivah
means the in-going breath.

The outgoing breath is represented by “sa”, and the ingoing
breath is represented by “ha”. So “sa”, “ha”.

Visargatma pard uccaret ulpatti dvitaya sthane. Utpatti dvitya
sthine, it is two starting points: from heart there is one starting
point; and from bahya dvadasinta there is another starting point.
That is utpatti dvitaya, two starting points.

There, visarg@tmd par@ uccaret, this supreme energy which is
full of visarga, appears. And, by this process, bharanat bharita sthi-

40. A technical term in Kashmir Shaivism, literally meaning “twelve fin-
ger spaces.” In this case, it refers to bahya dvidasinta, a particular space
outside (b@hya) the body, twelve finger spaces from the eyebrows. |Editor’s
note]
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tih, bharitd sthiti, bhairavasya sthitih syai, one becomes one with
Bhairava, bharandt, because of its fullness.

This uparya, this means, is connected with @navop@ya. It can't be
saktopaya or s@mbhavopa@ya. It is Gnavopd@ya, because it is function-
ing in the objective field of consciousness.

Urdhuve, you have to take the breath [out] from the heart to dva-
dasdnta, and take it in from dv@dasanta to the heart again, and re-
cite prana and jiva. “Recite prina” means recite “sa”, the letter “sa”,
and “recite jiva” [means recite] the letter “ha”.

And, in these uipatii dviteya, in these two starting points, you
have to recite visarga (“h”) and “m”-kara. The visarga of “sa” will be
recited in the outward dvadasinia, and “r”-kara of “ha” will be re-
cited in the heart. When you take your breath inside it will end in
“m”; when you take it out, it will end in visarga (“h”), “sah”. And, in
these two starting points, if you concentrate, you will become one
with Bhairava because of its fullness.

This is Gnavopiya.
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Dharana 2
Now next.
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marutontarbahirvipi
viyadyugmanuvartandt /¥

bhairavyd bhairavasyettham
bhairavi vyajyate vapuh /] 25 ]/

Antar bahir, internally or outwardly (v@pi means “or”), internally
or outwardly, marutah, this energy of breath when [it] is followed
by two voids [i.e.] by returning back to two ethers, viyat yugma
anuvartandi (by maintaining the uninterrupted awareness there
means bhairavya, by means of Bhairavi; Bhairavi means uninter-
rupted awareness), when you maintain uninterrupted awareness in
these two voids, internally and externally (there is an internal void
and an external void); itham, by this way of treading on this process
(itham, by this way), bhairavasya vapuh vyajyate, the formation of
the svariipa of Bhairava is revealed, vyajyate.

Bhairavi is amantrana [vocativel: “O Bhairavi! O Parvatil”

Here you have not to recite “so” or “ham”. It is without the recita-
tion of “sa” and “ha”.

It is only awareness that functions here. It is why this is s@k-
topiya. This can’t be @navopdya because you have to maintain
awareness only, no recitation of mantra. Only you have to intake
and outcome of breath, and see where are these two voids.*?

41. Swamiji preferred anuvartandt to anivartandt, which is found in
some readings. [Editor’s notel

42.  When questioned Swamiji emphasized that these are two “voids”, not
two “gaps”. ‘
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ALEXIS: Between going out and coming in?

SWAMIJI: Between going out and coming in. Here*® and in the
heart.

JOHN: In @navopaya there is object.

SWAMIJI: Because the object there is manira also.

JOHN: But there is not object here.

SWAMIJIL: There is no object. It is why it is called here $@ktopaya.

43. Refers to the external point, bdhya dv@dasanta (see footnote 40). [Ed-
itor’s note]
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Dhiarana 3
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na vrajenna visecchaktir
marudripa vikasite /
nirvikalpatayd@ madhye
tayd bhairavaripatd /| 26 |/

Now, he goes to the more subtle process.

Madhye nirvikalpatayd, when you establish one-pointedness in
the central path, central vein, susumnd (madhye means in sugum-
nd, in the central vein), when you maintain one-pointedness in that
central vein, nirvikalpatay@-then what happens?marut riipa sakii,
this energy of breath neither goes out nor enters in, na vrajet na
viset, because madhye vikasite, this central vein is vik@site, it is al-
ready illuminated. )

And, by this process, bhairava ripatd bhavati, one becomes one
with Bhairava.

This is s@dmbhavopdya. This is not sdktopdya. This is more than
saktopdya because there is only nirvikalpi bhdva [thought-
lessness], and one-pointedness in that central vein, no recitation of
mantra and no objective field of consciousness.
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Dharana 4
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kumbhit@ recitd vapi
piritd@ va yada bhavet /
tadante $@ntandmasau
Saktyad santah prakdsate [/ 27 |/

This is a practice with a little effort—~what you call hatha yoga.

When you take your breath inside, when it reaches the point of
the heart, just stop for a while, and take it out afterwards (after
stopping there, take it out afterwards), and when it reaches at the
point of dvddasinta outside, then stop, just wait; don't take it in
again rapidly, just wait. This is what he says here.*

Parita sati prana sakti kumbhitd, when you leave out this energy
of breath outside, stop it outside for a while. It is not to stop it for-
ever. Just stop it for half a minute, or one fourth of a minute. That
is kumbhak@ there. Kumbhakd is not to stop it with full force.

GANJOO: As long as one can.

SWAMIJI: As long as one can, easily.

You have to begin this practice while taking the breath outside
first, and then take it in again, and stop [it] in the heart.

JOHN: What does it mean, “Stop in heart”?

SWAMIJIL: Don't leave it; hold it.

JOHN: For some time?

SWAMIJL: You have to hold it. Hold it just for ten seconds and
then leave it again.

JOHN: You keep doing this, back and forth.

44.  This practice is not accompanied by manira.
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SWAMIJI: Yes, you have to do it in each and every breath, in each
and every breath.

JOHN: For some time?

- SWAMIJI: As long as, [until] the Supreme is revealed. It is not
only for some time. Thisis a complete process.

JOHN: You mean all day, every day?

SWAMIJI: Yes, do this for six hours a day. It is not harmful. It is
not a harmful practice. You have to hold it only for ten seconds out-
side and ten seconds inside, with each and every breath. Recitd saii
kumbhitad, purita sati kumbhita, yada bhavet prana sakti.

Tadante, in the end, what happens? Santanama asau, santah,
the state of sad@sive ($@nte ndma means the state of saddsiva; san-
la means Sa-vargasya antah, sa-k@rah; sa-kdre is the representa-
tive letter of sad@siva;® sa-vargasya antah s@nta, santa nama),
santa nama, the state which is nominated as sadasiva, which is
santah, which is appeased, . . .

Santah means . . . (the next sdntah®® does not mean this is $a-
vargasya antah), santah means the appeased state, full of peace,
appeased, santah. Sdntandma means sadisiva.

- the state of sad@siva which is s@ntah (s@ntah means absolute-
ly appeased calm) that is prakdsate, revealed, tadante, in the end,
saktyad, by this way of prana sakti, by this process of prana sakti,
this way.

You have to take it out, and hold it for some time; take it in, and
hold it in the heart for some time; and go on practicing like this.
And in the end what will happen? The state of sad@siva which is
the completely appeased form of svarizpa will be revealed by this
practical prana sakti, energy of prina.

So, it is @navopdya sentenced to $dktopiya, because as long as
there is kumbhaka that is @navop@ya (you have to hold the breath,
so you have to be aware of holding breath; there is mind, there is

45.  Santa (sa-antah) in the third line of the verse means Sa-vargasya
antalz, the last letter in the class of letters beginning with sq, i.e. $a, sa,
and sa. In the theory of matrikd, the letter sa represents sadasiva. [Edi-
tor's note]
46. Here Swamiji refers to the sdntak in the last line of the verse. [Edi-
tor’s note]
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functioning of mind there, it is not dead there-so, there is
dnavopdya), and when you reach that appeased state of sada@siva,
then it is §Gktopdya. So, it is Gnavopdya sentenced to $aktopaya.

ALEXIS: What is the difference here between the experience of
sad@siva and the experience of Siva or Bhairava?

SWAMIJT: Sedadsive is Bhairava; but Bhairava is that state of
sadasiva which is when you don't return in this body. Sadasiva is
as good as Siva, but in the body. As long as the body is there, that is
Bhairava's state of sad@siva.

Siva means the state which is of Bhairava only, in the solo way.
Solo is just only Siva. The not-solo state of Siva is sadasiva.”

ALEXIS: He is in sadasiva.

SWAMIJI: He is in the sad@siva state. It can't be above sad@siva.

'dehapiite tu paramasiva bhattaraka eva bhavati |’ 18

After leaving this physical frame then he becomes one with that
Siva, solo.

ALEXIS: But can you experience this Siva in this life?

SWAMIJI: Yes, because it is saddsiva.

JOHN: But why would he be in g@ktop@ya only then (that's what I
don't understand), if that is highest state?

SWAMIJI: Because there is kumbhakd@; you have to hold the
breath.

JOHN: But, after gaining that sad@siva, there is no more holding
breath then?

SWAMIJL: Then it is sdktopaya.

JOHN: But why wouldn’t that be $gmbhavopaya?

SWAMIJL: Sambhavop@ya it can't be, because it has come by hold-
ing the breath.

JOHN: But they’re both realization?

47. The attainment of sad@siva is parasamuit, supreme consciousness.
[Editor's note] '

48. Pardpravesiki of Ksemardja, last line (see Self Realization in Kash-
mir Shaivism 3:69).
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SWAMIJIL: Yes, both realization.

As long as there is holding of the breath, it is the inferior state,
the inferior way of process. And by that inferior way he goes to that
supreme way, and that will be only $@kiopdya. From @navopiya you
cannot fly to sambhav-opaya.®®

JOHN: But I thought that you also, after leaving $@kt-opdya, must
pass through sambhavop@ya; that sGktop@ya is not the end.

SWAMIJI: No, saktopdya is not the end.

JOHN: It is end?

SWAMIJI: No, it is not the end.

JOHN: You must go through s@mbhavopdya?

SWAMIJIL: Yes, it will go. After reaching that s@ktopaya, then he
will automatically go in $Gmbhavopé@ya, in the end.

49, This comment applies specifically to this dhd@rana. [Editor's note]
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Dharana 5
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sitksmat sitksmataratmikam /
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samyantim, bhairavodayah [/ 28 |/

(Bas, after $@myantim you should put a comma.)

A milat (milat means miladhara), right from mildadhare @
miilat: @, right from, milat, milladhara), tdm cintayet, you should
realize her nature, realize the nature of the Goddess para [Parasak-
til.

How?

Kiranabhasam, just like filled with varieties of rays, kiranab-
hasam.

Suksmat suksmataratmikam: first it is gross; then it becomes
subtle; then it becomes subtler, subtler, subtler, subtlest; in the end
it becomes subtlest—that is sZksmat sizksmatarg@tmikam.

And you should cintayet,® you should find out ta@m, that sakti,
sakti of Parasakti.

(You should not refer to prana kundalini, cit kundalini, or $akti
kundalini here.®)

50. When questioned, Swamiji explained that here cintayet api does not
mean “meditated upon” in the sense of dhyd@na or bhavana. He said: “You
must be aware there also; when you achieve that state of kundalini you
have to be aware. You [must] be there; you make yourself present there.
You don’t ignore your awareness. You just be aware of what it is going on:”
51. See Kashmir Shaivism, The Secret Supreme 17:117-124.
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You should, cintayet, find out, t@m that saktl, dvisatkante
samyantim, dvisatk@nte sGmyantim, at the point of the dvigsatkdnte,
dva@dasanta. Dvisatkante means dvddasinta.

JAGDISH: Urdhva dvadasinta? Which one is this?

SWAMIJI: There is nothing, no question of “rdhva dvadasinta or
other dviddasd@nta. Any dvadasanta will do. When it rises from
mulGdhara cakra there are so many dvddasdntas—it may rest in
nabhi [the navel]; it may rest in the heart; it may rest in the throat-
pit-land] bhairave udayah [the rise of Bhairaval is absolutely
vividly found there. It is not always that it must go to brah-
marandhra.®

In fact, the state of brahmarandhra is held everywhere in all the
cakras. That is what he refers in this dha@rana-a& milat kiranab-
hasam, kiran@bhasan, just like flowing of rays up, above.

GEORGE: Is he saying to hold that in m@l@dhdara, or that’s just
giving the concept that it’s to be held everywhere?

SWAMIJIL: No, miladhara is the point; mzladhdra, how you reach
mulddhara. You cannot reach mulddhara just while talking. You
have to meditate, meditate in continuity, and then your breath goes
down in the central vein, in the pathway of the central vein; then it
touches mitladhara.®

From that muladhara is the appearance of Parasakti. And that
Par#@sakti takes the formation of sometime in prane kundalini,
sometime cit kundalini, and sometime par@ kundalini. That is an-
other thing; that is another question.

But you have to understand that this is Parasakti, Parasakti ris-
ing from muzl@dhara. Then there is no breath. And the more it rises,
the more it becomes subtle. It becomes more subtle, so breath has

52.  Brahmarandhra: literally the opening (randhra) of Brahma situated
at the top of the skull. [Editor’s note]

53. “When you stop your breathing, then what happens next is that your
breath immediately rushes down in the central vein. Your breath is 'sipped’

down and you actually hear the sound of sipping. The gate of the central

vein (madhya nadi) opens at once and your breath reaches down to that
place called mulddhara, which is near the rectum.”—Kashmir Shaivism,

The Secret Supreme 16:112. (See also: Self Realization in Kashmir

Shaivism 5:106-107))
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no room there to exist. Breath has already stopped at the time of go-
ing inside, in the pathway of central vein, susumnd.

And when you find, when you experience this Parasakti rising
from muladhara just like the fountain of kirana, rays, rays of cit,
consciousness, if it rests at n@bhi, bhairava udayah, you will find
the state of Bhairava existing; or [at] the heart, you will find the
state of Bhairava; or [at] the throat pit, Bhairava state; this [bhri-
madhya®], Bhairava state; and at the top also,”® the Bhairava
state.

This is one technique found in this.

JAGDISH: What upd@ya is this, sir?

SWAMIJIL: It is @navop@ya mixed with $@kiopa@ya. Anavopdya in
the beginning. Anavop@ye will end in this sipping course up to the
milladhdra;®® that is dpavopdya. From that [point onwards] it is
saktopaya.

It is not s@mbhavop@ya. SGmbhavopdya begins from krama mu-
dra.® 1t is just like opening and closing, opening and closing, open-
ing and closing, automatically.

54. The space between the eyebrows. [Editor’s notel

55. Brahmarandhra.

56. See footnote 50.

57. “You experience the rising flow of cit kundalini as filling the whole
channel from mildadhara to brahmarandhra. Here again you abruptly
breathe out and your eyes are open. This lasts for only a moment and then
you are again inside, without breathing, experiencing the rise of kundalini.
Then again you breathe out and again your eyes are open and for a moment
you feel that the outside world is full of ecstasy and bliss. This happens
again and again. One moment you are inside experiencing the bliss of the
rise of cit kundalini and then the next moment you breathe out and your
eyes are open and you are experiencing the world filled with ecstasy. This
process of coming out and remaining in continues and, each time it occurs,
it is filled with more and more ecstasy. This process is called krama mu-
dra.”-Kashmir Shaivism, The Secret Supreme 17:120.
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Dharana 6

Now, this is a cakrodaya:®®
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udgacchantirm taditripam -
praticakram kramdtkramam [

tirdhvam mugtitrayam yavat
tavadante mahodayah [/ 29 [/

This is the pathway of Gnavopadya.

Udgacchantim tadit riparm (it is another technique), another
technique is fedit ripam (fadit rigpam, just like lightning), when
you feel that it is just like lightning, and it is rising from milad-
hara. Prati cakra, and it is prati cakram kramiat kramam, it rests
again and again, again in each and every cakra (in the navel cakra
it rests; here, here, . . .). It shoots upwards, udgacchantimm; it takes
the formation of shooting. It shoots upwards, just like the streak of
lightning, tadit ripam. And it shoots (it does not shoot straight
from mizladhara to brahmarandhra), it shoots prati cakram, in a
successive form.

This is the formation of pr@nae kundalini, again.

Sometimes it shoots straight from muladhara to Grdhva dvd-
dasanta. It is there cit kundalini.

Sometimes it shoots from mizladhdra, prati cakram kramit kra-
mam, [in a] successive way up to each and every wheel in the body.
For instance, it shoots from miilddha@ra cakra to the cakra of navel.
And from navel it shoots again to heart, from navel [heart] it shoots

58. Cakrodaya is used here in the sense of rising tudaya) through the
cakras. [Editor’s note]
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again to throat, from throat it shoots again to bhrﬂmadhya and
from bhriimadhya it shoots again to brahmarandhra.

Prati cakram kramat kramam mustitrayam (mustitrayam means
dvadasanta®) all these are shooting in the span of dvddasdnta. Be-
cause from muladhdra to navel this is the span of dvadasanta,
twelve finger spaces. Twelve finger spaces is from miilddhdra to
navel, from navel to heart is twelve finger spaces, from heart to
throat is twelve finger spaces, from throat to this [bhramadhya] is
twelve finger spaces, and from here [bhriimadhyal, to [brah-
marandhra] is twelve finger spaces. So all these spaces, the span of
spaces are called dvddasanta.

And this dvadas@nta is called #irdhva dvddas@nte in the end.
Urdhvam mustitrayam yavat, it rises only, mustitrayam, dvadasin-
ta (urdhvan means urdhva dv@dasanta here). When in the end,
ardhva dv@dasdnta, it rises, it reaches [to] the state of irdhva dva-
dasanta (ardhva dvadasa@nta is brahmarandra), tadvad ante maho-
dayah, there the sadhaka experiences the great rise, udayah.
Udayah means the state of the divine nature.

Urdhvarh mustitrayari yavat tdvad ante, there, in the end, ma-
hodayah, the supreme bliss of Lord Siva shines.

ALEXIS: Is it more usual in the rise of prana kundalini to get as
far as bhrimadhya cakra only, and then it is unusual to go on to
sahasrdra?

SWAMIJIL: No, if it is functioned properly then it will go to sakas-
rara.

ALEXIS: You said that prana kundalini takes place when there is
desire also for siddhis?

SWAMIJI: Yes.

ALEXIS: Otherwise cit kundalini?

SWAMIJYE: Otherwise cit kundalini.

ALEXIS: So under what circamstances would the rise of prana
kundalint take place and then go on from bhriimadhya to sahas-
rdra cakra?

59.  Mustitrayam literally means three (trayam) fists (nusti), which is
equal to twelve finger spaces (dvadasanta). [Editor's note]
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SWAMIJI: No, when it rises from mul@dhara cakra to each and
every cakra, it shoots upwards, then eight great powers are pos-
sessed by that s@dhaka yogl.

ALEXIS: But that is when it goes to bhriimadhya cakra?

SWAMIJI: No, when it goes from each and every cakra.

ALEXIS: If it only gets to bhrimadhya cakra?

SWAMIJI: No, it can’t be; it won't go only to bhrzmadhya cakra.

Otherwise . . . or, it will go straight from miziladhara to Grdhva
dvadasanta, then there are no powers.

ALEXIS: It is not only bhrimadhya?

SWAMIJIL: No, not bharimadhya. You have misunderstood there. It
is not bhrizmadhya only. ]

When [it rises to] bhriimadhya cakra, it has to go through all
these other cakras (from miil@ddhdra to navel, from navel to heart,
from heart to throat, throat to bhriimadhya).

JOHN: But can it stop; it can stop at bhrimadhya though?

SWAMIJI: It is not in his power. It can’t be stopped; he can't stop,
the s@dhaka cannot stop. ‘

JOHN: But the rise could stop, the rise could stop at any point.

SWAMIJI: Yes, yes, when there is some defect.

DEVOTEE: It could stop here, it could stop here.

SWAMIJI: It can stop, it can stop by itself, and the s@dhaka will
get perturbed, worried what has happened.

DENISE: Why? Because of some defect?

SWAMIJI: Because of some defect of this process. There has been
some defect in the process of this practice.

When the process is quite clean and flawless, then he will go
straight to bhrgmadhya, and from bhrimadhya to sahasrdra.

JOHN: You said in one lecture that if the s@dhaka still had de-
sires for worldly attainments and that, that it would stop at bAri-
madhya cakra and stop there.

SWAMIJI: Yes, it will not start from bhrfimadhya; it will end in
bhriimadhya. :

JOHN: End there, end there . . .

SWAMIJL: [t will end in . ..

It doesn’t go up then if there is more flaw, more flaw, . . .

JOHN: Yes, more flaw.
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SWAMIJI: . . . more defect in processes. More defect, more attach-
ment for worldly pleasure.

JOHN: Then that s@dhaka would have lots of power but no real-
ization?

SWAMIJI: No realization; realization won’t happen.

ALEXIS: So he would not be in suddhadhva® when he experi-
enced bharimadhya cakra.

SWAMIJE: No.

ALEXIS: But what level of consciousness is he at? When kundal-
ini has risen that far, he is already ... ?

SWAMIJL: This will end in mantra pramé@iri bhiva not mantres-
vara bhiva. %

ALEXIS: He will fall from this?

SWAMIJI: He won’t fall. He will never fall.

ALEXIS: He has partial enlightenment?

SWAMIJI: One who has entered in the path of kundaling, he will
never fall. He is always on the path. He will never fall; but he won’t
gain anything.

GANJOO: He won't gain the reality.

SWAMIJI: He won’t gain in this life, anything.

DENISE: Even by further practice he won’t gain anything?

SWAMIJIL: Further practice, if he does . . . it is never [too] late.

In the twenty-eighth [verse], he feels the divine nature in each
and every cakra.

Here, he experiences [it] in the end.

JAGDISH: In twenty-ninth.

60. Suddhadhva here refers to the three tattvas above maya-sud-
dhavidyd, svara, and sadasiva. [Editor’s note]

61. The premdtri bhavas (subjective states) of suddhavidyd, tsvara, and
sad@siva are referred to as mantra pramitri bhiva, mantresvara pramtri
bhava, and mantr@ mahesvara pramairi bhava, respectively. Here Swamiji
is indicating that this particular rise of prana kundalini will end in mantra
pramiitri bhiva, thé state of suddhavidyd. Since this state is above mayd
tattva, the s@dhakae will not fall, but, because this state is not stable, the
yogi does not always remain in this state. His reality of Self remains unsta-
ble and uncertain. (See Kashmir Shaivism, The Secret Supreme 8:53.) [Edi-
tor's note]
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SWAMIJI: Twenty-ninth, yes.

JOHN: The question is, is this sdktopdye sentenced to s@mb-
havopa@ya, or is this dnavopdya?

SWAMIJI: No, this is Znavop@yae sentenced to s@mbhavopiya.

JOHN: Anavop@ya sentenced to sambhavop@ya.

SWAMIJT: S@mbhavopdya. Because mahodayah will rest in $Gmb-
havop@ya; and this succession will be of @navopaya.
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Dharana 7
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Now, there is a successive way of dnavop@ya. This is a successive
way of a@navop@ya, complete &navopl@ya, successive way of
anavopaya.

There are twelve parts of these successive states, krama dvd-
dasakam; that is twelve-fold kramas, twelve-fold successive pro-
cesses. And that twelve-fold is (in the commentary you will see®):
one is janmagra, miila, kanda, nabhi, hrit, kantha, talu, bhritmad-
hya, lalata, brahmarandhra, Sakti, vydpini-these are the twelve-
fold successive points.

When one rises from jonmdagrd (janmagra means medhra kanda;
medhra kanda is the opening of the rectum), mizla® is higher than
that; kanda is higher than that, where one gets conceived, in that
womb;* higher than that is the navel; higher than that is the heaxrt;
higher than that is the throat; then the palate; then bhriimadhya;
then laldta, the forehead; then brahmarandhra; then sakti (after
brahma-randhra, there is sakti; sakti means that force which
breaks that randhra and penetrates that randhra [opening] to

62. The commentary of Sivopadhyaya. [Editor’s note]

63. Miiladhdra. [Editor's note)

64. These are all three together [janmagra, nilddhidra, and kandal, one
over another.
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move outside [in] the universal sphere of ether); then, when one en-
ters in that universal ether there is vyapini [pervasion].

These are the twelve-fold successive kramas, successive stages.

And these successive stages you must put in these twelve vowels,
dvadasa @ksara bheditam, twelve svaras, santa varjam,® but not
ri, i, li, and i, without ri, 3, I, li-only twelve vowels for these
twelve states.® '

Sthula sitksma para sthityd, by processing it for functioning
[with] grossness of awareness, [with] medium awareness, and
* [with] supreme awareness, subtle awareness. Grossness of aware-
ness is dhydna, medium awareness is spanda manatd, and subtle
awareness is jyoti riapata-dhyana, spandana, and Jyoti riipatvam.
Muktv@ muktua, after leaving dhyd@na of these twelve, you go in its
movement [spanda manatd); and after establishing one’s conscious-
ness in that movement, you leave that movement and establish
yourself in the flame [jyoti rizpatd] of these twelve successive states;
then one becomes one with Siva.

So, this is the ascending process.

JOHN: What does it mean to insert these letters in these vowels—I
mean to insert these svaras in these vowels, these twelve svaras.

SWAMIJI: You see these states must be converted into vowels
first. '

JOHN: How do you convert them? )

SWAMIJI: Because these states are gross. For instance, there is
the rectum: don’t go to the grossness of this state—go to the letter
“a”. This is “a”; “a” has no meaning there, so it will come into that
subtleness.

When you enter in those subtle twelve movements of these twelve
states, you have to put dhyana first, and then spanda ménatd, and
[then] jyoti ripata. 1t is a kind of laya cintand, to put one in anoth-
er, one in another, one in another.’

65. The santa bijas-ri, 17, li, and li-are to be varjam, excluded. [Editor’s
note]

66 The twelve svaras [vowels] are: a--i-i-u--e-ai-o-au-m-h. [Editor's
note}

67. Laya cintand means to absorb the awareness in subtler and subtler
states. [Editor’s note}
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And in the end, antatah Sivah, in the end only Siva will be re-
vealed.

So it is a successive way of @navop@ya. It is an inferior way of
@navopdya, because it is a successive way.

You have to see janmigra and recite its mantra “e”; you have to
see miila and recite “@”; and, in the end, you will go to “ah”, visarga,
and vydpini. And then you have to take dhydna of these, then span-
da manatd, and then jyoti rizpata.

JOHN: How do you function these three?

SWAMIJL: Dhy&@na means first with breath. You see, when there
is breath, it is gross.

JOHN: In and out, in and out.

SWAMIJIL: Then it is like that.

[Then] this movement of the in-going breath and the out-coming
breath takes the form of spanda m@nata.® (You can understand it
when you practice it; you can’t understand it without practice.)

JOHN: But what is the flash in jyoti, this burning in the fire of?

SWAMIJIL: That is fire. That is realization. After that, realization
takes place.

ALEXIS: When he experiences spanda m@natd, is it already auto-
matic process?

SWAMIJT: It is automatic.

ALEXIS: This is cittapralaya, in the moving of the breath?

SWAMIJL: It is about cittapralaya. It is not cittapralaya yet. Cit-
tapralaya will come in jyoti ripata.®

JOHN: Burned in that. ‘

SWAMIJI: When he enters in jyoti riipat@, then [it is cit-
tapralayal.

ALEXIS: But in cittapralaya the two breaths are drawn down?

SWAMIJI: They have not drawn; they are moving, only in one
point.

ALEXIS: They are waiting?

SWAMIJIL: They are waiting.

ALEXIS: This is like nirodhika.

68. Vibrating.
69. For further clarification of cittapralaya, see Kashmir Shatvism, The
Secret Supreme 3:27.
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SWAMIJI: Nirodhika [affirmative].

They are moving without any span of space. It is only due to the
concentration, power of concentration. When there is not the power
of concentration, then the breath will go up to the thirty-sixth fin-
ger space. When there is one-pointedness developed by and by, this
is the power of one-pointedness that the [span of] breath becomes
shorter and shorter, and shorter and shorter, the in-going breath
and the out-coming breath. It goes shorter and shorter, and, in the
end, it moves only on one point~that is spanda manata.

And, afterwards, what happens?

Jyoti riipatd@m, then shines forth that reality of Lord Siva.

ALEXIS: Is that then the rise of kupdalini, that jyoti rizpata?

SWAMIJI: This is not kundalini. This is not kundalini, kundalini
is finished. Kundalini is finished in the twenty-ninth $loka. This is
the thirtieth sloka; it is another way.

ALEXIS: You mean there can be attainment of realization without
movement of cit?

SWAMIJI: It is not necessary that always there must be the rise
of kundalini. Without the rise of kundalini realization takes place.
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This is the way of &navopiya without succession. The former was
the way of &npavopd@ya with succession. This is the way of
anavopdya without succession.

Taya,™ by that energy of prana, breath, you must fill your body
up to the brahmarandhra; you must fill your body up to brah-
marandhra. And then, after having suspended the prana sakti, af-
ter having suspended the moving of breath by bhritksepa setund,

[In this practice] you have to concentrate on the center of the eye-
brows—that is there, a mound or a bank.” Bhriiksepa means bhriz
bhedana, just to put one-pointedness between the two eyebrows.

. when you put that one-pointedness between the two eye-
brows, while you are moving your breath inside and outside-then
what happens?-by putting your one-pointedness between these two
eyebrows, miirdhantam @piirya, you fill your whole body up to the
brahmarandhra with this breath, and bharnktvd, after doing that,
the movement of prana sakti is suspended, suspended for the time
being.

70.  Tayd vefers to khecari which is the subtlest state of breath. (For khe-
cart see commentary on v77.) [Editor’s notel

71.  Setu literally means a bridge, 2 mound, or a bank (e.g. the bank of a
river). [Editor’s note)
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And, after it is suspended, the prana sakti, when it is suspended,
then you must see that your mind becomes absolutely un-minded,
nirvikalpari manah kritvd.

Then, sarve urdhve, in that supreme state of Lord Siva, sar-
vagodgamah (sarvagodgamah means “all-pervadingness shines”),
he becomes all-pervading in that supreme [state].

This is the way of @navop@ya because you have to practice with
breath.™ As long as there is a breathing exercise, it is &navopaya; it
can’t be §Gktopaya; it can’t be s@mbhavopdya.™

It is not kumbhaka. It is one-pointedness. You have to stop your
breath by one-pointedness. You have not to stop the breath by hold-
ing it. If you hold your breath, that is kumbhaka. If your breath is
held automatically by one-pointedness, it is this practice.

GANJOO: By concentration.

SWAMIJI: Concentration not; only concentration won’t do.

JOHN: Strength of awareness.

SWAMIJI: Strength of one-pointedness.

Howis...?

JOHN: . . . manas [mind] made nirvikalpa?

SWAMIJL: By one-pointedness, bhrizksepa setund (he has put that
bhritksepa setun&). You have to keep your mind attentive between
these two eyebrows, just [by] one-pointedness. Don’t let it move,
even for half a second—that is bhritksepa setuna. It becomes setu, it
stops, it rejects the breath. It rejects breath; it doesn’t allow breath
to move onwards. It is why he has called it setu; bhriiksepa is setu,
mound.

GANJOO: Bandha?

SWAMIJI: Bandha [barrier].

72. Breathing here is normal, not extra hard.

73.  When there is only voidness, concentration on voidness, that will be
saktopdya, always; when there is concentration on breath, it will be
anavop@ya; and when there is only awareness of one-pointedness, that is
sambhavopdya.
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sikhipaksaiscitrarupair-
mandalaih sunyapaficakam /
dhy@yato'nuttare iinye
praveso hridaye bhavet /] 32 [/

Sikhipaksair (sikhipaksair means the wings or feathers of a pea-
cock), just like the wings or feathers of a peacock (you see, the
feathers of a peacock are filled with various colors, multicolored;
citra ripair means “with various formations”), in the same way,
mandalaih (mandalaih™ means the five-fold organs of the senses™),
the five organs of the senses are just like the wings or feathers of a
peacock.

JOHN: JA&nendriyas?

SWAMIJIL: JAdnendriyas.

What you have to do with these five-fold organs, when the five-
fold organs are functioning on their own objects? What you have to
do is to think that that object that is perceived by the eye, or the ob-
ject perceived by the ear, or the object perceived by the nose, or the
skin, touch, or the tongue; all these objects, you must know that it
is only siZnya, only veoid, it has nothing in it, it is only void.

74. Literally “circles.” [Editor’'s note]

75. On another occasion, Swamiji also interpreted the five voids [sZnya
paficakam] as the voids between five states of consciousness: wakefulness,
dreaming, deep sleep, turya, and turydtita: “These five voids represent just
the state of God consciousness, because the state of God consciousness is
the life of all these five states. When you concentrate on one [void] whole-
heartedly, it will make a circle [mandalah] and take you to the same goal.”
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Sinya paricakam dhydyatah, you must concentrate on all these
Jjust like sZinya, five-fold voids.”

Anuttare siinye hridaye praveso bhavet-then what happens?-you
enter in that supreme heart which is full of voidness, and that
supreme heart is Lord Siva himself.

sikhipaksaiscitraripair-
mandalaih sGnyapasicakam |
dhyayatah,” . . .

.. . to him, anuttare sinye hridaye pravesah bhavet, he enters in
that anuttara,” the supreme heart, siinya.

It is absolutely pure saktopdya.

DEVOTEE: How can he see with ear?

SWAMIJI: You have not to see with the ear; you have to hear with
the ear, You have to see with the eyes, you have to hear with the
ears, smell with the nose, taste with the tongue, touch with the
skin.

You must concentrate simultaneously on these five, that it is
nothing; it is only void and nothing else. Then, you have forcibly [to]
concentrate that these are nothing, these objects are nothing. What
I see is nothing; what appears to me is nothing; what I hear is noth-

76.  On another occasion, Swamiji said: “The theory of $Znya paisicakam is
to understand that the whole universe is my Self. The essence of stinya
paficakam, it is not that, 'I am in the body; I am down below my body; I am
on the top of my body; I am in the center of my body; I am in the right side
of my body; I am on the left side of my body'-this is not $unya-paficakam.
[ﬁiinya-paﬁcakam means] the totality of universality, to feel the universal
svariipa everywhere. That is universal.”

77.  Swamiji said to place a comma after dhy@yatah.

78. Though it appears only once in the verses of VijiGna Bhairava, the
word anuttara is very significant in Kashmir Shaivism. In this verse, anut-
tara means the supreme heart of Lord Siva. In other texts of Trika, anut-
tara is used varicusly to be synonymous with: Parabhairava, svitantrya,
the supreme Self, and the unparalleled state of consciousness represented
by the first letter 'a’ of the Sanskrit alphabet. (See also Shiva Siitras, The
Supreme Awakening, 2:7, pp95-98. [Editor's note]
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ing; what I touch and what I get [as] the sensation of smell-it is
nothing, it is only $Znya.

It is only seeing as energy: just seeing only, hearing only, bas, not
to analyze that. When I see Denise, bas, I see Denise; I don't see the
formation of Denise. I see only; it is only seeing. There it ends. And
when I feel smelling, there ends that. At the time of that sensation
of smelling, you must end it there. You must not go further. You
must not go beyond that so that you will be entangled in the world
of the senses.

JOHN: This like blades of grass—seeing the blades of grass, but
you don’t see singularly?

SWAMIJI: Just like that, yes.

Simultaneously, you have to concentrate.

GANJOO: All the five.

SWAMIJL: All the five.

Then you will enter in that supreme state of the heart, the
supreme state of Lord Siva.
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idritena kramenaiva
yatra kutr@pi cintand /

slinye kudye pare patre
svayari lind@ varaprada /[ 33/ /

By adopting this means, idrisena kramena yatra kutrapi cintang,
wherever you will put this one-pointed thought of awareness—you
may put it on voidness, you may put it on some wall, you may put it
on some consciousness of your favorite disciple”™— svayarm: lind vara-
prada, this giver of boons, that energy of Lord Siva, is revealed
there, there and then. It is revealed in that voidness which has been
practiced. It is revealed in that wall which has been practiced. It is
revealed in that heart of the disciple, and that disciple will be also
illuminated at once.

Dhy@na is more gross than cintand.

samketanadare $abda-
nisthamamarsanam pathih /
tadadare tadarthastu
cinteti paricarcyatam [/ %
When saritketa [the word] is put aside and you concentrate on
that sabda [the sound], that is dhy@na and patha.

79. Pare p@tre means any disciple; he may be pure or impure. Although
Sivopﬁdhyﬁya interpreted pare as nirmala [pure], Swamiji said that this
interpretation is not correct. [Editor’s note]

80. Tantraloka 4:103.
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Tadadare tadarthastu cinteti paricarcyatd@m, just to maintain
that, you have to do that concentration of that one-pointedness—that
is cintana. So cintand is more subtle than dhydna.”

Stinye kudye pare pitre, he may concentrate this one-pointedness
on any void—voidness of sky, or kudye, on some wall, or pare paire,
on some heart of a disciple-[then] this varapradd, this giver of
boons (varapradd: prad@ means giver of vara, boons), the boon-giv-
er, the energy of Lord Siva, svayam ling, sphurati, it is revealed.

This is also sGktop@ya because you have to concentrate on some-
thing. When you have to concentrate on something (it may not be
with mantre or with breath or with anything), when you have to
concentrate on something, it becomes §@kta. It will be automatically
saktopaya. It can’t be s@mbhavopiya. '

81. One-pointedness is held by both dhyfina and cintand, but dhydna is
gross while cintand is subtler.
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Dharana 11
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kapalantarmano nyasya
tisthanmilitalocanah /

kramena manaso dardhyat
laksayellakgyamuttamam [/ 34 //

What you have to do next, in this next practice?

Tisthan milita locanah, you have to sit in some posture with your
eyes closed. Tisthan milita locanah, sit in some posture and keep
your eyes absolutely closed.

Kapalantar mano nyasya, put your mind, establish your mind, fix
your mind, in the skull of your brahmarandhra, in this skull.
Kapala antar, in the skull, in the vacuum of the skull, you must put
your mind.

And what you have to do? In that skull, it is not just only to put
your mind inside that skull, but you have to see that there is fire
shining all around, in your kapéla, in that skull. In the vacuum of
the skull, there is fire going on, shining, flaming, flames of fire.

This way when you think, kramena, successively; manso
dardhyat, when the mind becomes fully established in this way of
process, laksayet, he observes, uttamam laksayam, the supreme
aimed consciousness of Lord Siva. Laksyam means “aimed, supreme
aimed, aimed consciousness”™that is laksyam. Laksyam is the goal
that is aimed at. That supreme aimed thing is being revealed.

This updya is $dktopdya, complete siktopdya.

JOHN: What is this flame in the head, this fire, thls illumination
in one's body? Is that imagination?

SWAMIJI: It's not imagination.

JOHN: Is that vikalpa [thought]?
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SWAMIJI: No, it is not imagination. That is fire. There is the fire
of cit-consciousness. There is the fire of cit-consciousness, that is
produced in Grdhva kundalini, dhi@man of cit kundalini.®

Laksayet laksyam uttamam is, that supreme target of Lord Siva
is revealed.

82. When cit kundalini rises from miladhara cakra and becomes firmly
established in brahmarandra it is nominated as @rdhva kundalini. This is
the abode (dh@man) of cit kundalini. It is here that the experience of kra-
ma mudri takes place. (See also: Krama mudra footnote 57.) [Editor’snote]
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Dharanpa 12
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madhyan@di madhyasarmsthd
bisasttrabhariipaya /
dhyatantarvyomaya devyd
taya@ devah prakasate /] 35 //

Madhya nadi: madhya nadl means the central vein, the central
vein susumnd, which is madhya samsthd, situated in the central
path. And this madhya nadi should be concentrated [upon] just like
taking the formation of (@bha means “just like”) bisa siitra (bisa si-
tra means “the fiber of a lotus”), just like the fiber of a lotus, so tiny
and subtle. Contemplate on that central vein that it is so minute,
going from bottom to top in the form of that fiber of a lotus, lotus
fiber.

You have to concentrate not with your mind. Antar vyomaya de-
vya dhyat@ sati, you have to concentrate by this madhya nadi.
Madhya nadi is to be concentrated [on] by this madhya nadi.*®

This is complete s@gmbhavopaya.

JOHN: To have awareness of this madhya nadi by this madhya
nadi-what does that mean?

SWAMIJI: When you reach madhya nidi, your individual body
won't reach; your individual consciousness won't reach there. Mad-
hya nadi will reach there. Madhya n@di is realized by madhya
nadi, not by any other agency; there is no other agency than mad--
hya nadi. In madhya nadi . . . .

JOHN: What is madhya nadi?.

83. There is no concentrating point. It is only madhya nadi, the central
vein, susumnd. Susumnid is so subtle, it can’t be existing in the objective
field; it can’t remain in the objective field.
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SWAMIJT: That central path.

JOHN: A state of consciousness?

SWAMIJI: State of consciousness.

That state of consciousness is realized by that consciousness of
that state. It is not realized by another agency. There is no other
agency working there.

So this is s@mbhavopdya; this can’t be saktop@ya in s@mb-
havop@ya.

JOHN: What pramatri bhava [subjective state] is this?

SWAMIJI: Para pram@tri bhava, supreme para pramatri bhava.

Taya devyah prakasate: bas, devah, the Lord, is revealed by that
devyd, tayd devyd—taya devya devah prak@sate-by antar vyomayd.
Devydh dhyata sati devah prakasate.
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kararuddhadrigastrena ‘
bhrubhediaddvararodhandt 8/
driste bindau kramilline
tanmadhye parama sthitih |/ 36 |/

Kara ruddha drig astrena: ruddha drig astrena, by closing all the
openings of the head-I mean the eyes, the two nostrils, the two
ears, and one mouth—you have to close them by your own hand.

The thumbs will go in this, the ear [Swamiji demon-strates].

JEREMY: Forefingers, eyes; second fingers, nostrils; . . .

SWAMIJI: Upper lips and lower lips.

JEREMY: . . . upper lips, lower lips, the last two fingers. Thank
you, sir.

SWAMIJI: This way you have to close, but, before closing these
openings, you have to maintain awareness first of one-pointedness.
When you have completed that one-pointedness, then you must
close them at once, because, if you close them without maintaining
that one-pointedness, you will only get suffocation of the breath and
you will die.

So you have to maintain awareness by continuity of abhyasa,
practice.

JOHN: In anavopdya?

SWAMIJI: In Gnavopaya, yes.

How you have to maintain awareness? Bhri bheddt, by piercing
the center of the eyebrows. Piercing means just contemplating be-

84. Swamiji corrected bhriz bheddm to read bhri bheddt.
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tween the two eyebrows. When you contemplate between the two
eyebrows, afterwards you close all the openings of your head by
your hands.

Dvara rodhanit, by closing all openings (dv@ra means “these open-
ings”; rodhandt means “by closing”), and then what you will feel
and experience? You will feel t@raka prakasae in front of you, bindu
prakasa.

Driste bindau kramat line, and that bindu, that tarka prakasa,®
will get subsided, successively it will get subsided, tan madhye, and
then you will find yourself in parama sthitih, in the supreme sthitih
[state] of Lord Siva; you will enter in saumadhi.

Kara ruddha drig astrena: kara, by hands, ruddha, closing, drig
astrena, by these drik (drik means not only eyes; drik means all the
openings), by doing what process?-bhrii bheddt-by centering, by
concentrating between two eyebrows, driste bindau kramdat line,
successively you will find that tarka prakasa is fading away. And
when it has faded away completely, then you will find yourself situ-
ated in that state of Paramasiva.®

This is Gnavopdya, pure anavopaya.

85. Here tarka prak@sa is used in the sense of the “light of discriminating
transcendental logic.” Though tarka is the fifth of the six limbs (sadanga) of
Shaiva Yoga (the sixth being samadhi), still, it is considered to be the most
important limb, since it is tarka that reveals the innermost center of aham
par@marsa, supreme I-consciousness. (See Tantraloka 4:86, translation and
commentary by Swami Lakshmanjoo, original audio recording, Universal
Shaiva Fellowship archives.) [Editor’s note]

86. This is nimiland samidhi, not unmiland. [See also footnote 136.]
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dhamantah ksobhasarmbhiita-
sizksmagnitilakakritim |
bindum sikhante hridaye
lay@nte dhyayato layah [/ 37 |

Dhamantah: dhdma means the pupil of the eye by which we see,
perceive form. You must agitate it with pressing, like this [Swamiji
demonstrates].

When you agitate the pupils of the eyes by pressing them with
the fingers (this is also anavopdya;¥ it can’t be Sdktopdya because
there are so many things to be done), dhamantah (dhama means
that pupil, antah, inside), ksobha sarmbhilta, when you agitate it by
pressing—what you find?~szksmagni tilaka kritim, you will find the
subtle formation of flame before you, before your eyes; the subtle
formation of flame takes place before you.

Bindum, and that bindu, that one-pointed flame, when you con-
centrate on that one-pointed flame, which has come out from the
agitation of these two pupils of the eyes, ...

These are called pupils?

ALEXIS: Eyeballs.

SWAMIJI: Eyeballs.

ALEXIS: Because it is the whole eye, isn’t it?

SWAMIJI: Yes.

. . . Stkhante hridaye dhy@yatah, when you concentrate on that
flame, when you meditate on that bindu of flame in dvadasdnta and

87. This is @navopiya because of sth@na, karana, and the putting of pres-
sure on the eyeballs.
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in the heart (sikhinte means in dv@dasanta, Grdhva dvadasan-
ta),. ..

ALEXIS: Above the head.

SWAMIJI: Above head.

ALEXIS: Top of the sikha.

SWAMIJIL: Top of the §ikh@, yes.

. . . sikhante and hridaye (in the heart here, between the two
breasts), when you concentrate on that bindu in these two places,*
laya@nte, and when, in the end, laydnte, when that concentration is |
over, or that concentration is perfect, layah (layah means absorp-
tion in Siva), you are absorbed in Siva, in the state of Siva.

JOHN: Same as samavesa?

SWAMIJI: Samavesa. Layah means samavesa.®

88. Swamiji says that one has to concentrate on the heart and on dvd-
dasanta simultaneously, independently of the breath. [Editor’s note]
89, Samavesa means the trance of universal consciousness, or entry in

one's own nature. [Editor's notel
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Dharana 15

It is now saktopdya, the thirty-eighth one.
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andhate patrakarne-

‘bhagnasabde sariddrute |
sabdabrahmani nigndtah

param brahmddhigacchati [/ 38 |/

That sound which is un-struck is called an@hata.

Patra karne: patra karnpe means which is heard in your own ears,
the sound which does not come from outward sources, which is
heard only in your ears, pdtra karne. That is patra karne, patram
karnau yasya.

Or, if you can’t meditate on the an@hata sound, [then] when any
sound is produced without a break, abhagna sabde (abhagna sabde
means that sound which has no breakage). The sound of a waterfall,
it is without breakage—that is abhagna sabde. To that he explains,
to make it clear, he says sariddrute, just like the vega, the flow of
sarit, a stream, which is flowing in great speed great velocity. That
is sarit drute.

Sabda brahmani, that is $abda brahma; that is that sound which
is one with Brahman.

And, in that sabda brahmani, whoever is nisn@tah, whoever has
taken a bath, taken a dip, nisp@tah (nihSesana sn@ta: nigndtah),
param brahm@dhi gacchati, he is sentenced to param brahma, he

enters in the state of param brahma.

This is sGktopdya because there is no mantra. There is nothing of
that sort to be done~no mantra, no recitation, no breathing exercise.
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It is only just to concentrate on the continuity of that sound, water-
fall, or an@hata sabda; not both-andhata or waterfall.

For instance, you put [your] fingers on [your] ears, you’ll find
andhata dhvani. Or, you put your hands just like a ball, cup shape
[over your ears], you'll feel that sound, the continuity of that sound.
Just contemplate on that sound.

This is s@ktopaya, pure saktopaya.
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Now, he will explain another way of process which is anavopdya
and sentenced to $@mbhavop@ya. That is the thirty-ninth sloka.
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pranavadisamuccaral

plutinte stinyabhavandt /
Sunyaya paraya saktya
$Unyatdmeti bhairavi /[ 39 ]/

Bhairavi, O Parvati, pranavadi samuccdrat, there are three
kinds of pranavas-Vedic pranava, Siva pranava, and Maya
pranava. Vedic pranava is “om™ Siva pranava is “hum”; Mayad
pranava is “hrim”. Hrim is called May&@ prunava from our Shaiva
point of view; and hiim is called Siva pranave; and om is called
Veda pranava.

Just recite these, any of these. You may recite orf, you may recite
hZirh, or you may recite hriri—Veda pranava, Siva pranava, or Maya
pranava.

Pranavadi samucc@rat, you must recite it in this way-plutante.
You must not recite just like “or”; not like that. Plutinte, you must
end it in pluta. “Oooooocoovoooorimrm”, like this [Swamiji demon-
strates]. In the same way, you must recite hiir: and you must recite
hrim. Any of these mantras you may recite.

When you recite it, in the end you must concentrate on the void-
ness of that sound, where this sound merged in the end. The sound
is finished afterwards, and there you must concentrate, there you
must contemplate.

Sz‘mya bhdvandt parayd sunyayd saktyd, and, by that supreme
awareness of voidness, he enters in the transcendental void state of
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Siva. Sznyatameti bhairavi, he enters in the transcendental state of
Lord Siva, transcendental void state, voidness.

Pranavadi samuccarat plutante siinya bhivanidt-only there is a
touch of @navop@ya in the beginning, just to start with,™ but in the
body of this process it is all pure sGktopaya.

90. This dhdrand has a touch of Znavopdya at the beginning because the
mantra is to be recited first. [Editor’s note]

70




- Vijfiana Bhairava Tantra

Dharang 17

IE FE quieg
AT |

SEAT IS
FFATHRN: AT N go i

yasya kasydpi varnasya
plirv@ntavanubhdvayet /

sunyayd,* sinyabhiito'sau
$unyakarah pumanbhavet [ ] 40 ]/

At the beginning of uttering any mantra (om or sauh®™ or any
mantra, whatever is found in your thought in Shaivism), at the be-
ginning of utterance of the mantra,* or at the end of uttering this
mantra, when you are going to recite the mantra and when the
recitation is over, at these two places (when you are just [about] to
recite, you are not reciting [as yet], you have [yet] to recite, you are
going to recite, there, at that place; or, [when] the recitation is over,
at that vplace)-that is p#rvantay, . parvakale antakile ca,

91. Swamiji suggested to add a comma after sunyayd. This results in the
reading sunya saktya anubhavayet, emphasizing that sak#i is the process.

As has already been explained, these processes are all based on sakti; these
. processes are not based on Siva. This is true even in sambhavopaya. Saivi

mukhamihocyate, sakti is the means, it is said. [Editor's note]

92. In Kashmir Shaivism, the seed mantra sauk is the supreme mantra.
It is above all other mantras including the mantras aharm, or:, and so’ham.

The entire universe consisting of the thirty-six elements resides in the
mantra sauh. This supreme mantra, which is both universal and transcen-’
dent, is the essence of Trika. Sauh is not a mantra for practice; sauh is per-
ceived in samddhi only in the state of Jagadidnanda. (See Self Realization

in Kashmir Shaivism 3:66-69.) [Editor’s note]

93. It is not to be recited. It just just to think that you will recite; it is just

to hold the energy of reciting the mantra. '
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purv@ntau—at the beginning and at the end, you must anubhivayet,
contemplate on that, that nothingness.

In the beginning of uttering any mantra, what is there? N othing?
There is some force only; there is some energy.*

And, by maintaining of awareness on the void (that is sinyayd),
Siinyaya, by maintaining the awareness of voidness, this person
who is reciting, who does this process, asau, that person becomes
bhavet snydkarah, his svariipa, his formation, becomes the embod-
iment of voidness, and that is Lord Siva. That is the state of Lord
Siva. That is visvottirnd avasthd [the transcendental state].

This is s@mbhavopiya.

94. This energy is at the level of icch@ prasdra, the first flowing of icchd,
will. [Editor’s notel
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Dharana 18
A=A TfEaT=y

ey FHEhad: |
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tantryidivadyasabdegu-
dirgesu kramasamsthiteh /
ananydcetdh pratyante )
paravyomavapurbhavet /[ 41 |/

Take those string instruments—sitar, or ving, or that violin . . .

DENISE: With string.

SWAMIJI: . . . with string (that is also a string instrument).

For instance: when you play on that string, this sound should not
be stopped. Do you understand?

For instance, this is a sitar, [and] when I do like this [Swamiji
demonstrates], you should not do like this and stop the sound [by
putting your hand across the strings]. You should let the sound . . .

JEREMY: Prolong.

SWAMIJI: . . . prolong as long as it can.

That is dirgesu krama samsthiteh (krama samsthiteh, in succes-
sion); it must be long. This sound must travel on a long pathway.

GEORGE: Continuum.

SWAMIJI: Continuum. “Hmmmmmmmmmmmmmm”~like this.

Dirgesu krama samsthiteh ananyticetdh, now, the sidhaka-what
he has to do?-he has to just put uninterrupted awareness on that
sound. When that sound absorbs, his mind also absorbs, along with
this sound.

JOHN: The sound disappears, you mean.

SWAMIJI: Disappears. Because it will disappear, that sound.

GEORGE: And his mind disappears also.

SWAMIJL: His mind also disappears, and para vyoma vapur, he
becomes one with Lord Siva, cidakasa.
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It is sambhava.

JAGDISH: What is pratyante, sir?

SWAMIJI: Pratyante, in the end.

JAGDISH: In the end of that . . .

SWAMIJI: In the end of that fading away of that sound.

JAGDISH: It ends in $Znya, in the end.

SWAMIJL: Not $@inya-paravyoma, paravyoma, supreme, supreme
God conscicusness.

It is s@mbhavopiya.®

95. 'On an earlier occasion, Swamiji gave the following interpretation of
this verse: “In these sounds [of stringed instruments], you will find sepa-
rate sounds, but if you go into the depth of this hearing, you will see that
collectively one sound is proceeding from the instrument, one collective
sound. This can be heard by anyone [but] only the man with awareness can
rise with the sound. It can be heard by anybody but you have to maintain
that awareness. And that collective sound is dirgha [continuous], without
any successive movement. It is continuous, without breakage, although it is
krama samsthiteh, successively put down [sounded], because the player
puts that finger successively on those strings. The one who is one-pointed
on that one collective sound, after contemplating on that collective sound,
pratyante, in the end, para vyoma vepur bhavet, he becomes one with
cid@kasa, one with the supreme ether of consciousness. [In this case,] this
is sa@ktopaya touching sGmbhavopdya. As long as he is seeking that collec-
tive sound in those differentiated sounds, that is s@ktopayc. When he has
found that collective sound, he is in $gmbhavopdiya. [At this stage,] it is all
nimiland; s@mbhavop@ya practice, it is nimilana@. Afterwards that krama
mudrd will take place, and then he will enter in unmilan@ samadhi.”
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Dhiarani 19

Now, next will be @navopaya rising to sambhavopdya, forty-sec-
ond.

fuersw gaa
T[SAUHAT g |
ardfeg frgAraETa:

AR 190

pindamanirasya sarvasya
sthitlavarnakramena tu /

ardhendubindunadantah
siinyoccaradbhavecchivah [/ 42 |/

[Swamiji also gives the following alternative réading for the sec-
ond half of the verse:] '

g O AT :

AR N

bindvardhacandranddéantah
siinyoccaradbhavecchivah [/

This process is dnavopdya rising to s@mbhavopaya; first,
dnavopdya, and he rises to the s@mbhava state.

Pinda mantras are those mantras where vowels are found only in
the end. The vowel is found only in the end-that is pinda manira.

{For example,] klim. Sauh is also a pinda mantra, because “sa
is a consonant and “auh” is in the end, “auh” is actually in the end;-
“au” and visarga is in the end—-that is, . . .

GEORGE: Vowel.

SWAMIJI: . . . that is a vowel.

296

96. Here “s” is without “a”. [Editor’s note]
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Where the vowel is in the end-the vowel must not be in the cen-
ter or in the beginning—. . .

JAGDISH: Consonant must not come after these?

SWAMIJI: No, consonant first.

... those are pinda mantras.

You'll see everywhere pinda mantras like this. There must not be
a vowel in any case between one consonant and another conso-
nant.”

For instance, there is “namah . . . namah Sivaya.” There is “n”
(that is a consonant), after “n” there is “a”. . .

JAGDISH: That is vowel.

SWAMIJI: . . . (that is a vowel)-so it cannot be a pinda manira.

JAGDISH: And then again consonant.

SWAMIJT: And then again a consonant [“m”].

When there are [only] consonants in the beginning and ending in
a vowel, that is a pinda manitra. This is the difference between a
pinda mantra and ordinary mantras.

By utterance, $iinya ucc@rdt, pinda mantrasya sarvasyo sthiila
varna krdamena, by uttering them from their grossness—first, utter
them in their gross state—then carry that grossness in its subtle
state, and then in [its] subtlest state. ,

For instance utter aum-kara, when you utter aum, this is also ac-
tually a pinda manitra, although it is not a pinda mantra. Aum is
not a pinda mantra because it has got vowels also in consonants,
and pinda mantras are those mantras without vowels [except at the
end]. “h rks m 1l .. .”-these are pinda mantras.® Aum is not a pinda
mantra, but here Shaivism has recognized this as a pinda mantra.

"When you recite aum, this is sthilla varna krama-"a”, “u”, and
“ma”, this is the recitation of aum-kdra in its grossness. Then ard-
hendu bindu nadantah, . . . .

(In place of ardhendu bindu nadantah, put this reading also, at

the same time: bindvardha candra nadantah. Add this reading

97. Consonants are found at the beginning, and vowels only in the end.
[Editor’s notel ' .

98. The Nav@tma mantra “hrks milvy pim” G{HHS F9.9) and the
Pindan@tha mantra “r ks kh e m” {4 ®) are pinda mantras because they
both have consonants ending in a vowel. [Editor’'s note]
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also, of this &loka: bindvardha candra nddantah $nyoccharad
bhavet sivah.) :

When you recite aum, aum-k@ra, you recite aum-kdra in its
grossness, and that grossness ends in ma-k&ra (“a”, “u”, and “ma”™);
that grossness is over.

Then comes its subtleness, bindu ardhacandra. This is its subtle-
ness-bindu and ardhacandra.

Bindu is . . . . I will show you. Bindu is this, and ardhacandra is
this [Swamiji illustrates]. This is the subtle formation of faum-
karal.

Then up to naddnta (nd@danta means ndde, $akti, vyapini,
samana, and unmand too)-that is its most subtle formation.

“‘A™k@ra, “u”-kdra, “ma”-kara are the gross formation of aum-
k@ra. Bindu ardhacandra is the subtle formation of aqum-kira.
Nirodhini, nada, nadanta, sakti, vy@pini, samanda, and unmand is
the subtlest formation of aum-kara.*

And, when you recite aum-kara and, while reciting aum-kara,
you enter in the unmand@ state (the unmana state is that state of
aum-kdra where the mind is over, the functioning of the mind stops
altogether—that is unman@), when you reach, reciting this aum-
kdra, if you reach to the topmost point of unmana . . . .

ALEXIS: Simply, this is just sambhavopaya?

SWAMIJI: It is Gnavop@ya rising to $a@mbhavopiya.

Because first he has to recite aum-kira; and, after recitation of
aum-kara, he has to rise more and more and more and more to its
subtle formation; and from that subtle formation, he has to rise to
its most subtle formation,®

99. First, you have to recite [the pinda mantral. It is sthiila varna
kramena tu; this is the flux of gross words in vaikari. Then, ardhendu
bindu nadantah, up to bindu it will go to madhy@ma. Nadanta, it will go to
pasyanti. And then $finya, it will go to pard. That is how we have to recite
it. It is not the recitation of mantras to be recited for centuries and cen-
turies and nothing will happen. [See also Kashmir Shaivism, The Secret
Supreme 6:41-46.]

100. In this dhdrana, the movement from gross to subtle to subtlest is a
gradual process, as expressed by the words sthiila varna kramena. Howev-
er, after the point of sthiila krama, it becomes sambhavop@ya, instanta-
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... and, by sfinyoccarat, by utterance of voidness, or by trance of
voidness . . .

(Utterance means trance. You have not to utter this voidness;
voidness is to be felt. That is, “feeling” of voidness is “to utter” void-
ness. You have not to utter veidness; you can’t utter voidness. You
can utter words—letters you can utter—but you can’t utter voidness.
You have to feel voidness. That is éfinya uccira, to utter siinya. So
uccira'® is here feeling, not uttering.'*®)

... bhavet-sivah, he becomes one with Siva.

neously; after bindu and ardhacandra, it takes the third state (i.e. samb-
havopiiya), and becomes pure and spontaneous.

101. Swamiji explained that uccira here is equated directly with
samivesa (the trance of one's own nature), but not in its highest form as
found in Paratrimsika, because here the aspirant is treading on a path, the
path of s@mbhavopdya. That ucc@ra in Perdtriméikd is not a path. “Sanyoc-
céirat, by the utterance of unmang, by the feeling of unmand, you enter in
the state of Lord Siva, you become one with Lord Siva. And when you be-
come one with Lord Siva, that is the real uccira found in Paratrimsika.”
[Editor’s note]

102. Uccara ig held by feeling that sfinya, voidness. However, this “feeling”
is not of the senses; it is felt internally. That is called ritambhard prajia. It
is the feeling of praji& [wisdom]; it is not the feeling of the senses. This
ritambhard@ prajid is not my word of Shaivism; it is the word of Patafijali.
He says there, in his Yoga Darsana, that this prajid is full of actuality, full
of truth, filled with rit, satyam-ritambhard tatra prajid@ [See Yoga Siitras
of Patarijali 1:48] '
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Now, next will come &navopiya sentenced to sambhavopdya. This
is another process.

freee gdfes
TIEEAEEA |
ffdscarmreas
e d wadd nean

nijadehe sarvadikkarm
yugapadbh@vayedviyat /
nirvikalpamandastasya,
viyatsarvam pravartate [/ 43 //

Just sit in some posture; just like this [Swamiji demonstrates].
Sit in some posture, and close your eyes, and feel that from my
right side, from the left side, from the front, from the back, there is
nothing. It is just to imagine that around my body there is nothing.
It is all voidness—right, left, front, and back.

Nija dehe sarva dikkam, all-round, yugapat, you must simultane-
ously, bh@vayet, concentrate on, viyat, voidness.

Nirvikalpamana-how you must conecentrate on that voidness?-by
remaining nirvikalpamana, by remaining deprived of all thoughts,
deprived from all impressions in your mind. Don’t put any impres-
sion or any thought in your mind. Don’t let any thought come in
your mind, and see that from all your sides of your body there is
only vacuum, nothing. This thought of voidness . . . in the begin-
ning, you have to maintain this thought of voidness.

ALEXIS: So this is @navopdya in the beginning?

SWAMIJI: It is why I told you it is @navep@ya sentenced to samb-
havop@ya.

DEVOTEE: What about the body?

79




Swami Lakshmanjoo

SWAMIJIT: Because it is @navopdyae; in the beginning it is
@navopdya. You have to feel that you have got a body; and after-
wards, you have to feel that you have got, . . .

DEVOTEE: No body.

SWAMIJI: No.

. . . you have got sides of your body-right, left, front and back,
bottom and top. So it is dpavop@ya. Up to that point it is
anavopdya; this is the boundary of @navopaya-first, in the begin-
ning.

And then, by maintaining that thought-lessness, nir-vikalpa-
mana, afterwards, contemplating on that voidness, that voidness
dissolves all that grossness, everywhere, all around. His body is
over, his body is finished, sides are finished—only voidness remains,
viyat sarvam pravartate. To him, everything it is vacuum, only vac-
uum.

And, whatever is vacuum, that is Lord Siva. Nothingness is Lord
Siva; because Lord Siva is not this thing, not this thing. What is
Lord Siva? No-thing. No-thing is something, something which is not
thinkable, [not] expressible, which is not felt, which can’t be felt,
which can’t be imagined, which can’t be known, which can’t be
sought—that is “nothing”.'® '

So, it is @navopdya sentenced to $Gmbhavopdya.

103. This “nothing” is mahi-githyam or $nydti. inya, that void which is
perceived in the end by holding snya. [Editor's note]
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Another process:

WA ASIH

RUERACOE A
TRRAR Uy

TR IFHAT TGN 93 )

pristhastinyam mulasinyarn
yugapadbhavayecca yah |
Sariranirapeksinyd
Sakly@ sinyamand bhavet |/ 44 ] '

This is $@mbhavopdya with the slightest touches of anavopya.

Pristha sinyarh mila $inyam, now you have to imagine first that
above me there is voidness, below me there is voidness, below my
body; and afterwards just try to find out your body. (This is another
process.) But when you are trying to find out your body, where your
body is existing, there is no body, the body is missing. When the
body is missing, then this dha@rand, this process, will be completed.
The body must be missing. You must feel that your body is missing,
afterwards.

This is just the intensity of maintaining awareness on voidness.
When you maintain awareness on voidness intensively above and
below, your body will be missing. Just try; just try for half an hour
and you will see your body is missing, because, when there is no
support for your body, [when] there is vacuum, where your body
will remain? And, above, there is vacuum, there is voidness, so your
body will be missing. You must be missing. If it is not missing, then
this process is not complete.

104. Swamiji corrected the original text which reads: pristhasiinyam
mizlasiinyarn hricchinyambhavayetsthiram | yugapannirvikalpato@nnir-
vikalpodaystatah // (KSTS vol. 8, p40, v45.)
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So this is s@mbhavopdya. This is the process of sgmbhavopdya
with the slightest touches of @navopya.'®

And you have to concentrate on these two voidnesses, top and
bottom, simultaneously,’® yugapad bh@vayet ca yah, $arira ni-
rapeksiny@ Saktyd, by that energy, which energy is forcing your
body to get missed. He is missing; when you try to find out some-
body, he is missing—so your body is missing like that. That is sarira
nirapekginy@ saktyd.

Then he enters in that voidness of Lord Siva.’’

105. Swamiji says, “It is @navopdya at first because you must meditate on
the two voids defined by your body.” ,

106. On another occasion, Swamiji gave the following interpretation of this
dh@rand: “Now it is just a dharana for that voidness. You have to think
that your body is nothing. Behind this body is nothing, in front of the body
is nothing, on the right side of the body is nothing, on the left side of the
body is nothing, on the bottom side of the body is nothing, and on the top
side of the body is nothing-that is what he says. It is just like you have to
imagine that there is nothing outside this body, and this body, inside it,
there is nothing—pristha $iinyari milasiinyam yugapad bhivayet ca yah.
You have to concentrate on that veidness simultaneously from all sides:
right, left, front, back, up, and below. And then sarira nirapeksiny@sakiya,
then you have to put that kind of energy in your mind that this body must
also get diluted in that voidness. There will be nothing left. S@nya mana
bhavet, he will enter in that great voidness. That is Lord Siva.”

107. Vikalpa $tinya.
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Dharana 22

9 HSAA
T WA T |
grafaseaar-
Fafamedigaeaa: sl

pristhasiinyarn milasinyam
hricchiinyam bhdvayetsthiram /[

yugapannirvikalpatvan-
nirvikalpodayasiatah [/ 45 [/

Simultaneously, yugapat, simultaneously, one should bhgvayet,
one should imagine with firmness, bh@vayet, sthiram bhavayet, si-
multaneously one should imagine that on the upper side of my
body, where subjective consciousness is existing, it is void, [and]
miila §Znyam, on the lower side of the body, where the objective
field is concerned, there also you should imagine voidness.

On the upper side of your body, where subjective consciousness is
prevailing, and on the lower side of your body, where the objective
field is existing, and, in the midst of the heart, where the cognitive
state is existing, you must imagine that it is all void.

On the upper side, in subjective consciousness, there is nothing;
in objective consciousness, there is nothing; and, in the center of the
cognitive state, in the heart, there is nothing. And this you should
imagine simultaneously, all-round in your body.

Then the state of thought-lessness is revealed, nirvikalpa udayas
tatah. Tatah, then, nirvikalpa udayah, the state of thought-lessness
is revealed. This is $akfopaya.
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Dharani 23

e Fda
HurEE forEad |

[CIEETS RGICETII
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tanudese $iinyataiva
ksanamdiram vibh@vayet /
nirvtkalpam nirvikalpo
nirvikalpasvariipabhdk /[ 46 [/

Actually samadhi is where there is no mind, when mind does not
work. The functioning of mind is just to think of things which are
not concerned with anything. Things which are not concerned with
anything, it is mind. This is the actual formation of mind. -

The formation of mind is: you don’t need it. “This is paper. This is
specs [spectacles].” You don’t need specs but it comes in your mind:
“This is specs.” You have nothing to do with those specs. “This is pa-
per”; you have nothing to do with paper, you have no concern with
that paper, but it . . .

DENISE: Comes in your mind.

SWANMIJI: . . . comes in; it is your paper. That is the functioning of
mind.

Actually, mind is nothing. If mind is one-pointed, it is God.

So, this is what he says: tanu dese $inyataiva ksanamatram vib-
ha, just for one moment you concentrate on voidness.'® Because
mind is actually nothing; it thinks without any concern. “This is a

108. On another occasion, Swamiji interpreted this verse as follows: “Tani
dese, at the place where your body is seated, just imagine that your seat is
nowhere, ksanamdtrarh vibhd@va. You have to just imagine, ‘my body is
seated nowhere." With your thought-less state, you have to imagine that al-
though you are seated, just see that, I am seated nowhere; my body is seat-
ed nowhere.’ And discard all your thoughts in your mind. [Then,] the state
of thought-lessness rises; the nirdlambana state of samiddhi is obtained.”
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book; this is a pot; this is a hand”-I have nothing to do with the
hand; I have not to utilize anything.

DENISE: It collects useless information.

SWAMIJI: Yes, useless impressions. It creates useless impressions
which are not connected, which he has nothing to do with. This is
the formation of mind. And when this [formation of mind] takes
[its] end, this [mind] is put to an end.

What?

JOHN: This, mind.

SWAMIJI: This functioning of this useless [mind}.

Sinyata, in your body you should just for one moment concen-
trate on that voidness.(mind is actually void of everything; mind is
very great, the highest, and this is one with Lord Siva), [and]
nirvikalpam nirvikalpo nirvikalpa svariipa bhak, he becomes
nirvikalpa, thought-less, and he takes the formation of thought-
lessness, and he gets entry in the thought-less state. That is Siva.

This is saktop@ya sentenced to sambhavopiya.
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Dharana 24
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sarvam dehagatam dravyam
 viyadvyaptam mrigeksane /
vibha@vayettatastasya

bhavand sa sthira@ bhavet [ ] 47 [/

This is also $Gkiopaya.

Just imagine that dravyam, the material, deha gatam, that is ex-
isting in your body—flesh, bones, and marrow, those are existing in
your body—just imagine there is nothing inside.

DENISE: I't's hollow?

SWAMIJI: It is hollow there.

Then that awareness on the void becomes established. Tatas ta-
sya bhi@van@ s&, s@ bhavand sthir@ bhavef, that awareness, that
state of awareness on the void becomes established, sthir@ bhavet.
It becomes firm and so enters in the nirvikalpa state of samadhi.

This is s@ktopayu, pure $dkiopaya.
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Dharags 25
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dehintare tvagvibhagam-
bhittibhiitam vicintayet /|

na kificidantare tasya o
dhyayannadhyeyabhigbhavet |] 48 |/

Or, consider this way.

This is one dharand in the forty-seventh and forty-eighth; this is
only one technique of process.

Dehantare tvag vibhiagam bhitti bhittarn vicintayet, you have to
imagine that your body is enclosed, supported, by your skin, by the
skin, na kificid antare tasya, and inside there is nothing, it is hol-
low. You try to concentrate this way.

Or, that way, that all this flesh, bones; and marrow, are nothing
but void [verse 47].

Or, concentrate that in your body there is nothing existing; there
are only walls, outside walls of skin to make your body, and inside
there is nothing existing.

[He] who is contemplating this way perceives Lord Siva, adheya
bhak bhavet (adheya means the one who is the knower and never
the known); he perceives that Lord Siva.

This is s@ktop@ya sentenced to sambhavopaya.
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Dharana 26
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hridyakdse nilingksah
padmasamputamadhyagah /
ananyacetdh subhage
param saubhdgyamapnuydt [ ] 49 1/

Subhage, O Parvati, the one whose thought is focused in the
ether of the heart, nilin@ksah, hridygk@se nilindksah, whose
thought is focused, centralized, in the ether of the heart, in the
voidness of the heart, that heart which is situated between two lo-
tuses therein, up and down (one lotus is facing upwards and the
other lotus is facing downwards; in-between there is the ether of the
heart), and there, [he] whose thought is focused (aksah means
thought; aksal does not mean only eyes), nilin@ksa, whose thought
is melted, focused, without the interruption of thought-fullness,
ananya cet@h, when he becomes one-pointed in this process, he at-
tains the glory of entering in the kingdom of God consciousness;
param saubh@gyam Gpnuyidt, he attains the glory of entering in the
kingdom of God consciousness.

This is saktopdya.

JOHN: What is the point of these lotuses, one up and one down?
Is that just a simile, or a way of speaking?

SWAMIJI: No, they are existing; these lotuses are existing there.
One who perceives that in sam@dhi, he perceives these two lotuses,
one in the upper side and the other in the lower side.'®

109. In his translation of this verse in the Siva Siitra Vimarsini, Swamiji
refers to the two lotuses as “this-nzss” and “I-ness.” (See Shiva Sutras, The
Supreme Awakening 1:15, p53.)
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sarvatah svasarirasya
dv@dasi@nte manolaydt |/
dridhabuddherdridhibhiitar-
tattvalaksyarh pravartate // 50 //

Sarvatah, from all sides, svasarirasya dvadasinte mano, take one
dv@dasanta in your body. It may be between the two eyebrows, it
may be in the heart, it may be the throat-pit—-anywhere.*** Just dis-
solve your mind in one dvddasanta with strong alertness. That is
dridha buddher.

Dridha buddher, to him, dridhi bhiitam tattva laksyam pravar-
tate, that tattva laksyam appears, that appearance of the reality of
God consciousness appears which is dridhi bhiitam, which does not
get subsided at all.

JAGDISH: Dridha buddhe is . . .

SWAMIJIL: Dridha buddhe is sidhakdsya, the one who is doing
this, the one who is practicing like this.

JAGDISH: Yes, sir.

110. Imagine the vacuum that is perceived by you in between the two eye-
brows—that voidness is found in each and every pore of your body. You have
to imagine that for a while, and let your mind melt in that one-
pointedness . . . in each and every point of your body. Actually, those pores
in the body are also dv@das@nta. Dvadas@nta is not only in between the
two eyebrows, in the throat pit, and in [the heart]. Everywhere there is
dvadasania. [Take] any point and, bas, be just firm-minded, one-pointed.
But you should think that this is the formation of the body; dvadas@nta is
only the formation of the body. If you think that the body is separate from
dvidasinta, you are lost!
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SWAMIJL: Dridhi bhiitarn is the qualification of Siva—tattva
laksyarh dridhi bhutarm-because the tattva laksyarm, the appear-
ance of the real nature of his God consciousness, appears in such a
way that it does not get vanished, it does not get away from his con-
sciousness; it is dridhi bhiitam. 1t is firm; that is firm.

JOHN: That is Lord Siva?

SWAMIJI: That is Lord Siva.

JOHN: And dridha buddher is the person who has that firm intel-
lect?

SWAMIJIL: Dridha buddher is [he] who has got firm strength of
. awareness, dridha buddher—for the sddhaka, dridha buddher sad-
hakisya, dridht bhiitar.

You have to put the mind in dv@dasa@nta, any dv@dasinta (it may
be between the two eyebrows; it may be the throat pit, the heart, or
the navel-whatever it is) bas, there must be one-pointedness just
like a flame, the candle flame, without the disturbance of air.

‘yathd@ dipo nivatastho nengate sopami smyritd | '’

Like that, like that; the position of mind must remain like that.
Otherwise there is no possibility; he won’t get hold of that. And you
have to put yourself, your awareness, in that voidness firmly, in
such a way [that] dridha buddher, your intellect must be firm; you
must not get moved from that. It must be just one-pointed, just like
that flame without air, un-flickering. Just like this.

And then, dridht bhiitam tattva laksyarn, then tattva lakgya, the
appearance of Lord Siva will be also just like straight; it will not go,
it will not move from his consciousness.

This is $Gktopaya, pure saktopiya.

111. “Like a candle situated in a place where, there is no wind blowing.”
See Bhagavad Gitg 6:20.
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Next, fifty-one.

Or, in each and every action, focus your mind in dvadasanta.

Yatha tathd yatra tatra dv@das@nte manah ksipet, when you are
walking or talking, or doing some household work, or doing any oth-
er nonsense act, just concentrate your mind on dvadasanta.’*® Your
mind must hold the state of dvddas@nta in each and every act of
your daily routine of life. But this must be held in continuity,
pratiksana. ‘

Then, one is born anew. One-is born anew in days, not in months.
Vailaksanyam dinair bhavet, some days will take place and he will
be born anew; he will become new, all-round new.

This is dnavop@ya towards sdmbhavopiya.

JOHN: Both fifty and fifty-one are @navopaya?

SWAMIJIL: Fifty is sdkiop@ya. Fifty-one is @navop@ya to samb-
havopdya.

DEVOTEE: How is the area of dvadasa@nta found?

SWAMIJI: For instance, I have put the specs [spectacles] in my
case and I am taking it. Just do all these actions in that, in that
awareness of dv@dasanta. That state must be held in each and ev-
ery act, in continuity. If it remains in continuity then you will be
born anew in days, not in months; some days will be . ..

DEVOTEE: . . . enough.

112. Any dvadasinta.
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SWAMIJI: Um, yes.

For this sloka, ksanair bhavet is another reading. Vailaksan-
yam, vailaksandtha, something new ‘will happen to him, not in
days, [but] in moments—vailaksanyam ksanair bhavet.

JOHN: And the other reading is “after some time.”

SWAMIJY: In days, in days; not in months. It won’t take a month.
In a few days you will get that bliss.

JAGDISH: Ksina vritter is sadhaka?

SWAMIJI: Ksina vritter s@dhakasya, the sadhaka who is ksina
vritter, whose mind is just one-pointed, who has become one-point-
ed—to him, not to that s@dh@ka whose mind is not one-pointed.

GEORGE: Is dvadasinta a state or dvadasanta is the heart?

SWAMIJI: No, dvddasinta is the center, any center.

Wherever you go, if you are talking, put your mind in the center.
If you are laughing, put there also your mind in the center. That is
to be done. It is not to just only laugh; while laughing you have to
put your mind in the center; while making jokes, put your mind in
the center without break. Because the center, once you have real-
ized [it] (you just breathe in and breathe out and be acquainted
with the center), and that center you have to visualize in each and
every movement of your livelihood. It must come into your vision.
Thatis...

JOHN: State of dvadasanta.

SWAMIJI: . . . dvadasdnta.

Yath& tath@ yatra tatra, it is not only in the puje room, the medi-
tation room. While walking, while doing any absurd things, but
dvadasinte manah kgipet, the mind must be centered in dv@dasdn-
ta. Any movement, in any movement—not once, not twice, not thrice,
[but] pratiksana, in continuity~you have to put that mind in dva-
dasiinta.

Then ksina vritter, his mind will cease to function. His mind will
cease to function altogether, and he will become a new man in some
moments, or in a few days, not months.

Then nothing is to be done afterwards. Then his everything is
there.

The state of dvddasinia is not only between the two eyebrows,
only here [the threat pit], only in the heart. '
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GEORGE: That center, any center.

SWAMIJI: Any center!*'®

GEORGE: Yes.

SWAMIJI: Bas! You must visualize it. You must keep it in vision
and then put your mind breaklessly, without break. Then you will
become new within days, or within moments.

113. One dv@dusanta [at a time]; not every dvidasanta [together).

93




Swami Lakshmanjoo

Dhiarana 29

Now fifty-two:

RIS RIAT HSIS-
gfeam @ o |

g¥ fafeadsg=
AT Fad 4R

kal@gnind kalapadad-
utthitena svakam puram |
plustam vicintayedante-
santabhasastadd bhavet [ ] 62 |/

When kalagnina (kaldgning is the state of kalaggnirudra™®) . . . .

The place of kalagnirudra is the left toe of your foot—left toe, left
foot.

JOHN: Left foot.

SWAMIJIL: Toe of your left foot.

JOHN: Big toe?

SWAMIJL: Big toe.

Just imagine that kdldgni, the fire of God conscicusness, has
risen from that point. The fire of God consciousness has risen~you
have to imagine that from that point. And you have to imagine that
your whole body has been put to ashes; it is burnt. Svakam puram,
your body, plustam vicintayet, you have to imagine that it is
plustam, fired to ashes.

Ante, in the end, s@ntabhdsas tadd bhavet, the peaceful state of
Lord Siva is revealed, s@nt@bhasas takes place, the peaceful state of
Lord Siva takes place. Or, the peaceful state of Lord Siva is re-
vealed, is attained.

This dha@ran@ is $@ktopdya sentenced to sambhavopiya.

114. See Shiva Sutras, The Supreme Awakening 1:6, pp33-34.
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In the same way, just imagine, vikalpatah (you have to imagine;
it is a dharana [based] on imagination), that this whole universe is
burnt to ashes.

And this imagination should take place in one-pointedness,
ananya cetasah pursah. This imagination must be just like in a
chain formation. It should not be stuck. It should not be cut down
into pieces. This imagination must go like.a chain.

DEVOTEE: Vikalpatah, what does that mean, sir?

SWAMIJI: By imagination. You have to imagine, and that imagi-
nation will [come true]. :

Sometimes you say, “Let this dream come true,” [and] this imagi-
nation will come into existence afterwards, this imagination won’t
remain imagination; it will be true.

JOHN: Only in meditation or in activity like walking, etc.?

SWAMIJI: No, it is just to meditate when you are seated and see
that the whole universe is burnt to ashes.

Then, to him, supreme God consciousness, paramah pumbhdvah
(paramah means supreme; pumbh@vah, God consciousness; bhavet,
takes place), to him, supreme aham, pumbhavah, supreme God con-
sciousness is revealed.

This whole universe, you think that it is all put to fire and it is
nothing, only ashes are left. Evam eva jagat sarvam dagdham
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dhy@tvd vikalpatah, just imagine (vikalpatah means just “imagine”)
that this whole universe is burnt to ashes.

Ananya cetasah pumsah pumbh@vah paramo bhavet, and he will
become the real possessor of pumbhavah, purusa bhava (pumbhiva
means purusa bhava), the state of being a real man. He'll become
Jjust like a man, a real man—that is God. A real man is God.

JOHN: Ananya cetasah pumsa . . .

SWAMIJY: Ananya cetasah pumsakh.

JOHN: . . . that means?

SWAMIJI: Ananya cetasah, by concentrating on those ashes with-
out any break, without any pause, that it is only ashes now left,
nothing else. (It is just imagination.)

JOHN: Breaklessly you mean.

SWAMIJI: Breaklessly, yes.

JOHN: So the thought doesn’t start itself.

SWAMIJI: The thought doesn’t start, ‘that it is still existing'~that
should not come.

JOHN: That it is still existing.

SWAMIJI: No [affirmative].

JOHN: It should be confirmed that it is only ashes.

SWAMIJI: Yes.

JOHN: You had mentioned that it’s a chain formation in the be-
ginning. It shouldn’t be cut. It should be just . . . ,

SWAMIJI: No, the process must be like a chain, without a break.

JOHN: Without break, this imagination.

SWAMIJY: Concentration.

JAGDISH: So chain doesn't mean succession?

SWAMIJIL: Not succession. Chain means continuity. When there is
succession, there is the possibility [that a] foreign agency will step
in the gap. When there is succession, one after another, there will
be a gap; it will be filled with foreign matter (foreign matter, that is
vikalpa [thought]). No, only it is just a chain of nirvikalpa-one-
pointed. That is what he says.

This is saktopéya.
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Actually, your world is your body, and it is attached with your
own world.

Or, jagatah-jogatah means you can concentrate on the world of
others, not your world.

Svadehe jagato vipi siiksma sZksmatardni ca tattvini yanti ni-
layarh, those elements which are existing in your body, or in the
body of the universe—sizksma sitksmatarani ca, you have to think in
your body, because the body consists, your own body consists of
thirty-six elements, and this whole universe also consists, of thirty-
six elements. So you can do, you can concentrate, on the world or in
your body.

Svadehe, that is the indication of vapi. Vapi means either you
concentrate in your body or you concentrate in the outside Jjagat
[world], jagato vapi.

Stiksma sitksmatar@ni tattvani, yanti nilayam, you haveto. ...
For instance, there is earth, the element of earth. The element of
earth should be concentrated—wherefrom this earth has come.
There must be some subtle formation of earth. And that too, there
must be a subtle formation of jala [water], because the subtle for-
mation of earth is jala, and the subtle formation of Jala is fire, and

115. Here Swamiji preferred yanti instead of y@ni, and commented that
the word “y@nti makes it very clear.”
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the subtle formation of fire is v@yu [air], and the subtle formation of
vayu [air] is @kdsa lether].

In the same way, then tanmatras and karmendriyas, jfidnen-
driyas, manas, buddhi, and ahamk@ra, and prakriti and purusa,
and then the sat kajicukas, then mayd, then suddha-vidya, isvara,
sad@siva, and sakti and &iva in the end. The subtlest is Siva; the
grossest is earth.

And, in this body, you must find out that the grossest element ex-
isting in your body has to touch its original state of its manifesta-
tion, wherefrom it has manifested. [For example,] it [earth] mani-
fests from jale; and, in the same way, you must find out jala, you
must find out agni, you must find out va@yu, akasa.

And, in the same way, you must find out where is Sakti, where-
from Sakti has risen. In the end you will find Siva.

Yanti nilayam, by this process they become dissolved in one an-
other.

JAGDISH: Is this s@ktop@ya, sir?

SWAMIJE: It will be sdktopiya and Gnavopiya also, because there
is so much, so much botheration. As long as botheration is con-
cerned, it is sd@ktop@ya and @navopa@ya. It can’t be sambhav-opaya.
Wherever there is botheration, it is either $d@ktopa@ya or Gpavoplya.
Without botheration is $&mbhavopdya.

And total negation of botheration is anup@ya. That is found in
the second @hnika of Tantraloka.

JAGDISH: So tattvidni here are the thirty-six elements?

SWAMIJT: Tattv@ni-thirty-six elements.

JAGDISH: Not the five states of the individual?

SWAMIJL: No, no, no, no. That is incorrect. I saw that written in
that.!® It is the five states of the individual (that is jagrai, svapna,
susupti, . . )? No, that is not [correct].

116. This is in reference to an earlier draft of this commentary which
Swamiji later amended.
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Svapna svatantryam is the real reading of Lord Siva in Vijiana
Bhairava.

This is the kingdom in the dreaming state, how you attain the
kingdom in the dreaming state. The dreaming state is the cause of
our being involved in repeated births and deaths. If our dreaming
state is living, then the repeated births are there, movement in re-
peated births are living. Movements in repeated births are due to
our dreaming state.''®

117. Three different readings can be found for the last line of this verse:
“suptah svdcchandyam” (Tantriloka 15:480-481); “svapna svd@tantryam”
(Spanda Nirpaya, KSTS vol. 42, p56); and “mukich svitantryam” (Vijidna
Bhairava, KSTS vol. 8, p45). Swamiji said the readings “suptah svdccha-
ndyam” and “svapna sv@tantryam” convey the same meaning.

118. “The subtle body causes rebirth, because the subtle body will carry
you here, there, and everywhere; from heaven to hell, and from hell to the
body of a bird, worm, bug, cow, beast, dog, human, and rock also. In the
subtle body, impressions are stored.”-Tantraloka 16:149, translation and
commentary by Swami Lakshmanjoo, original audlo recording, Universal
Shaiva Fellowship archives.
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If you, in your dreaming state, only dream that you are doing ab-
hyas [meditation practice], there is liberation, there is no rebirth.
You won’t be born again. This is the certificate of your being liberat-
ed‘119

What is the certificate?

JOHN: That you dream that you are doing abhyds.

SWAMIJIL: Yes.

Pinam ca durbalam saktin, dhydtvd dvadasa gocare-you have to
do this practice first.

Pindm means “with sound.” You have to breathe with sound,
durbalam, very slowly (durbal@m means very slowly). Produce this
breath very slowly, move your breathing very slowly. And put sound
in it-that is pinan. It must be gross. Your ear must hear the sound
of your breath, the movement of your breath. That is pinam ca dur-
balam.

Saktim means prana $akti, the energy of breath. Dhyatva dva-
dasa gocare (and you must not condemn the center also; dvadasa
gocare means this center, this center [Swamiji indicates], or the
heart, any [center], any), the energy of breath should be focused in
dvadasanta. Dvidasdnta prevails in three places: either in the
heart, or in the throat, or between the two eyebrows—one out of
these three. Put your concentration of breath on any of these—either
between the two eyebrows, or this throat pit, or the heart.

And the remaining thing to tell you [is that] you must be pos-
tured in some posture, @sana, first, and then lie straight flat, flat
straight, and go on doing this practice.

This energy of breath should be functioned in such a way that it
produces sound and it is lengthened more and more and more and
more, so that your consciousness is held permanently.

JOHN: You say you sit in posture first and then lay down?

SWAMIJI: Yes, go on doing this practice for a while, and when you
find that you are giddy, giddiness has come for taking rest, go on

119. “Because when your meditation is strengthened totally, just when
you enter the dreaming state (that is the subtle body), youlll enter in
samadhi. It is surel”-Tantriloka. 16:149, translation and commentary by
Swami Lakshmanjoo, original audio recording, Universal Shaiva Fellow-
ship archives.
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doing this practice and lie flat. But that giddiness has to come; it
must come, and it will come.

GANJOO: And if it is started while lying flat?

SWAMIJL: While lying in the beginning? Then you will go only
into the dreaming state. You won’t find this. It must be developed
in a posture first for some time, some particular time. It must be de-
veloped in a [sitting] posture, dsana, without leaning, and then,
when you find giddiness, then leaning [lying down flat] with this
practice.

JOHN: What is this giddiness? It's kind of drowsiness?

SWAMIJI: Drowsiness, drowsiness, ;

But you must not stop this functioning of practice while laying
down.

Then what will happen? Ananya cetasah, by doing this thought-
lessly, ananya cetasah, with one-pointedness, dhydyan, Jjust when
he concentrates like this, hridaye pravidya, when he is situated in
hridaya, in the real heart (either in the throat-pit, or between the
two eyebrows, or the heart-all these three places are called the
heart), and in that heart, dhy@yan, the one who practices this in
continuity, and pravisya, while entering in the dreaming state
(pravigya means entering in the dreaming state), svapna svi-
tantryam dpnuyat, he attains the power to rule in svapna also, in
dreaming state.

As soon as he enters in that dreaming state, he knows that he
has entered in the dreaming state; he is not unconscious of that.
And when he enters in the dreaming state, it is for him to decide
what dream he will see. :

If he wants to see Lord Siva in the dream, Lord Siva will appear
before him. If he wants to see something, worldly things also, he
will dream that. Anything, whatever he wants to dream, he will
dream. He becomes the holder of the power in the dreaming state
also, not only in wakefulness.

JOHN: So, this isn’t a way to enter into that gap?

SWAMIJI: Yes.

JOHN: This is the way.
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SWAMIJIL: Yes, because he enters in turya, and finds the dreaming
state in furya, and is conscious of that dreaming state, and he can
dream whatever he likes.

DEVOTEE: If he falls asleep when he lays down?

SWAMIJL: He has to.

DEVOTEE: Then why . . . there will be no sound then when he
falls asleep?

SWAMIJI: No, there will be sound in the dreaming state also.

DENISE: It will continue.

SWAMIJI: It will continue because he has practiced that. You will
see. You try for two hours. You sit in one posture doing this practice
and then lie down, and you will do the same practice unconsciously
in the dreaming state also. Although you won’t enter in that svapna
svatantrye in the beginning, but you will be practicing in the
dreaming state also. You will see that you are practicing in the
dreaming state. You will see that dream too. In the dreaming state,
you will see in dreaming that you are practicing, you are breathing
deeply.

Pravisya hridaye, when he enters in hridaye. Hridaye means purl
tattva. Puri tattva is a place where we go first—we touch that and
are thrown in dreaming state; we touch that and are thrown in the
dreamless state; we touch that and are thrown in wakefulness.

JAGDISH: Puri?

SWAMIJI: Puri tattva-there is that point, there is that point be-
tween sleep and waking, between waking and sleeping, between
waking and dreamless state. There is that point, puri tattva.

When you touch it, then you can change your pesition of your be-
ing. If you are wakeful, you'll get entry [wakeful] in the dreaming
state. If you are in the dreaming state you will get wakeful in the
dreamless state. If you are in the dreamless state, you will get
wakeful in wakefulness, youll be awake in jagrat [wakefulness].

That is puri tatfva; that is hridaye. Hridaye pravisya: hridaye
means there that hridaye.

JOHN: That’s the real heart.

102




Vijiidna Bhairava Tantra

SWAMIJI: And when you are doing this practice, pinam ca dur-
balam, [when] you are doing this cakrodaya,™ you are doing this
cakrodaya and you touch that, then you will enter in that vastness
of God consciousness. Although it is not yet quite clear (in the be-
ginning it is not quite clear), but it is vastness.

120. “In cakrodaya there exists the gross movement of breath. It is breath
with sound. Through practice, this gross movement of breath is refined
and, with the passage of time, becomes more and more subtle. This can
only be accomplished through one’s own will and concentration. Even the
gurw’s grace (guru kripa@) will not help a seeker unless he is determined and
fully devoted to maintaining awareness and concentration.”-Self Realiza-
tion in Kashmir Shaivism 2:48.
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This dh@rani is also s§@ktopaya towards sgmbhavop@ya.

The gross formation of the world is bhuvanadhva, the subtle for-
mation of the world is tattv@dhva, and the subtlest formation of the
world is kaladhva.'*

Just take the gross formation of the world and make it enter in
its subtle formation of the world, through imagination. Take the
gross formation of the objective world in its subtle formation, and
take that subtle formation of the objective world in its most subtle
formation. ' .

Sthitla siiksma para sthity@, by making the journey successively
from gross to subtle, and from subtle to subtlest, ante, in the end,
manolayah, he transcends the state of mind, he becomes un-mind-
ed. That is his samadhi.

Sthitla is bhuvanadhva, sitksma is tattva@dhua, and para is
kaladhva. Take these successively one in another, one in another,
and, in the end, you will find that the mind transcends its state, the
mind becomes un-minded.

191. “In Shaivism this objective universe is said to be threefold, because it
is composed of three paths (adhvans). These adhvans are gross (sthiila),
subtle (szksma), and subtlest (par@). The gross path is called bhuvanddhva
[118 worlds], the subtle path tattvadhva 36 elements], and the subtlest
path kal@dhva [5 circles].”-Kashmir Shaivism, The Secret Supreme 2:11.
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This is also another way of dh@rand, supreme dhirand. Just you
have to put some addition to it.

Just sit or stand outside in your garden and imagine that around
you this whole universe is existing. And there you see adhva
prakriy@ (adhvae prakriyd, according to Tantrdloka's eighth @hni-
ka'®), that how great is this universe, how wide and vast is this
universe. And below, also what is there? And above, what is there?
All these one hundred and eighteen worlds—just imagine these one
hundred and eighteen worlds around you, above you and below you,
below your body.

And you have to imagine that, “this whole universe is my own
God consciousness.” Just imagine that, “I am pervading in each and
* every part of this universe of one hundred and eighteen worlds.”

This is adhva prakriyd. This is a technical term, adhva prakriya.
Prakriy@ means “path of adhvan”adhva prakriya. Prakriyd means
“journey”, journey of adhva, the universal path.

JOHN: This is §Gktopaya?

SWAMIJI: Yes, this is $Gkiop@ya, supreme sidktopaya.

122. The eighth @hnika (chapter) of Abhinavagupta's Tantriloka describes
the measurement of the one hundred and eighteen worlds (bhuvands), the
beings (rudras) who rule these worlds, and how these worlds relate to each
of the thirty-six elements (fattvas). [Editor's note]

105 .




Swami Lakshmanjoo

Just imagine the vastness of the universe and think that, “this
whole is only the kingdom of God consciousness there, the kingdom
of my-consciousness, Self-consciousness, I-consciousness.” And that
mahodayah (mahodayah means God consciousness) is revealed in
the end. '

This is adhva prakriya.

At many places you have read, “na prakriyd param jhanam,”
there is no other supreme knowledge than prakriyd knowledge.'*
This is prakriyd knowledge. :

When prakriy@ knowledge takes place . ..

Prakriya knowledge means this knowledge that, “this whole uni-
verse is my own Self, the expansion of my Self"—this is pure $Gk-
topaya.

JOHN: This is the state of sadasiva?

SWAMIJT: Yes, “aharn, aham sarvam [I am all-pervading].

 saivam tattvam adhva prakriyayd@ dhyatv@ mahodayah, God
consciousness is revealed, supreme God consciousness is revealed

123. Tantraloka 8:11.
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Dharana 35
Now another one:
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visvametanmahddevi ]
siinyabhiitam vicintayet /

tatraiva ca mano linam
tatastallayabhajanam [/ 58 [/

O Parvati, just imagine, just think, that this universe is with no

substance and is only a vacuum. Visvam etat mahddevi $iinya bhii-
tarh vicintaye, it is only a vacuum, there is nothing. You perceive
this—that this is a key, this is not a key; this is nothing, this is only
vacuum. And in that vacuum establish your mind firmly.
Tatraiva ca mano linam, let your mind melt in that vacuum, in that
great and vast vacuum. Tatah, then he is befitted in entering in
that vacuum, in that supreme vacuum. When he establishes, or
makes his mind melt, in that vacuum, then he becomes worthy of
entering in that supreme vacuum of God consciousness.

This is s@mbhavopdya with some slight touches of s@ktopaya.

JOHN: This is more s$ambhavopdya?

SWAMIJI: This is more $ambhavopaya.

The next is pure sGmbhavopdya.
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ghatadibhajane dristim
bhittistyaktvd@ viniksipet /

tallayam tatksanadgatva
tallayattanmayo bhavet /] 59 //

SWAMIJI: Just keep one pot before you.

JOHN: Pot? ;

SWAMIJI: Some pot, jug, or tumbler, or anything. Focus your
sight on it for a while. Focus your sight on it, with one-pointedness.
And imagine that it is only a pot without the substance of its out-
side-that circle, oy mud, or that copper or glassware. There is noth-
ing. It is only a pot to hold, and outside there is nothing to make it
in shape. Bhittis tyaktva, . . .

GANJOO: Without material or shape.

SWAMLJL: . . . without material or shape.

DEVOTEE: An idea only?

SWAMIJI: Not idea. .

Just look on that pot, imagine it is only a vacuum. There is noth-
ing, no covering of that mud or earth.

DEVOTEE: You just imagine the shape.

SWAMIJT: Only shape, only shape without this substance.

This is sambhavopdya.

Ghatadi bhdjane drigtim, or just imagine someone sitting before
you; just imagine that this is a shape but there is no substance of
the body-it is only a vacuum.

Ghatadi bhajane drigti bhittis tyaktvd, you must discard all these
bhittis (bhittis means the supportings of that shape).

DENISE: Yes, the characteristics.
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SWAMIJI: Yes, characteristics and shape.

Tat layam tat ksandd gatvd tat laydt tanmayo bhavet, and at that
very moment when he enters in that vacuum of that pot, he enters
in the vacuum of God consciousness, just there and then.

This is s@gmbhavopdya.

JOHN: This is done with eyes closed?

SWAMIJI: No, eyes open, eyes open, wide open.

ALEXIS: There is no $dkiopGya.

SWAMIJI: This is not s@kiopdya here. It is only $@mbhavopi@ya,
because you have to see nothing, you have to look and see nothing;
just only go on seeing. What is seen? Only vacuum; there is nothing.

JOHN: That's like seeing the reflection and understanding that
the reflection has no substance. )

SWAMIJIL: There is no substance, yes.

DEVOTEE: Can we say that it is a creation of my thought?

SWAMIJE: Huh?

DEVOTEE: It is creation of my thought.

SWAMIJI: Whose?

DEVOTEE: Of my thought?

SWAMIJI: Whose thought?

DEVOTEE: My thought.

SWAMIJL: Who are you?

DEVOTEE: I am seeing the pot, but if there is no pot .

SWAMIJI: This is the creation of the thought of God conscious-
ness. Don’t put “I”, because as soon as you put “I”, the body will
make you limited. Your body will make your ‘T’
limited. Think it is only the God consciousness of “I”, I-God con-
sciousness. It is not “I” in “my” consciousness, it is not in “my” con-
sciousness; it is in God consciousness. That “I” is in God conscious-
ness. That is universal.
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Dharana 37
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dese dristim viniksipet /
viline mandase bhadve

vritiiksinah prajayate |/ 60/ /

Or, just go out in some field where there are no trees, no moun-
tains, or nothing—no houses, no roads, no shade, no waterfalls, noth-
ing; only barren, desert, just like desert, nirvriksa giri bhittyadi
dese, where there are no trees, there are no mountains, there are no
walls—at that place, come and sit or stand, and dristim viniksipet,
put your sight wide open on that field, on that desert, and see there
is nothing. , .

Viline manase bhave, when you put your sight on the land with-
out trees, mountains etc., then thought-fulness is ended in thought-
lessness. Viline m@nase bhive, manase bhave viline, when manase
bhive, this thought-fulness, is viline, established, resting, when
that thought-fulness of that thing is resting, it takes place and is es-
tablished well, vritti ksinah prajayate, thought-lessness appears, at
once thought-lessness appears. Manase bhive viline, when that
thought-fulness on that state is established, then vritti ksinah pra-
Jayate, thought-lessness arises.

This is s@mbhavopdya, pure s@mbhavopaya.
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Another one, sixty-first:
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dhyatv@ madhyam samasrayet |
yugapacea dvayam tyakivd

madhye tattvam prakdsate [/ 61 [/

Just take any two pots, or two things. Meditate on any two ob-
jects, ubhayorbhdvayoh. For instance, this case of specs [spectacles]
and this paper: concentrate on these two objects, and reside and
rest in-between the two objects. When you perceive this object
[spectacles], after perceiving this object, you perceive this paper;
when you perceive this object [spectacles], and this perceiving of
this object is over, and this perceiving of this paper has not yet
come, that is madhyam, that is in-between—put your consciousness
there.

Madhyam dhy@tva, concentrate on that center. And while concen-
trating on that center, be established in that center. And when you
are established in that center, simultaneously leave the impression
of these objects altogether, leave the impression of all these two ob-
jects altogether.

And in making yourself established in that center, the reality of
God consciousness is revealed.

JOHN: This is $aktopdya?

SWAMIJIL: This is $@ktopiya.

In Tantraloka also you will find that this is s@ktopaya.””’

124. Tantrdloka 1:240.
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While entering in the center of these two objects, you have to take
the support, every now and then, of these two objects. For instance,
while you concentrate on that center, this center will disappear, and
you have to take the support of these two objects again; and then
again and again see this and see this, see this and see this, and see
what is in-between; and focus your mind in the center.

And when that center is established well, then you have to dis-
card the impression of both these objects and be established in the
center, and then the universal center will be revealed.

[Or,] take the support of breathing in and breathing out for estab-
lishing your center. When the center of these two breaths is estab-
lished well, then leave the breath aside and enter in that center,
and that universal center will be revealed. There you will enter in
the saktopdya state. (That is not $@Gmbhavopaya.)
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bhive tyakteniruddha cit
naiva bhdvantaram vrajet /
tad@ tanmadhyabh@vena
vikasatyati bhivana /] 62 [/ 5

There are two readings in this dhdrana.

One dharand is just look at one pot, bhave atyakte. When you
look on that one pot, go on looking at one pot; don’t think of any oth-
er thing. Go on thinking of this pot; don’t think of this paper, or car-
damom, or any flower, or anything. Go on concentrating on that pot,
and niruddhd cit, establish your thought (cit is there, thought).
Your thought must be established in that one object (objective con-
sciousness). Naiva bh@vantaram vrajet, don’t goto any other object.
Don’t go at all to any other object. '

Keep your consciousness alive there. It must not be dead. When
you are fed up with seeing it again and again, your consciousness is
dead, and your consciousness wants to see another object because
you want to see something new. But don’t do that. It must not be
dead; keep it alive. This one objective consciousness should remain
alive. If it is not alive, it is dead. The dh@rand is over; there is no
dharand. You have to keep it alive for the time being.

Naiva bhavantaram vrajet, in [at] no cost . . . you must not go to
any other object.

Then the reading is there, tanmaya bhavena-then you become
one with that object. When you become one with that object, objec-

125. Swamiji corrected nyakte to read tyakte in the first half of the verse,
and tanmayabh@vena to read tanmadhyabhvena in the second half, [Edi-
tor’s note)
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tive consciousness melts in your subjective consciousness, and that
subjective  consciousness and the mixture of objective
consciousness—that particular objective consciousness and your sub-
jective particular consciousness of that object only—enters in that
universal consciousness.

JOHN: This keeping alive means having that as your sole object of
attention?

SWAMIJI: Attention only on that object.

JOHN: Any time that slips and a thought comes, or anything
comes . . .

SWAMIJI: Any other thought slips in—finished, the dhdrana is
over, the dhdrand is not complete. '

So this consciousness must be kept alive.®

Now, another reading of this Vijidna Bhairava.

Or, there is another explanation of this gloka: bhdve tyakte, look
at this object, go on looking at this object full of your life-full aware-
ness, go on looking at this object, and when you are aware of that,
and when you perceive it well, leave it.

[Then] try to find another object [but] don’t look at another object.
Leave this object for perceiving another object [but] don’t go to an-
other object at all. When you leave this [previous] object and you
don’t reach another object, you travel only up to another object {but]
don’t enter in the kingdom of another object. Leave the kingdom of
this object, the previous object, [but] don’t enter in the kingdom of
another object. Roam in the center. Leave it for good [but] don’t en-
ter another objective kingdom.

And tanmadhya bhidvena, so, [when] you roam in that center, the
center of tanmadhya bh&vena, vikasati, [then] blooms forth, ati
bhavand, the supreme state of God consciousness.

JOHN: So, one practice is Znavop@ya and other is sGkiopdya?

SWAMIJI: No, one practice is $@ktopdye and another practice is
sakiopdya.

- JOHN: Both?
SWAMIJIL: These are both s@ktopaya.

126. Swamiji said this practice is to be done with eyes open, without mov-
ing the body.

114




Vijfiaina Bhairava Tantra

JOHN: But why? That one when you have the support of one ob-
Ject, why would that be saktopaya?

SWAMIJI: When there is the support of the objective world, it
can’t be @npavopdya.'* Anavopdya is when you take the support of
mantra, when you take the support of breath, when you take the
support of dh@rand, place, all these things; when they are united,
that is @Gpavopdaya.

When [there is] only objective support, and that God conscious-
ness is meditated on, that is saktop@ya. That can’t be @navopaya.

127. Here Swamiji is using “objective world” in the sense of niruddha cit,
the establishment of thought on only one object to the exclusion of any oth-
er thought. He explains that this state of tanmayae bhidvena, becoming one
with the object of perception, resides in the state of s@ktopdya. [Editor’s
note)
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sarvam deham cinmayam hi
Jjagadvi paribhdvayet |
yugapannirvikalpena

manas@ paramodayeh [/ 63 [/

You have to just imagine that your body is (although it is individ-
ual and it seems to be limited), this, your individual body, is actual-
ly your universal body (it is why he has put sarvam deham jagat
vd), you have to imagine that this whole body of yours, from toe to
head,'®® or this whole universe, this is full of God consciousness.
Sarvam deham jagat va, cinmayam paribh@vayet, just imagine that
this whole universe is filled with God consciousness, [and] your
body is filled with God consciousness from toe to head, sarvam de-
ham jagat va.

And you have to imagine and think this simultaneously, yugapat.

JOHN: Think what simultaneously? That my body and this uni-
verse . ..

SWAMIJI: This universe.

JOHN: . .. are same?

SWAMIJI: Yes, the same.

Simultaneously, you should think that this body of yours, from
toe to head, and this whole universe are one, filled with God con-
sciousness.'® Nirvikalpena manas@, you have to adopt this con-
sciousness with thought-lessness, . . .

128. Sarvam means from toe to head.
129. Swamiji said that “va”, which is often translated as “or”, here means

“and”. [Editor’s note]
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JOHN: It has to be s@mbhavopaya?
SWAMIJI: No, this is saktopaya . t®
JOHN: Higher state.
SWAMIJI: Highest state of s@ktopaya.
. sarvo mamdyam vibhavah,'™ and the supreme state of God
consciousness will arise.

130. If it was s@mbhavopidya, then there would be no question of thinking
even. :

131. Tantraloka 4:170, commentary of Jayaratha. [Editor’s note]
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Dharana 41

Ye I gugl-

Al aRE=a: |
IRl S 95 -

QR AT N &2

vayudvayasya sarmghattad-
antarva@ bahirantatah |

yogl samatvavijiiana-
samudgamanabhdjanam [ | 64/

Vayu dvayasya samghattat, when these two breaths meet, they
meet at one place. The beginning of ingress is the ending point of
egress; the beginning of prana is the ending point of ap@na. That is
samghatta, the meeting of these two.

Antar va bahir, antar bahir v, it may take place inside, or it may
take place outside~inside between the two eyebrows or the heart, or
outside in [bahya] dvddasanta.

But antatah, in the end, when both the breaths stop (antatah
means “in the end”), when both breaths stop, the yogi becomes ca-
pable of samatva vijiidna samudgamana bhidjanam, the yogi be-
comes capable of knowing the rise of the oneness of the Self;
samudgamana bhdjanam (bhgjanam means capable), he becomes
capable, fit, to know the rise of the oneness of the Self.

This is anavopaya.
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Dharana 42
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svanandabharitam smaret /
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par@nandamayo bhavet [/ 65 )/

Take the whole universe, or your own body—either this whole uni-
verse or your own body-you must think that is filled with one's own
bliss of the Self. Either you imagine that this whole universe is
filled with your own bliss, or [that] your body is filled with bliss.

But you must not fill it in succession. You think that it is already
filled, yugapat, simultaneously. You must think that it is filled with
that blissful kingdom of Lord Siva. And by that bliss, one becomes
melted in supreme bliss,

In the sixty-third $loka, you must know that it is that the whole
universe is filled with prak@sa, and here that the whole universe, it
is filled with bliss, vimarsa—it is the coagulation of one's own con-
sciousness, the coagulated form of one's own consciousness.

This is s@ktopdya.
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Dhiarang 43
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kuhanena prayogena

sadya eva mrigeksane /
samudeti mahanando

yena tattvarm prakdsate [/ 66 //

Kuhana prayoga is one kind of trick; this is a trick.

By tickling in the armpits, when somebody tickles you in the
armpits, both armpits, and you laugh, you laugh wildly without any
limit—-and there you have to see where this laughing comes [from].

If actually this laughing was blissful, why [would] you hate it? So
there is something unknown to you that makes you laugh. Other-
wise, you are worried by that. Are you not worried? Why do you
laugh? You ought to have wept. [But] you don't weep; you laugh.

So you must find out the source of that laughing, and, there and
then, mrigeksane, O Devi, the supreme bliss shines forth, by which
bliss your own Self is revealed, yena tattvari prakasate.

[One must be] aware of that tickling act.

DEVOTEE: At the moment of tickling,

DEVOTEE: Swamiji, then it takes two people to do that s@édhand?

ALEXIS: Can't you tickle yourself?

SWAMIJI: Then he won't laugh. Tickling must be done by some-
body else. ‘

DEVOTEE: [Is this] @navopdya still?

SWAMIJI: No, this is §@ktopdya, this is s§@ktopdya. There is no
mantra, there is no recitation of manira, no breath, no breath pro-
cession—only observation of that source of that laughing.
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Dharana 44
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sarvasrotonibandhena
pranasaktyordhvaya sanaih /
pipilasparsavel@ydm T
prathate paramam sukham [ [.67 [/

Sarva sroto nibandhena, by checking slowly all the flows of the
cognitive senses, sarva sroto nibandhanena ([sarval sroto means all
the flows of the cognitive senses), by checking them sanaik,
slowly . ..

But how can this checking be done? He puts that prana sckti
irdhvaya, by the elevated energy of prina, because, if the elevated
energy of pr@na is not functioning, these flows of the cognitive sens-
es can’t be checked. These flows of the cognitive senses will be
checked only by adjusting the elevated energy of pr@na sakti, not
the individual energy of prana sakti. The elevated energy of prina
sakiti means one-pointed prana sakti, when the prana sakti is with-
out the movement of thought.

ALEXIS: Is it in madhy@ dhama?

SWAMIJI: It is not in madhyd dhama. It is madhya dhdma in

the outside world, not in susumna, not in the central vein.

ALEXIS: Where is this madhy& dh@ma in the outside world?

SWAMIJI: Madhyd dhdma is everywhere, if you are aware.

ALEXTS: So when it says, with prana sakti elevated, it simply
~ means the time of centering?

SWAMIJI: Yes.

ALEXIS: Then why does that mean that prana sakii is elevat-

ed? Because she is brought to one-pointedness?
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SWAMIJI: When there is one-pointedness in pr@na sakti, that
prana sakti is elevated. And then that prana sakti is already
existing in sugumnd, in madhyd dh@ma.

ALEXIS: Already existing in madhya@ dhdama?

SWAMIJIL: Yes, functioning in madhy@ dh@ma. 1t is not func-
tioning in the individual field of life. When one-pointedness is
prevailing in prana sakti, that prana %akti is not simple
priina sakti, it is elevated prina sakii.

DEVOTEE: How is the flow of cognitive senses . . . how is it
checked?

SWAMIJI: By the elevated energy of prana, the checking is
done of the cognitive senses.’®

GANJOO: Is this prana sakti the prana of the movement of
breath?

SWAMIJI: Breath, yes, ves, yes. Breath, ordinary breath.
That breath without any movement of thoughts.

ALEXIS: Breath is still going in and out? It is real breath?
SWAMIJI: Yes, real breath.

ALEXIS: Is it not prina kundalini?

SWAMIJI: No, it is not prana kundalini.

1t is prana sakti, energy of prana. When there is one-pointed-
ness in that prina sakii, that is not susumnda.

DEVOTEE: That point is madhya dh@ma.

SWAMIJI: That point is madhy@ dhdma.

ALEXIS: But that’s not susumna? 1 thought madhy@ dh@ma
meant susumna?

SWAMIJIL: In the outside field.

DEVOTEE: Outside field madhyd dhama . . . anywhere?
SWAMIJI: Everywhere, everywhere!

132. Checking slowly all the flows of cognitive senses, all the five flows, all
at once-sabda, sparsa, riipa, rase, and gandha. When one-pointedness pre-
vails, then all the cognitive senses are already merged in that one point.
That is checking, when they merge in oneness.
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Then kundalini rises, pipila sparse vel@yarh. Time comes when
pipila sparsa takes place. You feel the sensation of the movement of
an ant moving from bottom to top in your body. And there, para-
mar sukham prathate, supreme bliss is revealed, supreme bliss
takes place.

ALEXIS: What is the difference between this rise of kundalini

and the rise of prana kundalini which you describe at other

times?

SWAMIJT: Here this breath does not enter in madhya dhama.

ALEXIS: It doesn't enter in madhya dhama?

SWAMIJI: No, because it resides in madhyd dhama; [so]

where shall it enter? It is already residing in madhya dhama,

in the external world. ‘

ALEXIS: Swamiji, we are not clear on that at all? Why if

prana is centered outside should it not also lead to entering

susumna?

SWAMIJII: If it has already entered, if it is already in sugum-

na, why to make it enter in somewhere else?

ALEXIS: Because this is external madhyd dhama?

SWAMIJI: External and internal madhy&@ dh@ma are one.

ALEXIS: That means it does enter susumna?

SWAMIJI: It has entered; it has entered already. It has en-

tered universal sugumnda.

DEVOTEE: Your body and your mind and everything is just . .
this point, this madhya dhi@ma in the outside world, means

that you are in complete harmony with everything.

SWAMIJI: Yes.

DEVOTEE: And once you achieve this complete harmony of

everything . ..

SWAMIJT: You are in madhy@ dhama.

DEVOTEE: . . . you are there.

SWAMIJI: Yes.

ALEXIS: But from the point of view of realization what is
happening to prapa?
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What is happening to prdna at that moment of centering?
SWAMIJI: Kundalini takes place; just kundalini rises, at
once.

ALEXIS: There is no stopping of breath?

SWAMIJI: No.

ALEXIS: What upaya is this?

SWAMIJIL: This is also @navopd@ya but sentenced to $amb-
havopaya.

JOHN: So this centering, this is that centering between two
steps, that kind of centering in terms of that madhyad dhar-
ma? )

SWAMILJI: No, not two steps. There are no two steps.

It is checked simultaneously—all the flow of senses-by prina
Sakti.

JOHN: By centering, by having that higher prana-sakti?
SWAMIJIL: Yes, higher prana sakti, by maintaining that high-
er prana sakti.

JOHN: But that higher prana sakti comes about through cen-
tering, external centering, madhya dhama?

SWAMIJI: No, by thought-lessness, by one-pointedness.

For instance, when you breathe, or breathe in and out, you
breathe in and out without any thought, without any impres-
sions of outward movements—that is the energy of priana sak-
ti. Prana sakti becomes sakti.

ALEXIS: From citta vritti to sakti, from vritti to sakii?
SWAMIJI: Yes, now you have come to the point.

'ALEXIS: But why does that not lead to sucking down of the
breath?

SWAMIJI: It is already sucked.

ALEXIS: But it is moving, you said it is moving?

SWAMIJI: It is moving, but the basis is madhy@ dhama.
DEVOTEE: This is with open eyes?

SWAMIJI: Yes, open eyes.
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JOHN: So then if your attention is on breath so much that it
bhecomes one-pointed . .

SWAMIJT: There is no attention.

JOHN: But one-pointedness is gained.

SWAMIJI: One-pointedness is gained while breathing.
ALEXIS: That leads to rise of kundalini?

SWAMIJT: That leads to the rise of kundalini. That is pipila
sparsa. And that kundalini rises very minutely there.
ALEXIS: Very?

SWAMIJT: Minutely, not in an abrupt [way], not in a flash.
ALEXIS: Is this prana kundalini or is this cit kundalin??
SWAMIJI: No, this is cit kunddlini. It is cit kundalini, but the
rise of cit kundalini takes place very slowly here, not in a
flash. It is why he has put pipila sparsa vel@, the movement
of an ant.

ALEXIS: If there is succession, what does he experience on
the way between. What is this successive form of cit kundal-
ini? This goes through the cakras?

SWAMIJI: No, no cakras.

ALEXIS: Then how is cit kundalini realized gradually? I don’t
see how cit can be realized gradualh}. Surely cit can only
manifest itself.

SWAMIJI: You will see when it flows like that; you will see by
yourself.

ALEXIS: But that movement, is it movement of nimilana?
SWAMIJI: It is not in a flash.

ALEXIS: It is movement of nimilana?

SWAMIJI: It is movement of nimiland, but firm movement of
nimiland.

ALEXIS: What is weak movement of nimilana?

SWAMIJL: In a flash. When it rises in a flash, then it is the
weak movement of kundalint.

Yes, you scratch your head! (laughs)

ALEXIS: You always told us that instantaneous revelation of
cit was the highest.
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SWAMIJI: That was the highest, yes.

ALEXIS: So how are you saying this is lower?

SWAMIJI: But it is lower than this.

ALEXIS: But this is in &navopiya.

SWAMIJI: Yes, anavopaya will also take you there, will carry
you there.

JOHN: Why is it in Gnavopiya?

SWAMIJT: Because breath has to be recited, breath has to be
taken in and out.

In s@ktop@ya, there is no breath, there is no breathing exer-
cise. In dnavopdya, there is a breathing exercise. There is a
breathing exercise here.

ALEXIS: But this moves quickly to s@mbhavopaya.

SWAMIJL: Sambhavop@ya quickly, without touching sak-
topaya.

It starts in @pavop@ya and ends in sambhavopiya.

JOHN: So this one-pointedness is gained through breathing?
SWAMIJI: This one-pointedness is meant for those who are
elevated sddhakas, elevated yogis. It is not done by every-
body. It can’t be done by everybody. This anavopdya is superi-
or anavop@ya. It is thought-less. It is why it carries you from
danavopaya to s@mbhavopdya straight.

DEVOTEE: Swamiji, the concentration, is it on just prana it-
self, not just prdna inside but préna in everything? Like
prana in a leaf, or prana ... ?

SWAMIJI: No, it is not that. It is just breathing, ordinary
breathing.

JOHN: So you just breathe and center yourself?

SWAMIJI: No, just center yourself and then breathe.

JOHN: First you center yourself . . .

SWAMIJI: . . . and then breathe, in that center. That is the el-
evated energy of prina sakti.

JOHN: That seems a very high state to center yourself,
SWAMIJI: Yes, exactly.
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Now he puts another process. It is $@ktopaya.

Make your mind rest between the energy of will and knowledge
Give your mind rest between the energy of will and knowledge, ic-
chd@ and jiigna (vahni is will; visa is knowledge).

Or, between the rise of sex excitement and the appeased state of
that act, when the rise of sex excitement takes place, and when that
excitement is appeased. When the rise of sex excitement takes
place, that is vahni, that is the state of vahni. And when the sex ex-
citement is appeased, that is visa.

JOHN: Appeased means fulfilled or just taken away?

SWAMIJI: No, when it is $@nta.

ALEXIS: This is vydpti kale?

SWAMIJIL: Vyapti kale.'*

ALEXIS: This is Adma in visa tattva?

SWAMIJI: Visa fattva, yes.™™

133. The time of pervasion. [Editor’s note]
134. “Kdma kald is the technique of grasping the moment of union .
(sarghatta) of the senses and their objects. Visa tattva is the state of being
where you are either given to expansion or to the state of contraction. In
Shaivism, the word visa is explained in two ways. The word vise means, lit-
erally, “poison.” When you are in the sexual act (visa tattva) and you are el-
evated and situated in the expansion of your nature, then at the very mo-
ment of union you will gain entry in kundalini. If, however, you are given
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Make your mind rest between these two states: between the ener-
gy of will and knowledge, or between the rise of sex excitement and
its appeased state.

Smar@nandena yujyate, he is united in smar@nanda (smar@nan-
da means the samghatta [union] of Siva and Sakti) and attains the
state of supreme @nanda. That is smar@nanda. Smar@nanda here
does not mean the Gnanda of the sexual act.

Smarananda by word [literally] means it is k@méa@nanda, it is the
bliss of, the joy of, the sexual act. But, in fact, here you must not
take it that way. You must see smar@nanda is the dnanda risen in
the union of Siva and Sakti.

ALEXIS: Rudrayamala?

SWAMIJI: Ha [yes], Rudrayamala.'®

This is sGktopaya also.

ALEXIS: But this @nanda is the highest Gnanda. It leads eventu-
ally to jagad@ananda through krama mudri.

SWAMIJI: It is not jagaddnanda. 1t is cid@nanda.

ALEXIS: Cida@nanda, nimiland.

SWAMIJI: Yes, it is nimilana.*®®

to the sexual act, then this sexual act will cause you to fall. This is also visa
tativa, but in this case you are carried away from your nature. So, in visa
tattva, when, in that act, you do not get entry into your nature, that act is
poison for you. For those who are elevated, this same poison is actually ec-
stasy (amyrita).”—Self Realization in Kashmir Shaivism 5:102, footnotes 13,
14.

135. “Rudray@mala means the copulation of Rudre and Rudrani. This is
the transcendental language of love of Siva with Parvati. This is the real
language of love.”-Pardirisik@ Laghu Vritti of Abhinavagupta, translation
and commentary by Swami Lakshmanjoo, original audio recording, Univer-
sal Shaiva Fellowship archives.

136. “All of the states of turya from nijananda to cid@nandae comprise the
various phases of nimilan@ sam@dhi. Nimiland samddhi is internal subjec-
tive samdadhi. In your moving through these six states of turya, this samad-
hi bécomes ever more firm. With the occurrence of krama mudra, nimilana
samddhi is transformed into unmiland samadhi, which then becomes pre-
dominant. This is that state of extroverted sam@dhi, where you experience’
the state of samadhi at the same time you are experiencing the objective
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When you are not married, you put your mind rested between
will and knowledge. When you are married, you can put your mind
in [between] the beginning of sex excitement and in the end when it
is appeased.

ALEXIS: Only if you are married?

SWAMLII: Yes.

Kevalam v@yuptirnam va, and don’t let your breath move out.
There, you must not let your breath move out. If you let your breath
move out-after this act, or after this state—if you leave your breath
out and in, you are gone, you have not achieved anything. You have
to maintain the breath inside. You won’t die; there you won’t die.

ALEXIS: But this is not kumbhakda? )

SWAMIJI: This is not kumbhakd@ [holding the breath]. It is auto-
matic kumbhakd. Automatic.

ALEXIS: Nimilang.

SWAMIJI: Nimilana.

DEVOTEE: Then how will it work in will and knowledge?

SWAMIJL: Will means icch@; knowledge means jiana.

For instance, this is a handkerchief [Swamiji demonstrates].
“What is this?”~this is will. “This is a handker-chief’~this is jfid@na.
Between these two movements you must make your mind rest.
Your mind must remain there. ‘

DEVOTEE: That is, soon after will it must stop.

SWAMIJI: Soon after will, it must stop; and, before knowledge, it
must stop.

DEVOTEE: So it should not move to knowledge, rather?

SWAMIJI: Yes, it should not move to knowledge [but] it should
come out from will, This is between.

ALEXIS: The point between nirvikalpa and sevikalpa?

SWAMIJI: Yes.

world. And when unmiland sam@dhi becomes fixed and permanent, this is _
the state of jagad@nanda. The establishment of krama mudri is called ja-
gaddnanda, which means universal bliss. This is the seventh, and last,
state of furya. In this state, the experience of universal transcendental Be-
ing is never lost and the whole of the universe is experienced as one with
your own transcendental I-consciousness.”-Kashmir Shaivism, The Secret
Supreme 16:114-115.
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DEVOTEE: When we see firstly, and say, “What is this?’-this is
will.

SWAMIJI: This is will.

When you see, “This is a handkerchief,” that is knowledge, that is
JAdna~don't come to that.

Move out from that, “What is this?”’-move out from that state;
you have to move out from that.

Which? That perceiving state that, “What is it?” You have to
come out from that state [of will], and not to reach that state [of
knowledge]. There you have to put your mind [to] rest.’®’

DEVOTEE: It means almost the first impression?

SWAMIJI: First @locana,'®® pratham@bhasa. It is just pratham-ab-
hisa. But it is not actually prathamabhdasa. If it were actually
pratham@bhisa . . . when actual prathamiabhasa takes place, it is
without support.

[Here,] you have to take support also; so I have put this
[dharanal as saktop@ya. You have to take support of these two first.
Before resting your mind in s@mbhavopiya, you have to take sup-
port of these two movements first—support of will and support of
knowledge, where you see the gap in between for resting. That is
sambhava; where you rest, that is s§@mbhava state. [But,] as that
resting place takes place by these two supports, it is s@ktopaya; it
won't be s@Gmbhava.

DEVOTEE: So simply seeing the handkerchief, because the cogni-
tion goes out, that is will?

SWAMIJI: You have not to see the handkerchief.

“What is it?”-that is the movement of will. “This is
handkerchief"~this is the movement of knowledge. So, you have to
find out the movement in-between. Come down from that will; don’t
reach that knowledge.

Look at this movement also [Swamiji demonstrates]. There are
two movements. I want to join these two fingers. They are not yet
joined. When I am about to move for joining, that is will. When it is
joined, it is knowledge. But this movement must not take place. You

137. It is nirvikalpa, thought-lessness.
138. Alocana refers to the very first sensation of any perception before it
reaches the state of knowledge. [Editor’s note)
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have to come down from this movement, first movement, [but] you
have not to reach this [second] movement. That is @locana.

That is saktop@ya because it is through these two supports of
movements.

JOHN: So then, in any perception, the first moment of perception
is nirvikalpa, and then automatically that savikalpa comes. And so
that moment between, ... ?

SWAMMJL: . . . that is nirvikalpa. ‘

ALEXTS: That is nirvikalpa, but when you go straight into that
nirvikalpa moment, into that @locana, . . .

SWAMIJI: That is s@gmbhavopiya.

ALEXIS: . . . that is s@gmbhavopaya.

Here you are trying to find the moment between these two
points?

SWAMIJI: By support. Support—that is s@ktopaya.
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Now these two $lokas, from my point of view, these two are not
dha@rands; from my point of view. Some saints say that these two
$lokas are also two processes, separate processes of sadhand, these
two ways.

These are sexual.

JOHN: Sixty-nine and seventy.

SWAMIJT: Sixty-nine and seventy.
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saktisamgamasamksubdha-
Saktydvesavasanikam /

yatsukham brahmatattvasya
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lehan@manthan@kotaih

strisukhasya bhar@tsmriteh /
Saktyabhdve pi devesi
" bhavedanandasarmplavah /] 70 |/

This is . . . the direct way of the sex act is first (sixty-ninth), and
the indirect way of the sex act is the seventieth sloka.

JOHN: Direct way is sixty-nine.

SWAMIJI: Sixty-nine is the direct way of the sex act.
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When you are united with each other, sakti sammgama, and when
samksubdha $akti, when your other female partner is agitated,
ave$a @uasanikam, at the end of that agitation, whatever joy is ex-
perienced by these partners, that joy has got a similarity to that
supreme realization of Lord Siva.

It is just like that joy. It is not processed; it is not to do. It is just
a simile-what kind of joy you perceive in samadhi. You perceive
that kind of joy.

Or, you perceive that kind’ of joy in lof] samadhi when you think
of this sex act, by lehana (lehana means thinking of kissing or em-
bracing, or all these acts). But this thinking is to be done not by-
the-way; bharat smyriteh, it is to be done in an intensive way, be-
cause if you don’t think of this act in an intensive way, you won't
get that joy.

Although there is not your other partner, sakti abhave'pi, if the
other partner is not there, [still], by only thinking in an intensive
way, that dnanda rises, that @nanda, that bliss of that sexual bliss
takes place, which is just like the @nanda of your state of samadhs.

This is not a process. These two are not dhéiranas from my point
of view, but some professors of these books say that this is also
dharana, [that] this must also be functioned like this.

Here, from my point of view, this is not a dh@rana.

He [Bhairava] puts the similarity of brahma sukha, how brahma
sukha can be taken. What sort of bliss you get in samadhi. You get
the blissful state of sama@dhi, just like this bliss.

ALEXIS: But other Gearyas, including Abhinavagupta,®® have tak-
en it as a dh@rand here.

SWAMIJI: If you ask me, I won’t agree, I have got a disagreement
with that, in this point. This is only just to show you what kind of
bliss and joy you perceive in samadhi. '

And Vijiidna Bhairava will tell you that this is not a process.
Vijfidna Bhairava, this book itself, will tell you, in the seventy-first
$loka, that this was not a process; this was only a similarity.

139. Abhinavagupta quotes this verse as a dh@rand in his Jsvarae Pratyab-
hijid@ Vivriti Vimarsint. [Editor’s note)
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Now, this is a process. Now, the process of the sex act he will ex-
plain to you.

Here [in the previous two verses], there was no process at all.
There was only to enjoy the sexual act. The enjoyment of the sexual
act was to be enjoyed—finished! There was no process. Is there a
process written?

Now he will tell you what we have to do there in the sexual act.

Anande mahati prapte,*® when that supreme bliss takes place in
the sexual act, or driste v@ bandhave cirit, or [when] your own dear,
dearest one is seen after a long interval of period, when you see
your dearest one who has been out of sight for so many years, and
you have seen him, when you see him, at the very first moment, you
are filled with that joy—this is like that jeoy, driste va bandhave
cirit.

What you have to do there in these two states—in the sexual act,
in the enjoyment, in the joy, the rise of joy in the sexual act, when
the rise of joy takes place in the sexual act, or when the rise of joy
takes place when you see your dearest one after a long interval of
period?

140. Pripte is saptami (locative case). Anande mahati pripte means the
supreme ananda when it has been pr@pte, realized. [Editor’s note]
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There you have to do @nandam udgatar dhy@tva, you have to
find out wherefrom this joy has appeared. Just find out from which
point. this joy has appeared. Situate your mind there with full
awareness, and then you will attain that nirvikalpa state of samad-
hi. '

This is the process of the above two slokas [sixty-nine and seven-
ty]'ul

Or, driste v bandhave cirdt, tat layah tanmand bhavet: tat
layah, the one who has melted in that, the one who has absorbed
himself in that, he becomes one with that, his thought becomes one
with that, tanmana bhavet, udgat santam, where it rises, . . .

DEVOTEE: At the moment of rising?

SWAMIJI: . . . at the very moment of rising, . . .

JOHN: So he maintains his awareness and puts all his attention
on that bliss.

SWAMIJI: Yes.

. .. and, when he recognizes that udgama sthina, recognizes the
place of the source, tat laya, he must melt his energy in that, he
must melt his awareness in that. He becomes one with that; then he
will become one with that, tanman@ bhavet.

ALEXIS: Which up&ya is this?

SWAMIJI: Which upaya? )

This can be §@ktop@ya, or sambhavopdya even.

141. Direct sexual act and indirect sexual act: the direct sexual act face to
face, and the indirect sexual act in memory.
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Or, take some sweet dish, put some sweet dish before you, or
sweet drink (jagdhi means sweet eatable thing, and p@na means
sweet drink). It will be ksira pdna [a milk drink] or it will be
virapana,® anything you like—what is delicious to the drinker or
eater. Whatever you like most [to eat], eat that. Whatever you like
most to drink, drink that. And, at that moment, what is to be done
is told here.

Jagdhi pdna kritollisa rasananda vijrimbhanat, when you are
full of that blissful taste while eating or while drinking, you merge
yourself in that blissful taste. Bhavayed bharitavastham, don’t
think [of] yourself as an individual being; consider yourself, or
imagine that you are, all-full, all-round full. Bhavayet bharitd-
vastham plirnd avasth@m bhavayet, you must imagine that you are
situated in the supreme and full state of Lord Siva, maeh@nanda.

It is s@ktopdya.*®

142. Usually translated as finest quality wine or whisky. In Tantraloka,
Swamiji translates virap@na as “heroic water”, to be used by viras, or spiri-
tual heroes, aspirants with highly elevated consciousness. [Editor’'s notel
143. Because, with support, whatever nirvikalpa [thought-lessness] takes
place, wherever it takes place, [it] is §Gktop@ya; it can't be s$@ambhavopiya.
When it takes place without support, that is s@mbhavopiiya. '
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Gitadi visaya Gsvddae. Now take musical instruments, music per-
formances.'™ (Gitadi vigsaya-that is also visaya, that is also our diet,
our diet through ears, aural diet.)

Gitadi visaya Gsvida, and the yogl whose mind is focused in the
unparalleled ecstasy while experiencing these songs, gitadi visaya
asvada asama saukhyaikate (asama saukhya means unparalleled
{bliss]: asama means unparalleled; sukha means bliss), when he is
united, has become one, with that unparalleled bliss there.

I think this way you should understand it: when the yogi tan-
mayatvena manoriidheh, becomes one with that sound of song, and
when his mind is absorbed in the one collective sound (not different
{sounds}). You have to put your mind on that collective sound there.

ALEXIS: That nada.

SWAMIJI: Ndda, that prevails in all the seven svaras:
pafichamam, gandha@ram,™® . . . (there are seven).

When he concentrates on that collective sound there, in that
string instrument . . ..

144, QGitadi can also be taken as [sung] poetry.

145. These refer to the names of the seven notes in classical Indian music—
shadjam for “sa”, rishabham for “ri”, gandhdram for “ga”, madhyamam for
“ma”, pafichamam for “pa”, dhaivatam for “dha” and nish@dham for “ni”.
[Editor’s note)
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He touches all the seven strings, simultaneously he touches all
the seven strings, and one collective sound is produced from seven
sounds, and you have to put your mind on that collective sound,
only one collective sound, where seven sounds are produced; don't
put your mind in a successive way on each and every sound of these
seven svaras.

ALEXIS: But Swamiji, when music is being played, it is not often
that you hear collective sound. In any rdge you hear one note after
another; sometimes they will be collective notes.

SWAMIJI: But still then you hear, [and] when that collective way
is being functioned, there you have scope to enter in samadhi.

ALEXIS: But elsewhere here it said that yogi can enter in samad-
hi through perceiving that sound which is not a sound in any sound.

SWAMIJIL: Elevated ones are capable of doing that.

ALEXIS: Even this is in $gmbhavop@ya isn’t it, when you listen to
that collective sound?

SWAMIJT: Then it goes to the §@mbhava state. But [here] it is
$a@ktopdya because there is support.

yesam na tanmayibhiitiste dehddinimajjanam [/
avidanto magnasamuvit mandstvahridayd iti |

(These are the sayings of Abhinavagupta himself in Tantraloka.)

Yesam na tanmayibhitik, those who have no capacity to find that
collective sound there in that music, te dehadi nimajjanari avidan-
to, they have no technique, they have no way in hand, how to ab-
sorb their individuality in universality. They have no capacity of
that. Tva hridaya iti, so they are without heart; they are jada [in-
ert].

ALEXIS: Abhinavagupta says you can rise very high with that col-
lective meaning that is suggested in poetry.

SWAMIJI: For elevated souls.

ALEXIS: Sahridayd, only for viras.**’

146. Tantrialoka 3:240.
147. Spiritual “heroes” with highly elevated consciousness. [Editor’s note]
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SWAMIJL: It is for elevated souls. They can rise in the ordinary
talk of life, this rough talk. In rough talk also they can rise, those
elevated souls. .

ALEXIS: But the words in poetry are not the same as the words in
real life.

SWAMIJI: Not only poetry, not only poetry, even in ordinary talk
also there is scope of rising, but for those who are elevated.

ALEXIS: But in poetry there is a special power for rising.

SWAMIJI: Yes, rising for those who are a bit elevated.

For those who are fully elevated souls, they can rise in ordinary
talk also, [even] in hearing bad names, @diménta—for them, for
those elevated souls; not for everybody.*

This is s@ktopaya.

148. Awareness is necessary, always.
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Wherever your mind becomes peaceful, wherever your mind is
situated peacefully, put your mind there.

If your mind is situated peacefully in working in the garden, put
your mind there; don’t go in the prayer room for prayer. Going in
the prayer-room at that moment is a sin for you, and working in the
garden is the right way for you. _

Wherever your mind is fixed, attracted, put your mind there, ya-
tra yatra manastugtir manas tatraiva dhdrayet. There you must fix
your mind; don’t go anywhere else.

Don’t think that this is an impure act. That is a pure act for you;
the pure act is an impure act for you.

Tatra tatra parGnanda svariiparm saripravartate, there and then,
at that very place, the supreme @nanda state will take place. Wher-
ever your mind is appeased, in peace, there and then the supreme
kingdom of @Gnanda will appear to you.*

149. Swamiji did not indicate the upaya for this dharand. [Editor’s note]
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When sleep has not yet come, an@gatayam nidrayam, when sleep
has not yet taken place, pranaste b@hya gocare, [but] when wakeful-
ness is over~wakefulness is over and sleep has not yet come~there,
if, by your mind, you realize that state in-between, the supreme en-
ergy of God consciousness will appear to you.

This is $@gmbhavop@ya. This is the é@mbhava state because there
is no support. )

ALEXIS: This is not that emerging of awareness into that moment
of sleep that takes place in cakrodaya, which you describe in the
seven @nandas;**® not that moment. Same moment, but here it is in
sambhavopiya?

SWAMIJI: Yes, it is s@mbhavopaya.

ALEXIS: But here he experiences no drowsiness?

150. With reference to @pavopd@ya, Swamiji said: “The only way to experi-
ence this junction is to concentrate on any center of the heart while breath-
ing, while talking, or while moving about, You must concentrate on the cen-
ter. You should watch the center of any two movements, any two breaths.
Concentrate on that junction. After some time, when that concentration is .
established, then, whenever you go to bed to rest, you will enter the dream-
ing state through that junction. In this case, though, you will not enter into
the dreaming state. Instead, you will be aware at that point, at that junec-
tion. This junction is only a gate, the entrance to turya.”-Kashmir
Shaivism, The Secret Supreme, 16:108.
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SWAMIJI: No, no drowsiness.

ALEXIS: No drowsiness at all?

SWAMIJI: No, it is not drowsiness here; it is just awareness. It is
only when awareness is developed in such a way that you are aware
of that entering in the dreaming state.

If you maintain that awareness when you are to be operated on in
a surgical theater and you are given that chloroform, you can’t be
affected by that chloroform, if you maintain that awareness. Those
people cannot be prey of this chloroform because they are always
aware. How can they forget their Being?

ALEXIS: He is aware even in sleep?

SWAMIJI: Aware in sleep, in-between sleep~he knows where this
wakefulness has ended and the dreaming state has started.

ALEX1S: But he goes into dreaming state?

SWAMIJI: He doesn’t go into the dreaming state.

ALEXIS: He never sleeps?

SWAMIJT: He never sleeps.

ALEXIS: Because he is always aware at that point?

SWAMIJI: Yes.

It is that point which gives you rest; and that relaxation of going
to sleep is because of entering through that channel.

ALEXIS: But he doesn't goito sleep. He doesn't lie down.

SWAMIJI: But he enters in that channel.

ALEXIS: But he comes out. Or he stays there but he does not en-
ter sleep?

SWAMIJIL: No, he doesn’t enter sleep.

ALEXIS: He can then, he may walk, he may . .. ?

SWAMIJI: No, he can’t walk; at that moment he can’t walk.

ALEXIS: At that moment. But then does he enter sleep or not?

SWAMIJI: No, he doesn’t enter sleep.

ALEXIS: So he is still awake and aware?

SWAMIJI: He is not aware of the body.

ALEXIS: Is the body asleep?

SWAMIJI: Yes; the body is not there. He doesn’t see his body, he
doesn't see his body, he doesn’t see dreams, but he is aware of his
Being.

ALEXIS: But, from a medical point of view, the body is asleep.
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SWAMIJIL: The body is not there—for him.

ALEXIS: For him it is not; but from the point of view from others?

SWAMIJI: For others, the body is there.

DEVOTEE: Body is sleeping?

SWAMIJI: The body is not sleeping.

JOHN: No, body is not sleeping. This is nimilina samadhi. Body
doesn't sleep.

SWAMIJI: Actually, the body is not sleeping. Every other person
will observe that he is in samadhi, that he is in sam@dhi, [that] he
is looking like this.

DEVOTEE: But the . . . is missing, body is missing at that time?

SWAMIJI: He does not see his body.

DEVOTEE: He is not body-conscious.

SWAMIJT: He is not body-conscious. He is conscious of the Self.

DEVOTEE: His body will require rest?

SWAMIJI: But this is the real rest. The turya [state] is the real
rest. That center is the real rest. It is the turya state.

This is sambhavopdya.
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Just imagine that the whole Gkasa is filled with the effulgent
light of the sun. It is outside; it is a dhd@rana done outside.

And [also it is] a dh@rana done in your room at night. Put the
bulb on, light on, and go on concentrating and putting your eyesight
on that light of the bulb, and don’t think of any other thing in-be-
tween-you will enter in samddhi. Only see the light of the bulb
without that glass enclosement; the enclosure of glass you must ig-
nore—{see] only the light in the room.

Or, only the light of the sun in the whole ether, atmosphere.

JOHN: That doesn’t means you should look at the sun, like you
. are looking at the bulb?

SWAMIJI: No, you have to look at the light. It is just lmagmatlon

ALEXIS: Also flame here, dipa.

SWAMIJI: A flame in the room; dipa is in the room.

The sun is outside in the garden. In the garden there is an exer-
cise; in the room also there is an exercise.

ALEXIS: So by @di [also], he means the light bulb?

SWAMIJI: Yes, bulb also.

The light [of the sun] is there; just have some acquaintance with
that light and, bas, think that-[by] internal dristi-the whole atmo-
sphere is filled with light.

Or, look at the light of the bulb in the room, and just have ac-
quaintance with that light for some time, and close your eyes [inter-
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nal dristi], and see that the whole room is effulgent, filled with that
light. .

DEVOTEE: Swamiji, can we do it in moonlight?

SWAMIJI: Moonlight is not said here.

DEVOTEE: You look at the light and then close the eyes—you don't
Just continue looking at the light.

SWAMIJI: No. Continue-not. It is not in continuity. It is just
imagination. Just look at it, have acquaintance with it, know it, re-
member it, and get lost in it.

ALEXIS: This is s@ktopaya?

SWAMIJL: Yes, this is s@ktopdya.

ALEXIS: But not very, not highest édktépaya, because it is very
much with support.

SWAMIJI: Yes, it is [with] support.

ALEXIS: Highest $@ktop@ya is that one described in that $Znya
paficakam?

SWAMIJL: Siinya paficakam or “this whole universe is my own
S elf »161

151. Here Swamji is referring to the highest practices in sd@ktopdya, i.e.
“¢tinya paficakam” (described in verse 32), and “adhva prakriya” (described
in verse 57). [Editor's note]
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These are the five states of the five saints, five ancient saints,
five states of schools, schools of five, . . .

DEVOTEE: Schools of thought.

SWAMIJL: . . . schools of thought of five ancient [types of] saints.

The five ancient [types of] saints are: jiigna siddhas, saints risen
from knowledge; saints risen from mantras [mantra siddhasl];
saints risen from mel@pa, yogini mel@pa [mel@pa siddhas]; and
saints risen from enjoyment [$Gkta siddhas]; and saints risen by
thought-lessness, nirvikalpa [s@mbhva siddhas].

ALEXIS: Isn’t thought-lessness in all those?

SWAMIJI: Yes, in the end.

ALEXIS: So why is it made a special category?

SWAMIJT: Thought-lessness . . . to begin and end in thought-less-
ness. The process begins in thought-lessness and ends in thought-
lessness. Sambhava siddha is the highest. Sambhava siddhas are
the highest producers of [the five] schools.

ALEXIS: This, the sambhava siddhas.

SWAMIJY: S@mbhava siddhas.

JAdna siddhas, mantra siddhas, mel@pa siddhas, sGkia siddhas,
and s@mbhava siddhas.
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Jifina Siddhas

Now, for jAdna siddhas, those who have become elevated by
knowledge of books, they have got the final position of the mudra
that is called kararikini. Karankini is that position of your body
when your body is flat on the ground, . ..

ALEXIS: Like a corpse.

SWAMIJL: . . . just like a corpse, a dead body, without any move-
ment. They lie down and have no movement in the end. That is
kararnkini mudra. This karankini mudrd was from ancient times,
innumerable ancient times, functioned by jigna siddhas, for those
saints who were siddhas from knowledge.

ALEXIS: They maintain enlightenment-does this mean only from
sastras?

SWAMIJI: Only from §d@stras.

ALEXIS: Without guru?

SWAMIJI: With guru. With guru everywhere; without guru
nowhere. Without guru nowhere; with guru everywhere.

ALEXIS: But isn't it explained in Tantraloka that there are en-
lightened people without gurus—samsiddhika? Svasamuvid devibhih
dikgitah [initiated by devi's].

SWAMIJIL: Sva sarawid devi is the guru there.

S, svasarmuvitti devibhirdiksitah /"%

So there is guru.

Mantra Siddhas

The krodhant posture is [the mudra] of those who have become
siddhas by mantra yoga, by the recitation of mantras, those ancient
saints who have attained siddhi powers by the recitation of
maniras. Those are called mantra siddhas. For them, the ending
posture of the body is krodhana. Krodhana is that posture of your
body when you are posed in the furious position of the body.

ALEXIS: What is that position?

152. “Abhisiktah svasamwvitti devibhirdiksitasca sah. How he achieves
without masters and without s&@stras? For that, he [Abhinavagupta] says,
his own internal energies of Lord Siva, sakticakra, have initiated him.’—
Tantraloka 4:42, translation and commentary by Swami Lakshmanjoo,
original audio recording, Universal Shaiva Fellowship archives.
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SWAMIJI: Anger. You make your face furious, without movement,
wide-open eyes, wide-open mouth, wide-open teeth. And they lie
down and rest in that oneness of awareness. That is krodhana, the
posture of krodhana.

ALEXIS: This is dharana?

SWAMIJI: This is the ending dhdrang of mantra siddhas. They
end in that.

ALEXIS: And karankini is ending dhdrana of jigna siddhas.

SWAMIJI: Jiigna siddhas.

ALEXJIS: And what do they attain through this mudra?

SWAMIJI: Oneness of Lord Siva.

ALEXIS: They experience kundalini, cit kundalini?

SWAMIJYL: Yes, cit kundalini.

ALEXIS: And krama mudr@'® and everything?

SWAMIJI: Everything. .

ALEXIS: Jagad@nanda . . . in that position?

SWAMIJY: Urdhva kundalini.’™

ALEX1S: Why is there niyama of position here when it is this
high? Why is there restriction of position here when it is so high?

SWAMIJI: This is what they do in the end and rise.

ALEXIS: But they can rise without doing that?

SWAMIJI: Not those [siddhas, because] they have risen like this.

By mantras you have to put that [krodhani mudral, because by
the recitation of mantras your body has become more attached to
you, to your soul. So you have to shatter it out by krodha, by wrath,
by the posture of wrath.'®®

Melapa Siddhas

And there is bhairavi. Bhairavi is another posture [mudral for
those who have become saints by melapa, by the union of yoginis, in
a dream or in samadhi.

153. See footnote 57.

154. See footnote 82 v

155. The word krodha does not denote wrathfulness in the present context.
Here it simply has reference to krodha mudra, a kind of posture in yoga,
and has riothing to do with your anger.
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Nidra jagaryor madhye adhirihya dasam pardm, thatis dream,
that is the dreaming state, when sleep has not yet come and the
wakefulness is over. There a yogini appeared to him.'®® That is
melapa. Yogini melapa takes place there.

Yogini melipa does not take place, just like we are sitting here,
and a yogini will come during the night and embrace me, or kiss
me, or give me some filthy thing to eat, or . . . because whatever
they give is divine. You must consider everything divine, whatever
they give.

ALEXIS: Nothing can bring you down?

SWAMIJIL: Nothing can bring you down.

If they give you filth to eat, you must eat it. While eating, you
will find the nectar in it; but it will appear to you as filth.

Yogini melipa takes place there.’™’

That is bhairavi. Bhairavi mudrd is meant for those [mel@pa sid-
dhas] in the end.

JOHN: What is bhairavi mudrd?

SWAMIJIL: Bhairavi mudrd is to keep your eyes wide-open without
twinkling, and your mouth also wide-open. (Bhairavi mudrd is ac-
tually a combination of bhairavi and cakita mudra; bhairavi mudr@
is a combination of bhairavi and cakita mudra.) Antar laksyo bahir
dristih™® (that is bhairavi mudra): just keep your eyes wide-open,
and [keep] your breath in a fix (“should I move it out or should I
‘take it in?”), not going out, not coming in.

This state of the mudrd@ you will come to know in cakita mudra.
Cakita mudrd is the pose of astonishment.

This is bhairavi mudra, actually this is bhairavi mudrd because
you do not breathe in and out. This is bhairavi mudrd [Swamiji
demonstrates]: your eyes are wide-open, your mouth is open, and
you don’t breathe.

Understand?

156. Swamiji is referring to the yogini who appeared to Mahegvarananda,
the author of the Mahdrthamarijari. [Editor’s note]

157. See also Tantr@loka 4:57-58, translation and commentary by Swami
Lakshmanjoo, original audio recording, Universal Shaiva Fellowship
archives.

158. Tantraloka 5:80.
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ALEXIS: This is not occurring only at the time of yogini melapa?

SWAMIJI: No, it is not. Bhairavi mudr@ is the ending point of yo-
gini melGpa. When the melapa is over, then you enter in bhairavi
mudrg.

ALEXIS: But, by this mel@pa, one is sealed in anup@ya.

SWAMIJI: Yes, it is anupdya.

ALEXIS: This is highest?

SWAMIJI: All are divine. All upa@yas are divine.

ALEXIS: All?

SWAMIJI: All are divine.

This is meldpa siddha.

Szkta Siddhas

Now is lelihdina. '™

Lelihiina is just to taste the grape of Kabul. That is a delicious
grape of Kabul that used to come in those sealed plates in ancient
times, when we were young. Just taste those. At the moment of do-
ing this movement of the lips [Swamiji demonstrates, making a
sound with his lips], bas.

Now you go to the 8loka. That is lelihdna; that is lelih@na mudra.
This mudra is lelihana.

What is lelihGna mudra, the posture of lelihana?

[Swamiji demonstrates}-this is a mudr@. This mudré is lelihana
mudri, when you are filled with the taste of some sweet thing.

ALEXIS: Licking, licking, lelihdna.

SWAMIJI: This is functioned by saints who are §@kta siddhas.

Sambhava Siddhas

And in the end is khecari mudrd. Khecari mudra is another mu-
dra for .those who are siddhas in the s@mbhava state, sGdmbhava
siddhas. Khecari is meant for $ambhava siddhas, in the end.

Khecari mudr@ is actually no mudr@. Khecari mudra is func-
tioned in each and every act of daily life. For instance, I talk to you;
when I talk to you, "How do you do? Are you well?” actually I don’t
mean what I tell you. At that very moment, I am elevated, I am re-

159. Lelih@na denotes enjoyment. [Editor's notel
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siding in the elevated state. When I talk to you, [and say], "How do
you do?” I don’t mean "How do you do?” at that time. I am above, 1
am in @kasa, I am in vacuum. I am talking in vacuum, I am putting
words in vacuum, I am smelling in vacuum, I am embracing in vac-
uum, I am doing the sex act in vacuum, I am doing every degraded
thing in vacuum. '

This is some elevated state. You are not where you are looked at.

When you talk, you are talking in the elevation of the talking
world; but actually you are not existing there—~you are above it.
When you are eating you are not actually eating, you are above it.
That is khecari.

Khecart mudrd is functioned by those who are s@mbhavas, who
have practiced sambhavop@ya for their whole life, and who have es-
tablished their thought in the $é@mbhava state every now and then.

JOHN: So this is the fullness of sauh bija?

SWAMIJI: This is the fullness of squh.’®

ALEXTS: In this, whatever he perceives yet he is still aware.
SWAMIJI: 1t is a bit lower because he [Krisna] says:

'indriyani nidriy@rthegu vartanta iti dharayan | /1

DEVOTEE: There is no registration?

SWAMIJI: There is no registration of that, “indriyani
nidriydrthesu vartante.” He is above that. It is the state of all
the acts of Lord Krisna, what he did in his life. He did all
these acts in the sambhava state. He was actually situated in
the s@mbhava state of life, khecari.

We should elevate ourselves from what we say; we should be
above it—that is khecari. You don’t mean what you mean.
DEVOTEE: You mean you are separate from that?

SWAMIJI: Not separate-above. You are that, and above;
above it also, above it too.

DEVOTEE: Residing in both places.

ALEXIS: You are in and out, sarvottirn@, sarvamiya.

160. See footnote 92.
161. Bhagavad Gita 5:9.
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SWAMIJIL: Sarvaméya.
ALEXIS: This is that sauh bija uccaranam . . .

SWAMIJIL: Yes.
ALEXIS: . . . in which you register everything but you are still
your Self.

SWAMIJIL: Yes. That is khecart. .

ALEXIS: That is registering everything as khecarl samya.
SWAMIJI: Yes, khecarl s@mya [samenessl-that is khecarl.
DEVOTEE: But you don’t go into individual things.

SWAMIJI: No, [into] the individual thing he goes, [but] while
going in individual things, he is above that, . . .

ALEXIS: Pradesopi brahmana sarvam.

SWAMIJI: . . . in each and every movement.

JOHN: He is always universal?

SWAMIJI: Yes.

ALEXIS: Swamiji, when he perceives one individual thing, he
perceives everything—is that right?

SWAMIJI: Yes.

ALEXIS: Pradeso’pi brahmanal . . .

SWAMIJL: . . . s@rvariipyam anatikriantasca avikalpyasca.'®

Khecari is done while sitting; lelih@ne is done while sitting;
bhairavi is done while sitting; krodhani is done while sitting; and
karankini is done while lying flat, just like a dead body.

Dristi kale ca (dristi kale ca does not mean here, “when you expe-
rience these states of mudras”; dristi kile means, “at the time when
you practice these states”), dristikile [means] while practicing these
mudris, par@ vyaptih prakasate, the pervadingness of supreme God
consciousness or universal God consciousness takes place.

This is sambhavoptya.

162. Paramarthasdra of Abhinavagupta, KSTS vol. 7, p15.
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This is @navopaya-cum-sgktopaya.'*

Mridvidsane, sit on your soft seat (for instance, just a Dunlop
cushion, Dunlop pillow), sit on that soft seat, and then hasta padau
nirasrayam nidhdya sphijaikena, sit on the soft seat only on your
buttocks. Hasta pddau nir@sryam nid@ya, put your hands and feet
nir@srayam, without any support. Only sit on the buttocks, but on a
soft seat. Mridu @sane (mridu means soft; @sana, seat), on the soft
seat, sphijaikena, while sitting only on the buttocks, hasta padau,
put your hands and feet nir@srayam, without any support (nir@ya,
put).

Tat prasarigena, by doing this act, his individual consciousness
rises to the supreme full state of universal consciousness.

DEVOTEE: There is no mantra, nothing?

SWAMIJI: No mantra.

Because, as, you have to sit on the buttocks, it is @pavopaya. As
there is no mantra, nothing to be done, it will take you.to samb-
havop@ya. From @navop@ya you will rise to s@mbhavop@ya. So I
have put it as @ravop@ya-cum-sGmbhavopiya.

163. Later Swamiji corrects this to be @pavop@ya-cum-s@mbhavop@ya.
[Editor’'s note] ’
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Upavisydsane samyak, be seated on some seat (it may be hard or
it may be soft; it is not written there), upavigy@sane, be seated on
some seat, b@hi kritvirdha kuficitau, and keep your arms half-
curved (not fully curved).

For instance, when you sit on [some] @sana, put your arms half-
curved-not fully curved, not like this [Swamiji demonstrates®]-
half-curved. Fully curved is this, or fully curved is this. [It must be]
half-curved, only half-curved.

ALEXIS: Half-bent.

SWAMIJIL: Half-bent, ardha kuicita (kuficita means curved, bent).

And then what do you have to do?

Kaksa vyomni manah kurvan, find out your armpits, find out the
place of your armpits, and see what is there, what vacuum is there.
Put your mind and awareness in that vacuum of the armpit, both
vacuums of the armpits—you will enter in samadhi.

[This is] @navopaya and sdkiopaya.

Find out the vacuum of the armpits and concentrate on that vac-
uum. You will enter in your own nature, tat laydt, when the concen-

164. Arms crossed over the chest, the fingers of each hand tucked under
the opposite armpits, with the thumbs free, pointing upwards. [Editor’s
note}
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tration on the armpits has taken the appeased state, [when] it is .
over.

Kaksa vyomni means armpits.

ALEXIS: You say it is a touch of @nava because of gsana?

SWAMIJI: fksana, yes.

ALEXIS: Would it be possible to interpret @sana just as any seat,
not as a particular posture?

SWAMIJL: You see that seat only won’t do [for it to be] anavopdya.
In s@ambhavopaya also we sit like that. It is not for that [that] it is
dnavopaya. It is for this position of the arms [that] it is @navopdya,
because, while maintaining the position of the arms, you have to
keep your attention there for some time in order to find out the vac-
uum, the two vacuums of the armpits. ‘

And when that concentration on the armpits is over, the reveal-
ing state of Lord Siva takes place. Lord Siva is revealed because
that vacuum will carry you there, that uninterrupted concentration
on that vacuum.

That vacuum is saktopaya.'®

165. Leading to the $@mbhava state in the end, and to unmilan@ [samad-
hil,
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Just put before yourself some most well-ornamented, beautiful,
shaped lady, or beautiful, shaped flower vase, or anything; put some
very attractive thing before yourself, and then, .. ..

Bhévasya means there, sirt adi vastunal.

ALEXIS: Something like a woman?

SWAMIJI: Something like . . . not every women. That attractive
[type of woman]! Or—it is not only a woman—an attractive girl, just
an attractive girl of seven years old.

DEVOTEE: Something beautiful.

SWAMIJI: Something beautiful, attractive.

JOHN: A painting?

SWAMIJI: Not a painting.

ALEXIS: Why not?

SWAMIJY: It must be something substantial, full of substance. A
painting is only imagination.

DEVOTEE: A flower vase?

SWAMIJL: Flower vase, yes.

DENISE: Some beautiful scenery, like a sunset?

SWAMIJI: No. It must be very near to you, very close, because
stabdham dristim nip@tya ca (tabdhim dristim, put your eyes on it
without any movement of the eyelids).
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. stabdham dristim nipGiya ca, and while doing so, acirena
nir@dhd@rar manah kritva, at the same time, simultaneously, don’t
let any thought appear in your mind.

[Then,] sivam vrajet, he becomes one with Siva at once, in no
time. This is a five-minute course-five minutes from individuality
to universality.

This is $gmbhava.

ALEXTS: But there is the object?

SWAMIJI: There is not an object, because in the beginning there
is not an object at all.

ALEXIS: But then why must it be beautiful? Why has it to be
beautiful? )

SWAMIJIL: Only beauty is the object; not the object. [The] object is
not the object; beauty is the object. But beauty is a subtle thing, so
it won’t catch saktopdya.

ALEXIS: But surely, for the man in $@gmbhava, everything is beau-
tiful anyway. Why does he need one thing more than another? If he
needs that extra support, isn’t that bringing it down to $akia?

SWAMIJI: No.

Excitement for s@mbhavopdya must be maintained first; then
real s@mbhavopiya will take place.

ALEXIS: Excitement?

SWAMIJT: Excitement. Excitement must take place.

DEVOTEE: The mind must be caught.

SWAMLJI: Caught.

How can you catch that mind abruptly? It is done in one instant.

DEVOTEE: So the object of beauty is not important. It is the beau-
ty.

SWAMIJI: It is beauty only that will carry you there.

ALEXIS: But the beauty is not something in the object?

SWAMIJI: It is only appearing, appearing.

ALEXIS: It is a way of looking at it.

SWAMIJI: Yes, looking-that pratham@bh@sa [first impulse of
looking]. Because he has not to look at the girl; he has not to look at
her features. Only beauty, beauty is counted there.

You have not to touch it, you have not to talk to it, you have not
to do anything with it-it is just, look at it and you will enter.
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My Swamiji [Swami Mahatabakak] went to some invitation.
There was a marriage function, and tea was served in the
room, and Swamiji was seated, and I was also seated. By
chance, there was a small beautiful girl with the best orna-
ments sitting in front of my master, and he went inside. He
was only looking at her, and he went inside.

And tea was served, and he was nowhere. Who could take
tea? He was there, inside.

Then afterwards, he came out and he told me that he had
held this dharand there.
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madhyajihve spharitasye
madhye niksipya cetan@m /
hocc@ram manas@ kurvam-
statah s@nte praliyate [/ 81 [/

Put your tongue in the middle of your mouth, inside, and
spharitdsye, the space of your mouth must become widened (inter-
nally not outwardly), like this [Swamiji demonstrates]. Put your
tongue in the center of your mouth, and sphdaritisye, internally
open your mouth (don’t open your lips), madhye niksipya cetandm,
and concentrate in the center of your tongue.

Hoccéram manasa@ kurvan, and while breathing in and out, you
must recite “sa” and “ha”-so’hari. So’ham is the mantra for this
practice, but internally.*®

Tatah $dnte praliyate, then he enters in that supreme peace of
God consciousness.

DEVOTEE: What is hoccdram?

SWAMIJI: HoccGram means sahoccram—sa-ki@rasya, ha-karasya
ca uccd@ram. So'ham.

ALEXIS: You put bindu and visarga there as well?

SWAMIJI: So’ham, yes.

ALEXIS: Like in the first dharana [verse twenty-four].

SWAMIJI: Yes, but it is in the mouth; it is not by the nostrils.

ALEXIS: So this is @navopdya leading to sdmbhava . . .

SWAMIJI: No, this is dnavopaya, simple dnavopdya (inferior one),
and it will carry you to the sdmbhava state.

166. In Kashmir Shaivism “sa” is recited with the outward breath, and
“ha” with the inward breath. [Editor’s note]
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asane sayane sthitvd

nird@dh@ram vibhavayan /
svadeham, manasi ksine

ksanit ksindsayo bhavet |/ 82 //

Either be seated on some @sana or on your bed, sayane. Asane
sayane vi, sthitvd, either be seated on an d@sana or on a bed.

Svadeham, niradhiram vibhd@vayan (put a comma after svade-
ham), svadeharm, niradharam vibhdvayan, the one who thinks of
his own body without any support, the body resting on nothing,
svadeham, nirddh@ram vibhavayan, and then by continuity of this
contemplation, manasi ksine, when thought-lessness arises, in-
stantly he enters in the thought-less state of God consciousness
[ksindsayo bhavet].

This is §@ktopdya to sdmbhavopaya.

ALEXIS: To s@dmbhava state or s&gmbhavo . .. ?

SWAMIJY: Sambhavopdya, and then its state also.

ALEXIS: And then its state also.

SWAMIJI: Yes.

When thought-lessness arises, he enters in the thought-less state
of God consciousness.

Niradharam vibhavayan svadeham, you have to throw your body
as if it is thrown on nothing. There is no support for the body; it is
just [resting on nothing]. You have to imagine it like that.

And then, when thought-lessness arises, he enters, in an instant,
in the thought-less state of God consciousness.

This is s$@ktopaya leading to s@mbhavopidya and its state.
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cal@sane sthitasyatha
$anairva dehacalanat /
prasi@nte manase bhave
devi divyaughamapnuyat [/ 83.//

Calasane sthitasya, the one who is seated on cal@sana, that seat
which is moving. It can be on horseback, or a tonga (but not a mo-
torcar), or an inferior motorcar (not a well-tuned motorcar).

ALEXIS: Or on a bumpy road?

SWAMIJT: Yes.

JOHN: Scooter?

SWAMIJI: Scooter, yes. Scooter is cal@sana.

Horseback is the best cal@sana, riding on horseback. Like this
[Swamiji demonstrates], because your body moves like this.

Caldsane sthitasya, he who is seated on that cald@sana, on horse-
back or a tonga or a scooter, [but] not the best motorcar.

DEVOTEE: Not a smooth ride.

SWAMIJI: No [affirmative]. The body must be moving.

Sanair va deha calanat, or if that is not available, if horseback or
a tonga is not available at that moment, sanair va deha c@landt, let
your body be moving; move your body slowly on one side and the
other side, one side and the other side-like this [Swamiji demon-
strates].

DAN: Swaying.

SWAMILJI: Sway.

And then, prasinte md@nase bhive, when the state of mind is ap-
peased, O Devi, divyaugham @pnupydt, the state of cidakdsa is at-
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tained (divyaugham means the state of ciddkdsa, the state of Gkdsa
of consciousness, cidakasa).

This is s@ktopdya, pure saktopdya. [There is] no @navopiya here
because there is no manira, nothing. You have to concentrate be-
tween the two movements.

On horseback, if your body is moving up and down, you have to
ignore the up and down-put your mind in between the up and
down. Or, if you move your body like swaying, then you have to ig-
nore the right-side movement and the left-side movement, and cen-
tralize your mind in-between. There you can find your mind in the
appeased state.

By that, O Dewvi, divyaugham apnuyat, the state of cid-akasa is
attained.

This is saktopaya.
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akasam vimalam pasyan
krito@ dristirh nirantar@am |
stabdh@tm@ tatksandddevi -
bhairavam vapuripnuyat /] 84 //

When you see sometimes this @kasa, sky, vimalam, absolutely
pure, without any clouds, only blueish, all blueish, kritva dristim
nirantar@m, then you must put your sight on that ak@se without
any pause, nirantaram, without any gap, nirantardm dristim
kritvd.

And stabdhaima, sun'® (@tma& here means body; @ma does not
mean mind or ego or individual soul; @ma means body here), stab-
dh&tma, without movement of your body: don't move your body in
any way. Be stabdh@tma, absolutely just like a rock.

Stabdhatma tat ksandt devi, at that very moment, O Goddess,
bhairavarh vapur @pnuyat, he attains the svariipa of Bhairava.

This is $ambhava, absolutely s@mbhavopd@ya, pure sGmbhav-
opaya. There is no $Gktop@ya in this dharand.

ALEXIS: Because there is no “two?”

SWAMIJI: There is no “two”. It is only @kasa, sinya.

187. One of the literal meanings of @tma is “sun”. [Editor’s note]
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{ind@rm mirdhni viyatsarvam
bhairavatvena bhiavayet /

tatsarvar bhairavikara-
tejastattvam sam@viset /| 85 [/

Just imagine that the whole @kasa is situated in your brahmas-
th@na, in the skull; this whole @kasa is situated in the skull. Imag-
ine that your skull is so wide and broad just like the @kdsa, just like
the sky, without sides, absolutely wide, broad. You have to imagine
that your skull is as broad as the @kasa, and [that] the gk@sa is sit-
uated in your skull. It is just imagination.

And bhairavatvena bhavayet, you should consider that this @kasa
in your skull is full of the Bhairava state, bhairavatvena bhavayet.

And tat sarvam, then he enters the svariipa of prakasa—tejas
tattvam, bhairav@kidra tejas tativam-{that] prak@sa which is the
embodiment of Bhairava. He enters in that prak@sa which is the
embodiment of the Bhairava state. He enters in that.

It is s@ktop@ya. It is not s@mbhavopdya, because there are two.
There is the outside @kdsa and the @kisa in the space of your skull.

And the space of your skull is expanded to such an extent that it
becomes one with that outside sky.

So it is s@ktopaya; it can’t be s@mbhavopitya.
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kificijjiiatam dvaitadayi
bahyalokastamah'® punah /

visvadi bhairavam riipar -
Jhdtvanantaprakdsabhrit [/ 86 //

Kificit jAdtar: dvaitaddyi, that which is full of duality
(dvaitadayi, which gives the cognition of dualism), after knowing
that state which gives you the cognition of duality (that is the state
of wakefulness), . . ..

Bahyalokah; bahyaloka means svariipa @loka; bihyiloka does not
mean the prakasa from outside; bahyaloka means svariipa Gloka.

DEVOTEE: Internal tejas [light]?

SWAMIJI: Internal deha [bodyl.

ALEXIS: Why does he use the word external?

SWAMIJY: Bahya? Because it is b@hya; because the impression is
bahya. In the dreaming state, the impression comes from bahya.

It is @loka. Aloka is the important factor here. Aloka means,
when that appears to you, when bahya appears in the dreaming
state, because you experience that b@hya in your @loka, in your own
prak@sa, in your own thought, that is a dream.

Bahya means the outside world, the @loka of the outside world.'®®
Where is the @loka of the outside world?

DEVOTEE: In svapna.

168. In his commentary, Swamiji included a second reading brahmalokas-
tatah, as an alternative to b@hyalokastamah, which appears in the original
text. [Editor’s notel

169. Bahydloka means svarfpaloka: svariipa @loka, b@hya dloka. It is not
Panini's grammar that can give a solution to this.
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SWAMIJI: In svapna. In the dreaming state, you dream only those
dreams which you have already seen in wakefulness.

Tamah punah, and then absolute darkness, punah, and then, in
the end, punah tameh. Tamah means absolute darkness—that is
dreamless [sleep]. When you don’t dream at all, that is dreamless
susupti.

Kificit jhdtv@ dvaitadayi, this state of jagrat avasth@ [wakeful-
ness); and bdhydloka means the state of svapna, the dreaming
state; tamah punah, and, in the end, the darkness of the dreamless
state.

Visvddi bhairavarm ripam, and that will begin from visva: visva,
tejas, and prajia. Visva will go to wakefulness; taijas will go to the
dreaming state; and prjia will go to susupit, the dreamless state.

In this way, after knowing visva, tejas, and prajia, visvadi
bhairavam rupam jiidivd, you must think that visva is not separate
from Bhairava, the world of wakefulness is not separate from your -
God consciousness; the world of the dreaming state is not separate
from your God consciousness, Self consciousness; and, in the end,
that dreamless state is not separated from the Self consciousness.

After knowing this way, jiidtva, ananta prakisa bhrit, he enters
in the infinite prakdse, infinite prekdsa of transcendental universal
consciousness, ananta prakdsa. He enters in the unmiland state in
an instant-unmiland. '™

ALEXIS: But first in nimiland.

SWAMIJI: First nimilang.

ALEXIS: At what stage is nimilang here?

SWAMIJL: JAaivd. Jadivd will go in nimiland, and anania
prakisa bhrit [unmilané] is its fruit-he enters in God consciousness
in wakefulness, in dreaming, and in the dreamless state.

ALEXIS: What is the nature of this knowing? How does he know
that? What practice is there here? What sort of practice is this?
How does he know that waking state, dreaming state, and dream-
less state are one with Bhairava?

SWAMIJT: No, it is sGkiopTya.

ALEXIS: Since it is through aham iti paramarsah?

170. See footnote 136.
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SWAMIJL: Yes, aham iii par@Gmarsanam.

ALEXIS: Self-awareness.

SWAMIJI: Aham iti par@marsanam kdryam.'™

And because it is @nava. In the beginning it is @pava, because
there are three states, three different states. Where there are three
different states concerned, it is @nava. And it will go to s@mbhava
in the end.

ALEXIS: He thinks these in succession?

SWANIJL: Yes.

ALEXIS: But, how can he develop that awareness in prijfia state?

SWAMIJIL: In prijiia, dreamless state?

ALEXIS: How does he develop that awareness there?

SWAMIJI: When he enters in the center of the two.

ALEXIS: Between sleep and .. . ?

SWAMILJE: Sleep and wakefulness, wakefulness and sleep, sleep
and sound sleep.

ALEXIS: He is aware of that point.

SWAMIJIL: Yes, he must be aware.

This is @nava sentenced to the $ambhava state, sambhavopdya
and its state, unmiland.

GURTOO: We need the second explanation. Bahydlokas you have
already explained but brahmdalokas you have not explained.

SWAMIJI:

kificitjiidtam dvaitaddyi brahmdalokastatah punah /

That is the internal state of God consciousness, the internal
world of God consciousness. That is internal. Brahmiloka is the in-
ternal world of God consciousness. Because when you get entry in
samadhi, you have to pass from the limited objective cycle of the
world and then you have to pass through the brahmaloka.

ERNIE: Unlimited?

SWAMIJT: The unlimited cycle of the world, the internal world—by’
yoga, in yoga.

171. He knows the three states of waking, dreaming, and dreamless sleep
are one with Bhairava, as a result of his direct experience of universal I-
consciousness (e¢ham iti par@marsanarn kdryam). [Editor’s note)
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ERNIE: But you don’t stay there?

SWAMIJI: You have not . . . if you stay there, you are stuck.

ERNIE: That is the liberation that's limited?

SWAMIJI: That is not liberation. You will be stuck there. That is
brahmdloka.

ERNIE: But then, how can unlimited brahman . . . how could you
be stuck if you were in unlimited brahman?

SWAMIJI: So you have to go further; you have to. That is a path-
way. :

ERNIE: What is further than unlimited?

SWAMIJIL: Visvadi bhairavam riipam: from visve [wakefulness],
taijos [dreaming), and prdjic [dreamless sleepl, this is the Bhaira-
va state; this is all Bhairava state.

It is kiricit jAdgtam dvaitaddy? . . . visva; and then there is prijia;
and then there is faijas. Taijas is brahmaloka; taijas is brahmalo-
ka.

But you have to go further ahead.

ERNIE: No, but you are saying that you go through limited world,
internal.

SWAMIJT: Internal.

ERNIE: Then you go through unlimited . . .

SWAMIJI: . . . state of God consciousness.

ERNIE: How could you get stuck in unlimited state of God con-
sciousness?

SWAMIJI: No, I didn't say that. I said you are stuck in the limited
state of God consciousness—that is brahma, brahmaloka.

ERNIE: And then you go to. .. unlimited.

SWAMIJIL: That unlimited Bhairava state.

GURTOO: Bhairava state is beyond brahmaloka.

SWAMIJIL: Beyond brahmaloka.
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evameva durnis@yan
krisnapaksigame ciram |/

taimiram bhdvayan ripani
bhairavam riipamesyati |/ 87 |/

Sometimes you see there is durnisd. Durnisd@ means that night
when it is raining tremendously.

And that night must not be with the moon. Krigsna paksagame, it
must be a dark night without a moon, without moonlight, because
there is some impression of moonlight also in those clouds when
there is a moon on that rainy night. When there is no moon, then it
is absolutely dark.

Evameva, in this way, durnis@yam, on a rainy night, krigna
paks@game, and in krisna paksa (krigna paksa means the dark fort-
night), cirarh taimiram bhdvayan riipam, and this rain must con-
tinue for hours, and—what you have to do?-you open your eyes in
that darkness. Put off all your lights in the room, open the windows,
and see outside with the eyes wide open.

Tamiram'™ bhivayan riipam, then you must think that this
whole atmosphere is full of the taimira riipa of Bhairava; it is all
Bhairava dancing outside.

Bhairavam vapur @pnuydt, one enters in the state of Bhairava;
he becomes one with Bhairava.

ALEXIS: Is it necessary that there should be rain?

SWAMIJI: There should be rain because the continuity of that
sound of rain, rainfall, will carry you there swiftly."”* When there is

172. Taimiram, full of darkness.
173. There must not be lightning [and also] not thunder; only rainfall,
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no rainfall, then there will be other sounds also to interfere with
your meditation, your contemplation. Your meditation will be car-
ried by the continuous sound of that rainfall.

This is $@ktopdya.'™ This is not $@mbhavop@ya.

ALEXIS: If a yogi was to meditate solely upon absolute blackness
in his room, if he were to go to Sonamarg,'” somewhere high . .. ?

SWAMIJI: That is also. That can be.

ALEXIS: But if there is no impression, just darkness, is that of
sambhavopaya? If there is just void, just darkness, and there is no
sound, there is nothing, and he is just aware of that voidness?

SWAMIJE: Then you will be situated in s$@mbhavopaya.

ALEXIS: It's because of rain and that sound?

SWAMIJL: Yes, because you have to take the support of that
sound. There you are taking the support of sound. Sa@mbhavopaya is
soundless. .

ALEXIS: No support?

SWAMIJI: No, there is no support.

tremendous rainfall, and a dark night.
174. Because of the rainfall and because of seeing the outside.
175. Sonamarg is a mountainous area in Kashmir. [Editor’s note]
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evameva nimilyadau
netre, krisn@bhamagraiah /
pras@rya bhairavar riipam
bhavayamstanmayo bhavet [ [ 88 |/

Evameva, in this way, nimilyédau netre, @dau netre nimilya, first
close your eyes (don’t close by pressing your eyelids; close calmly
without pressing your eyelids), agratah krisngbham dhyatvg'™
- {dhydtvd is to be put; it is understood there), agratah, at first you
must think that famo ripam bhairavam dhyatva. (krispabham
means tamo ripam bhairavam, krisndbham bhairava), [it is] full of
darkness—dark Bhairauva!

After closing your eyes, you see nothing but darkness. If you
press your eyelids with pressure, then you will see some white spots
also in that darkness—that you should avoid. Don’t press your eye-
lids at that moment. Only close your eyelids peacefully, calmly.

Then for a considerable period, you have to meditate on that
darkness and feel that this is the state of Bhairava; this darkness is
Bhairava, the vacuum of Bhairava.

Then prasd@rya, then you should abruptly open your eyes and, if
you don’t see anything before you, then your meditation is success-
ful. If you see again these spots and things in that room, or in front
of you, then your meditation is not complete. Then you have to close
your eyes again and meditate on that Bhairava state of darkness. If
that darkness persists after opening your eyes, .then this meditation
is complete. Otherwise, it is not complete; you must think that this
meditation has not proved successful.

176. At first you must dhyatva, meditate, on that darkness. [Editor's note]
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Bhairavam rizparn bh@vayam, and, after opening your eyes, when
you see nothing in front of you, you continue this meditation there
also, that, “This is Bhairava.” Qutside also is Bhairava, not only in-
side when your eyes were closed. Outside also is Bhairava, the state
of Bhairava.

ALEXIS: But the yogi is not seeing a particular pot, or...?

SWAMIJIL: If he sees particular pots, finished, this is an incom-
plete dhiiran@; this process is incomplete [and] you have to repeat it
again and again. You have to repeat it again and again so that that
contemplation of that darkness prevails for some period.

ALEXIS: But if he has the idea, “Now I shall open my eyes,” surely
that will break his meditation. Would that not break his medita-
tion? *‘

SWAMIJI: It won't break his meditation, but he must see, he has
to perceive, that outside also there is nothing but darkness.

ALEXIS: Nothing but darkness?

SWAMIJY: Darkness, dark vacuum, nothing.

This is [from] the intensity of bh@vand'” inside, when your eyes
were closed. When it prevails for some period, that darkness, open
your eyes at once and see outside also there must be darkness. If
darkness prevails outside also, then you are Bhairava, you have en-
tered in the state of Bhairava.

ALEXIS: This meditation should not be performed in darkness,
because otherwise . . ?

SWAMIJT: No, not darkness.

ALEXIS: But when there is light, when you close your eyes, you
don’t perceive.

SWAMIJI: Light must not be [bright]. It must not be daylight. The
light must be very dim, dim light, because you have to meditate in
dim light [for] this practice, in your room.

Bh@vayans tanmayo bhavet, [hel] becomes one with that Bhairava
state of darkness.

This is §@ktopaya.

177. Bh@vand: meditation, contemplation.
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yasya kasyendriyasyapi
vyaghgticca nirodhatoh [

pravistasyddvaye siinye
tatraivitm@ prakasate [/ 89 //

Yasya kasyendriyasy@pi vyagh@tdt, any organ in your body, if it is
struck against some object (when your eye, or your nose, or your
ear, or your mouth, or your body'” is struck against some other ob-
jeet), or nirodhatah, or give vyd@ghata by your own self, strike it
with some [object], or if that strike happens incidentally; or you
make it happen by striking with some object, pravistasyadvaye
s$iinye, he enters in that void of oneness where his reality of Self is
revealed. '

Here you have to note that you have to meditate on the very
starting sensation'™ of that strike. When you enter in that, and con-
template on that, you enter in that supreme state of voidness.

This is saktopdya.

178. Amny limb or any organ of your body also.
179. Alocana.
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abindumavisargam ca
akdram japato mahan /
udeti devi sahasi
Jjh@naughah paramesvarah [/ 90 [/

This is s@ktopdya with @nava’s touch in the beginning.

Abindum avisargar ca akararm japato mahd, just take “ah”, the
letter “ah”, or the letter “em” in any mantra (in some manitras, the
letter “ah” is recited; in some mantras, the letter “am” is recited),
[but] don't recite there the letter “m” or the letter “4”. Without vis-
arga, recite this without viserga [“k], and recite this without “m”.

So it will be a carrier to cakita mudra, carrier towards cakita mu-
dra.

ALEXIS: Bhairavi mudrd?

SWAMIJL: It is not Bhairavi mudra exactly. Bhairavl mudr@ is
when all your organs are wide open. [Here,] it is only with the
mouth, the recitation of “a”. You have to recite “a” without visarga
and without m-kara.

ALEXIS: Internal recitation?

SWAMIJI: No, outside.

It is not “a-a-a”, it is not long “a”; it is “am” and “aeh”.

So it is only cakita mudra, the astonishing pose, astonishing pose
when you open your mouth. This is part of cakita mudra.

(ALEXIS: This is how cakita mudra is created?

SWAMIJE: Yes, cakita mudra is created.

If it does not happen . . . when there is nothing so much amusing
to you, cakita mudrd won’t take place.
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But you must give rise to cakita mudr@ by this. When you open
your mouth, just open your mouth, that is all-that is “a”. Open your
mouth abruptly; don’t recite anything. Because it is only “a”; it can’t
be recited because it is without “m” and without visarga [“A”],
abindum avisargam ca akaram japatah.

Sahasd, O Devi, sahasd, in an instant, mahan jidna-ughah
parames$varah udeti, the supreme Paramesvara rises, who is flood-
ed with knowledge, ji@naughah. JAignaughah means who is flooded
with knowledge of God consciousness.

Firstly, there is @nava’s touch, but in the end it is $aktopdya,
pure sdktopiya.

ALEXIS: Cakita mudrd is normally in é@ktopiya?

SWAMIJI: Yes, it is sdktopdya.

And that cakita mudr@, one cakita mudrg, is in $@mbhavopdya.

ALEXIS: Which one is that?

SWAMIJI: Automatic, automatic cakita mudrd.

ALEXIS: Same as Bhairavi mudra?

SWAMIJI: Yes, the same as Bhairavi mudra.

‘When you are astonished, when you become astonished by seeing
something new, [and] you enter in cakite mudrd, that is samb-
havop@ya. When you give rise to cakita mudrd, you are in $ak-
topiya. That cakite mudra [here] belongs to sa@ktopdya, and that au-
tomatic cakita mudri@ belongs to sambhavopaya .t

ALEXIS: And thisis that ... ?

SWAMIJI: This [dh@rand] is sdktopaya, with dnava’s touch in the
beginning.

ALEXIS: If yogi beholds some beautiful thing, . . .

SWAMLIT: Yes.

ALEXIS: . . . can he not go into the state of cakita mudrd in sGk-
top@ya there?

SWAMIJE: Not beautiful; when it is hideous. When you see some
hideous thing, then you will go to cakita mudrad.

ALEXIS: Hideous?

SWAMIJT: Hideous, furious, terrifying thing. When you see some
terrifying figure, then you will enter in cakita mudra. Cekita mu-
dr& will be produced in é@mbhavopdya.

180. See also commentary on verse 77.
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ALEXIS: It must not be real fear? If there is real fear, then he is
finished. It must be just that flavor of surprise?

SWAMIJE: No, real fear.

ALEXIS: But if he is really afraid, then he is in vikalpa?

SWAMIJI: No, real fear. For'instance, when he sees a lion in front
of him, he will go into cakita mudr@. When he goes into cakita mu-
dra, the lion will not touch him at all-he is Bhairava.
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varnasyo savisargasya

visarg@ntar cittim kuru |
nirddhdrena cittena

sprisedbrahma sanatanam [/ 91 //

Varnasya savisargasya, take any letter which has got visarga in
the end; for instance, kah, khah, pah, cah, which have got two
bindus in the end." Any letter, take any letter. Recite this, recite
this only once. For instance, kah: you have not to think of “ka”, you
have to think of that ending visarga “h”. That “ah” is not real be-
cause “af”is only when “a” is with this [“A7].

You have to do varnasya savisargasya, take any savisarga varna
which has got visarga in the end |and] visargantam cittim kuru,
Jjust put consciousness in visarga, not [in] that varpa [letter].*s?

181. In Devanigri the visarga “h” is shown as two dots or two bindus [:]
182. Swamiji gives another example by knocking on the desk saying, “This
sound will carry you to $@mbhavopiya, the end of this sound. You can’t re-
cite it. Can you recite it? Can-you recite the sound of this string instru-
ment? Can you recite the sound of the birds? No, no, you can't recite it.
When that varna is recited, it can’t carry you to the sambhava state. Only
that sound will carry you to s@mbhavopdya which is not recitable. When it
is an automatic sound (again knocking ont the desk), this sound will carry
you to s@mbhavopaya. [On the other hand,] 'orit’, this sound, the end of this
sound, will carry you to $@ktopdya. 'O namakh $ivdya', this sound too will
carry you to $@ktopdya. So this 'or namah siv@ya' is inferior to this (again
Swamiji knocks on the table) from the Shaiva point of view.”-Vijiiana
Bhairava, translation and commentary by Swami Lakshmanjoo, original
audio recording, Universal Shaiva Fellowship archives.
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Niradharena citiena, the mind will become nirddhara, the mind
will have no place to sit.

Because “ah” has got a place . . . as long as “ah” is concerned and
as long as “kah” is concerned, there is a place for the mind to get es-
tablished, but where will that [mind get established in] visarga; the
mind has no place to exist.

So nir@dhara, the mind becomes nirddhara, without any estab-
lishment. It is not established. The mind becomes without being es-
tablished anywhere.

JOHN: Visarga is like soundless letter?

SWAMIJI: No, it is something, it is something. It can be found in
consciousness. It cannot be recited. In consciousness, you can expe-
rience it, what is “A” not “a”. Just recite it! You cannot recite it! Can
you recite it? You cannot recite visarge only; pure visarge you can-
not recite. Visarge you can recite only when there is upadhi, when
there is something attached with it: “ka” or “a” or “ca”chah, khah.

Just recite visarga.

DENISE: “ah.” [Laughter}

SWAMIJI: “h”, not “a”.

JAGDISH: “a” is there?

SWAMIJI: It must be only [“A7].

It is supposed to be kdma tattva.’®®

GEORGE: Because you can’t recite anything without “a”.
SWAMIJI: No [affirmative]. .

183. Kama taitva is described in the end of the third @hnika of Tantriloka:
. .. in Kulaguhvara Tantra this visarga [“h7] is nominated as k@ma tattva,
the essence of k@ma. Kima means icchd, will; [kGdma] tativa means the
essence of will. The essence of will is without producing it, when will is not
produced. When will is produced, that is desire. When will rises, that is
kdama, that is will [icch@).”Tantraloka 3:148, translation and commentary
by Swami Lakshmanjoo, original audio recording, Universal Shaiva Fellow-
ship archives.
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It comes out there at the time of sexual intercourse, that “k”, vis-
arga, only visarga, suddha visarga™ [pure visargal, but nobody can
catch it, nobody can catch it; all are duffers there.

Niradharena cittena, you should keep your mind niradhara,
without support; then you will enter in the supreme brahma.!

This is $@Gmbhavopaya.

184. “And when you hear that sound [of visarga] from your beloved, at
that moment, if you are a yogi, tatra cittan sam@dh@ya, when you put your
mind fully aware on that sound, vasayet yugapat jagat (Abhinavagupta has
put only jagat), . . . the whole universe will be under your control, if you
produce and maintain that awareness on that sound at that moment.”~
Tantriloka 3:147, translation and commentary by Swami Lakshmanjoo,
original audio recording, Universal Shaiva Fellowship archives.

185. By keeping this support-less mind, one enters in that sanatena brah-
mi, sandtana state, the eternal state of God consciousness.
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vyom@kdaram svamatmanam
dhydyeddigbhiranavritam /
nirgsraya citih sakiih
svariipam darsayettadd [/ 92 [/

Svamaimanam (here @tmanam does not mean your individual
soul; d@tm&nam means your body), just imagine that your body is
only vacuum, it is nothing, vyomdkdrarm svamatmanam. Svamdit-
ma@nam svam Sariram, vyomakdram, vyomdakaribhiitam, vy-
omakara ripar, dhydyet, you must think, you must imagine, that
your body is vyomakara (vyomakdra means absolutely void).

Digbhir angvritam, there are no sides even: not east, west, north,
and south. Your body is absolutely void, without the sensation of
sides. There are no sides at all. That is digbhir anavritam;
anavritam, not supported by dik (dik means sides).

And this way, when your energy of God consciousness becomes
nirdsraya (nir@sraya means without any support), when your God
consciousness is supportless, it remains supportless, that God con-
sciousness reveals to you her real nature, svariipam darsayet tada.

This is s@ktopaya. This can’t be Gnavopdya because you have to
concentrate on your body, that your body is only void, nothing else.
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kificidangam vibhidyadau
ttksnasticyadind tatah /

tatraiva cetanam yuktv@
bhairave nirmald gatih [/ 93 [/

Kificid angam vibhidya@dau: d@dau, at first, fiksna sitcyading,
there must be a needle which is very sharp, with some sharp nee-
dle, kificid angam, let some limb of your body be stuck with a sharp
needle. Tiksna siicyading, just give it a prick.

By giving it a prick, it is @navopaya. And when you concentrate
on that pain of that prick, that is the s@mbhava state. That will
lead you to s@mbhava because there is only pain, there is no body
consciousness; body consciousness is over.

With some sharp needle, fiksna siicy@dind ((Tksna means sharp,
sficyadind means needle), with some sharp needle, @dau, at first,
you should vibhidaya, pierce, kificid arigam, some part of your body.
Tatah, and afterwards, tatraiva cetandm yukivd, adjust your con-
sciousness in that pain. Bhairave nirmal@ gatih, you will enter in
that Bhairava state without any interruption, nirmal@ gatih.

This is s@dmbhava with slight touches of Gnava.
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Just imagine that the three internal organs—mind, intellect, and
ego—are not existing in me. When you contemplate in this way, then
after[wards] the functioning of these three internal organs ceases to
be, the function ceases for good—the mind does not work, the intel-
lect does not work, and so the ego does not work.

Just put your imagination' and then contemplate on this imagi-
nation; then they won't function. The functioning of these three in-
ternal organs will cease, and then you achieve the thought-less
state of s@ambhava.

This is saktopaya.

186. [Who is imagining here?] “Super-mind” is imagining. There is some-
thing more than mind in your body!
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mayad vimohini n@dma
kal@ydh kalanam sthitam |/
ityadidharmam tativ@nam
kalayanna® prithagbhavet /] 95 //

Kalayan, when you imagine and think that the functioning of
ma@y@ is to put you in illusion, and the functioning of those five cov-
erings (kal@yadh, five-fold coverings) is also functioning in its own
way—I have nothing to do with that; I have no concern with these
six elements; méya has nothing to do with me; and those five cover-
ings, kald@, vidyd, raga, kala, and niyati,’* they also have nothing to
do with me; I am separate from these; ityadi dharmam tattv@nam,
this is their own work; let them function in their own way, what
have I to do? I have nothing to do with them; I am absolutely sepa-
rated from these six elements-when you think this way, n&, that
si@dhaka (nd means individual being) prithag bhavet, becomes abso-
lutely void of all these worldly aspects.

So he is liberated from ma@yd, he is liberated from kdla, he is lib-
erated from vidyd, he is liberated from rdga, and he is liberated:
from all these limited aspects of maya.

This is saktopaya also.

187. Swamiji corrected kalayana to read kalayanna.
188. See footnote 7.

183



Swami Lakshmangjoo

Dharana 71

gt e
HaSiT T 9. |
I T GHE
daeaad S &N

Jhagiticch@m samutpannam-
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yata eva samudbhiitd
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When any desire comes in your mind, let it come, let it flow out.
As soon as this desire flows out, put an end to it at once; don't let it
function at all. As soon as it begins to function, let this functioning
be seized by your force of concentration, awareness. And then,
wherefrom this desire had risen, it is dissolved in that point again,
and then you enter in that desirelessness.

DEVOTEE: Is that desire to be resisted, sir?

SWAMIJIE: Not resisted, abolished, because it is that point of be-
ginning. It must flow out. That energy, when it flows out, at the
point when it flows out—it has not flown—it begins to flow and then
stop it, at that very moment.

This is $@mbhavopdya. This is not sdktop@ya. This is $Gmb-
havoptya because, at that very first start of desire, you enter in the
desireless state, thought-less state of God consciousness.

ALEXIS: This is why it is called “icchopaya.”

SWAMIJL: Icchop@ya, it is sdmbhavopdya.
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In fact, I have no desire and I have no cognition of any object.

When desire and cognition cease to be, cease to function, then
where is that individual being also? The individual being also ceas-
es to function as an individual being. Individual being is limited I-
consciousness.

In fact, I am like that: I am neither the individual being, nor the
individual state of cognition, nor the individual state of desire; Iam
without desire, and without cognition, and without the individual
state; I am deprived . . . I am separated from these three states.

Although it seems that I am one with these three—I have got de-
sire, I have got knowledge, and I have got a limited soul-but you
must imagine that the limited soul is not existing, and its desire
and its cognition are not existing. In fact, my formation of con-
sciousness is like that.

Tat linas tan man@ bhavet, when one sentences his mind this
way, his individual consciousness is absorbed in God consciousness,
and he enters in that.

DEVOTEE: What is this fath@ bhiitah?

SWAMIJST: Tattvato'har tath@bhiitah: tath@bhiitah means Wlth—
out these three states—without desire, without knowledge, and
without individuality; individuality is finished, desire is finished,
and knowledge is finished.
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And, by meditating in this way, one enters in the state of God
consciousness.

DEVOTEE: There are only two, yad@m—icchd and jiignam. Where
is the third?

SWAMIJI: Tadd@ asmi. Asmi kah. Tadd asmi kah. Then where is
asmi, where is I-consciousness, where is that individual “I7? Indi-
vidual “I” also expires in nothingness. Asmi means here “I”, I-con-
sciousness.

This is saktopaya.
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Concentrate your mind on your will when it is about to flow out;
not when it has flown out, when it is about to flow, icchayam,

Or, concentrate your mind on your knowledge when it is about to
flow out. When it has flown out then nothing will come, nothing will
happen, you won’t achieve anything. Just at that very point when it
flows out, put your awareness there, let your awareness be fixed
there. )

When your awareness is fixed on that very first start of desire
and knowledge, by your own thought-less intellectual awareness,
atma buddhya @nanya cetd, then the essence of truth is revealed,
tatas tattvartha darsanam (tattvartha means truth), the essence of
truth is darsanam, revealed.

This is s@ktopaya with touches of $@mbhava.

ALEXIS: Where is the touch of sgmbhava?

SWAMLIE: Sambhava—{at the] first start. When you fix your
awareness at the first start, when desire is about to flow out, it has
not flown out, it is [about] to flow out—that is sambhava, that is
sambhavop@ya. When knowledge is [about] to flow out, then it is -
sambhavopaya.

ALEXIS: When knowledge is to flow out?

SWAMIJI: Is to flow out. When it has flown out, then not.

ALEXIS: So this is an alternative. These are two meditations
here-either on icch@ or on jAana?
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SWAMIJI: Yes, or it is only one.

ALEXIS: Is this two dh&rands?

SWAMIJI: No, it is only one.

ALEXIS: But how do you move from meditation on nirvikalpa in
tcch@ and then on to jAidna? :

SWAMIJL: No, you can do only on one, one energy at a time—either
on desire [icch@l, the start of desire, or the start of knowledge
[jignal. ,

ALEXIS: But how are they one dhirana if they come into different
updyas?

SWAMIJI: It is one dhdrand. This is one dhdrand. This is not to
be done successively. Either put awareness on icch@, or put aware-
ness on jid@na, at its first start [prathamabhasal.
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It is the next process.

This objective cognition, jii@nam (ji@nam means objective cogni-
tion), this field of objective cognition, has no cause to rise.

How it arises? It is a wonder! This field of objective cognition is
nir@ddhdram, baseless. It has no support. It is without support. So
how it rises? It is a wonder!

Hence, it is bhrama@tmakam. You feel the rise of this cognition,
but objective cognition does not rise at all.

This objective . . . the field of objective cognition is rising in you
(in the daily routine of your life, objective cognition rises in you al-
ways) but, in fact, it does not rise at all, because it is nirnimittam, it
has no cause to rise. How it rises? It has no support.

If it is there, so it is illusion, bhrama@tmakam. It is only illusion.
The rise of cognition of the objective field is illusion. It is an illusive
perception if this perception is not real perception. This is what he
says in this process.’®®

189. [How does it arise?] You have put this illusive I-ness on this objective
consciousness. From your birth to innumerable births you have created this
perception of objectivity. Objective perception is not at all established
there. I-consciousness is to be taken in God consciousness, and God con-
sciousness will be diluted and merged in universal I-consciousness. There
you are at home.
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In fact, kasyacit na etat, in fact, for those who are not realized
souls and for those who are realized souls, for both these classes,
this objective consciousness, the question of objective consciousness,
does not arise.

GANJOO: For both of them?

SWAMIJI: For both of them.

GANJOO: In reality?

SWAMIJI: In reality, in fact.

Evambhavi, in this way, when you contemplate and put your
awareness like that, you become one with Siva, one with that uni-
versal God consciousness, I-consciousness.

This is 3Gktop@ya. This can’t be sambhavopdya.
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Sarva dehesu, in all the bodies—of an insect, a tiny, feeble insect,
and in the body of Brehma; in the body of an insect, kife, and in the
body of Brahma; from an insect to Brahma—in all the bodies, the
state of consciousness is the same, without any difference.

Viseso ndsti kutracit, there is no difference in caitanya, conscious-
ness, in that small, that tiny ant, or germ, or worm, or in the body
of Brahma, or in the body of the sun.

So, this way, when any sddhaka puts awareness that cetand is
the same in each and every object, he conquers the duality of the
objective world; he rises from duality to the monistic state of God
consciousness.

This is also s@ktopaya.
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When the fire of sex rises in you and the fire of wrath rises in
you, when the fire of k@ma'® rises in you, and the fire of wrath,
krodha, and fire of lobha (lobha is .

DEVOTEE: Greed.

SWAMIJI: Yes.

- greed), and the fire of confusion, when you are confused, abso-
lutely confused, totally confused, and when you are absolutely in-
toxicated, mada, and when your body is full of hatred towards the
person who is sitting before you, matsarya gocare-do you know
what to do there?-buddhim nistimitam kritv@, put the awareness of
your intellect the same in all these, buddhim nistimitam kritva, the
same and without any interruption of agitation. Don't let your mind
be agitated by these, buddhir nistimitam kritvd@ (nistimitdm means
motionless, without agitation); your mind must remain in an unagi-
tated state.

ALEXIS: Within excitement?

SWAMIJI: The rise of excitement, not in excitement. When the ex-
citement is [about] to rise, at the point of rising. When krodha is
Jjust [about] to start, [when] the fire of krodha is [about] to rise.
When it has risen, then he is lost; then he is lost and he can’t con-

190. Swamiji is using k@ma here in the sense of kiima tattva, or the rise of
the sexual impulse (see verse 91, footnote 183). [Editor’s note]
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trol his mind, he can’t control his intellect, he can’t control his ego.
He is finished. He has ruined his, all the states of these, internal or-
gans. (These are internal organs: mind, intellect and ego; these are
also organs; ego is also an organ.)

It is why saints are broad-minded just like the sky, saints are
broad-minded just like the ocean. Big tides do not agitate them. Big
tides of the ocean do not agitate them. Big flows of these—wrath,
kdma, lobha, moha [illusionl-do not agitate them. They are the
same; they remain the same.

kama krodha lobha moha
mada maisarya gocare [
buddhim nistimitam kritvd

When he puts his unagitated consciousness on the point of [the
rising of] these states, that supreme Lord is revealed. Tat tattvam
avasisyate, that supreme Lord is revealed to him.

This is s&mbhavopaya. This can’t be sdkiopdya, because it is just
at the rise of krodha, the rise.

ALEXIS: There is no thought here.

SWAMIJI: There is no thought.

ALEXIS: Only awareness.

SWAMIJE: This is the thought-less field.

ALEXIS: Only awareness?

SWAMIJIL: Only awareness; so it is $@mbhava.
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This whole universe is a world of magic. This is a magician's
world; this is not the real world. Indrajala mayam visvam, just
imagine that this whole universe is only magic, a magic trick. It has
no substance in it, no substance of its own, except God conscious-
ness. This visva [universe] is only just a magician's trick.

Do you know who is the great magician? The Lord himself is the
great magician. He has put this trick, and placed this trick before
us, and we are differentiated in [this universe], although we are un-
differentiated. It seems that we are differentiated from each other.

DEVOTEE: Although undifferentiated.

SWAMIJE: Although we are undifferentiated. In fact, we are undif-
ferentiated.

ALEXJS: But also, in fact, we are differentiated because it's his
Self-expression.

SWAMIJI: We are expanded; we are not differentiated.’ This is
only the expansion of one's Self; this is not the differentiatedness of
one's Self.

191. Swamiji corrected vyastarn to read nyastarn.

192. Appearance in expansion, not differentiatedness. This is Shaivism.
This whole universe is the vik@sa, expansion, of your own Self. This is not
mizya; this is not illusion. This is only the expansion of your own nature.
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So this expansion, if you perceive [it] as differentiated, in a differ-
entiated formation, that is indrajdla, that is only the trick played
by Lord Siva to get you confused. You are confused. You don’t know
what to do there. You think that he is your enemy, he is your friend,
she is your daughter, he is your son, he is your . . . , and you are lost
in that magician's trick.

Or, imagine that this is only a painting in one's own Self, this
whole universe is only a painting of one's own Self, nyastari va cit-
rakarmavat. Nyastam, it is a very well-drawn painting.

Brahmat v@ dhy@yatah sarvam, or just imagine that this whole
universe is not stationary, it is moving. It is moving from one point
to another point, from one point to another point. It is moving,
bhramat. Bhramat means, it is moving. It is in its move. It is not
destroyed.

When one is dead, don’t say that he is destroyed. He has moved
from one point to another point. When one is young—a boy, a child-
and he becomes young, he moves from childhood to youth, from
youth to old age, from old age to death, from death to the next birth.
It is movement. So it is only a movie, a great movie, movie picture.

When one perceives and contemplates this way, then the state of
real bliss takes place, dhy@yaiah pa‘syata§ca sukhodgamah, the rise
of bliss takes place.

This is $Gkfop@ya.'”

DEVOTEE: Is this perceived by mind or by “I”?

SWAMIJI: You mean perceiver, who is the perceiver? The perceiv-
er is thought not mind. Perceiving is the functioning of the mind,
but the perceiver is thought. Mind is that individual being who has
got differentiated perception.

193. First dhydna and then s@ksithira-because there are two states, it is
why it is s@kfopaya. If it was only dhyGna and sukhodgamah, then it would
be s@mbhavopdya. [1t is saktopdya) because it is first dhy@na, you have just
to contemplate on it and then perceive it in your perception; and then that
real state of bliss will rise [sdks@itkaral.
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Thought is the desireless state of that mind. Thought is just near-
ing that atmd, the state of @md. That is the difference between
thought and mind. Thought is nirvikelpa; mind is savikalpa.’®

194. Vritti paramarse is mind and sakti pard@marsa is thought. Vritsi
pardmarsa goes when your paramarsa is developed in full awareness; then
it takes the formation of sakti pardmarsa. When that awareness is trodden
down, then it takes the formation of vritti par@marsa, and you are in mind;
you are roaming in mind then. Otherwise, you are shining in thought, not
roaming in thought. You are shining in thought; [or] you are roaming in
mind or wandering in mind. [Par@marsa literally means awareness of I-
ness, or Self-awareness.]
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na cittam nikgipedduhkhe

na sukhe va parikgipet /
bhairavi jAgyatam madhye

kim tattvamavasigyate /[ 103 [/

Bhairavi, O Parvati, don’t put your mind or awareness in pain or
in pleasure. Na cittam nikgiped duhkhe, don’t put your mind in
dukha, in pain. Na sukhe v@ pariksipet, don’t put your mind in
sukha, in pleasure. ’ ’

Then where to put it? We have to put our mind somewhere.

JAgyatam madhye, you know that the mind must be put in-be-
tween these two, where there is the center of pain and pleasure.
Where the pain is risen and pleasure has ended, when pleasure has
risen and pain has ended, there you must put your mind, there you
must put your awareness. Then you will see what reality of truth
will be revealed to you. Bhairavi jA@yatdm madhye kir tattvam
avasigyate.

First do practice between pain and pleasure. Then, if you are not
successful, do it again, do it again, do it again—one hundred times,
one thousand times, in two lives, in four lives, in ten lives, in innu-
merable lives. DO IT! But do it now, begin it from now.

. This is s@ktopaya.
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vih@ya nijadehdstham
sarvatrasmiti bhdvayan /
dridhena manas@ dristyd
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Take away the I-consciousness of the body, vikdya nija deha
asth@m (@stham means. I-consciousness of nija deha, of your own
body), take away the I-consciousness of the body and perceive, bha-
vayan, and perceive dridhena mands@, with a firm mind, and
na@nyeksiny@ dristyd, and one-pointed knowledge, perceive with a
firm mind and one-pointed knowledge, that, “I am everywhere, sar-
vatrasmi. ] am not only in my body.”

Take away the I-consciousness of your body, by imagination. It is
just to imagine that the I-consciousness of your body is taken away
from your body. Take away the I-consciousness from your body, that
“I am this body.”

Sarvatrismi iti bhdvayan, and then perceive that, “I am every-
where, and in each and every body I am existing.”

And, by this one-pointed knowledge of a firm mind, one becomes
blissful.**

1t is s@ktopaya.

195. Blissful with sat, cit, and @nanda from the Vedanta point of view, and
filled with sv@tantrya sakti from the Shaiva point of view.
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naiva sarvagatam jatam
bhavayanniti sarvegah /| 105 /]

Ghatadau yacca vijignam icchiadyarn v& mamiantare. “This is a
pot; this is a bottle.” This bottle is situated in this bottle; this bottle
is situated in this bottle. This bottle is not situated in my conscious-
ness because, if this bottle would have been situated in my con-
sciousness, then I would perceive this bottle always. I perceive this
bottle only when I see this bottle. So, this bottle is this bottle—this
bottle is there—and that perception of this bottle is in me. Ghat@dau
yacca vijiidnam, in this pot, this ghata is there.

And icchddyam is in me (icch@dyam: thinking of this, desiring for
this, making use of this), is existing in my consciousness. The actual
existence of this object is there [in the object], and this using of this
object, or misusing of this object, or perceiving of this object, is in
my consciousness.

In fact, this object is not existing at all, and this desire for this
object, or using of this object for some purpose, is not existing in me
at all.

Then where is it?

This consciousness is everywhere, sarva gatam jgtam. This con~
sciousness of the objective world and this consciousness of the sub-
jective world is not only in these two things; it is everywhere. Be-
cause, when this objective pot (for instance, this bottle) would be
only there [in the objective world . . . but] when I go to dream I will
see this bottle again. And [so] this bottle is there [in dream], and
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this bottle is in my bedroom also, and I am perceiving that bottle
also—so it is everywhere. This bottle is everywhere, and this desire
is also everywhere. Only this is a trick of that magician that it has
[been] put in only two places.

The re-placement of these, from individuality to universality, is
to be done by the s@dhaka. We have to re-place it in its real way; I
mean in our consciousness. In our consciousness, we have to re-
place this object in each and every object.

In the prathama@bhasa state, in the first start of this conscious-
ness, there is no difference between specs [spectacles] and a bottle.
And you have come to know, in that Pratyabhijia school of philose-
phy of Shaivism, that there is no difference of [between] specs, the
formation of specs, and the formation of this bottle, in that point. So
specs is bottle, bottle is specs. I am Dina Nath Ganjoo; Dina Nath
Ganjoo is myself.

So, sarva gatam jatam, my individual consciousness is universal
consciousness. Actually, individual consciousness is universal con-
sciousness, and one object is universal object.

Eka pramiitd visva pramitd, all individuals are one universal Be-
ing.

Iti bh@vayan: when you contemplate with full awareness in this
way you become all-pervading. Then you don’t find your body only
at one place. Your body is everywhere and your objective world is
everywhere. ‘

This is also s@ktopaya.
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The mode of perception of objectivity and subjectivity is the same
in each and everybeing. I mean the mode, the way, in which we per-
ceive [the subjective world], and the way in which this objective
world is perceived, that way is the same in each and every being.
Grahya grihaka samvittih, the knowledge and the mode of knowl-
edge of the objective world and the subjective world is the same in
each and every being.

Only there is one exception in yogls, in realized souls, that the
contact of objectivity and subjectivity is different in them. The con-
tact of objectivity and subjectivity in yogis is divine. They remain
fully aware in each and every act of this daily routine of life, daily
routine of action, daily routine of vyavahira.

When you see your wife, you are excited. When you see your ene-
my, you are not excited; the flood of wrath begins to rise in your
mind because you want to hate this [enemy], you want to remove
that [person] from your sight. This sammbandha, this contact of ob-
jectivity with your subjectivity, is inferior.

And yogTs have not this kind of contact. They have got divinity in
each and every contact.

So this is not a dharana.

196. Swamiji corrected visego'sti to read viseso'yam.
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Put your consciousness of feeling in other living beings also, in
the same way [as for yourself]. As you would feel the prick of a nee-
dle in your body paining you, feel the prick of a needle in some oth-
er's body. Feel that way also, that way too.

Don’t laugh at that prick; don’t weep at your own prick. If you get
a prick on your body, you will weep. If you get a prick on some oth-
er's body, you will laugh, you will just enjoy. It is not to be done.

Put your consciousness in each and every being just like you have
put [it] in your own body.

Apeks@m svasarirasya tyaktv@, what will be the fruit of this act?
Do you know what will be the fruit of this act?

The fruit of this act will be that you will lose, day by day, the I-
consciousness of your body, and this universal consciousness, God
consciousness, will get its rise day by day.

This is s@ktopéya.
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Sit in some posture and see what your mind wants to do. And
when it moves to function, don’t give any place for its existence.
Don’t let it exist in any way. Nir@dhdram manah kritva, don’t let
your mind exist at all, in any way, while functioning.

Then what will happen? Tada (this is not tedatma paramat-
matve), tad@ Gtma paramitmatve, then @tmd, that individual being,
paramatmatve, enters in universal Being. Hence, you are one with
God consciousness, you enter in that kingdom of the transcendental
state of God consciousness, or Bhairava.

This is s&mbhavopaya.

This is not s@ktopd@ya because niradharam, you have not to give
any place to the mind for its existence. Don’t let it exist anywhere.
Put it dispersed. Then there won’t be a seat for this mind to rest,
where it would create confusion and all that bother. This is the
sambhava state.
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In fact, Lord Siva is all-full of knowledge, full of action, and all-
pervading. In fact, par@mesvarah is sarvajiiah, all-knowing, all-do-
ing [sarva kartd], and [all-lpervading [vy@pakah].

Concentrate on that Lord Siva for a while and, when after a while
you are fully concentrated on that awareness of Lord Siva, put that -
awareness in your own consciousness, in your own individual being;
think that your individual consciousness is one with that Lord Siva,
all-knowledge, all-action, and all-pervading. By this way, when your
mind and awareness are firmly established, you become one with
Siva.

This is $@ktopaya with some touch of $@mbhavopaya.
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As waves and tides are one with the water of the ocean, as waves
and tides are one with water (they are no other than water), as
waves and tides are one with water, and the current of flames is
one with fire, and as the rays [of the sun] are one with the sun—
Jjalasya iva irmayah, vahner jvild bhangayah, prabh@ raveh—in the
same way, all the universal currents rise from me, mamaiva
bhairavasya, who am one with Bhairava.

As waves and tides are one with water and the current of flames
is one with fire, and the rays of the sun are one with the sun, in the
same way, all the universal currents are one with me, rise from me,
who am one with Bhairava.

This is s@ktop@ya ending in the sambhava state.

197

197. Unmilana. [See footnote 136.]
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Go on walking and walking and wandering, moving and wander-
ing, without any end. For instance, you go to Amarnath pilgrimage.
Go on walking on foot. BhrGntva@ bhrantv@ sarirena. After moving
and wandering for a considerable period (I don’t mean walking for
half an hour), [after] walking for about six hours without a stop,
and then, when your body aches, you want to lie down somewhere,
and you don’t reach home, tvaritarn bhuvi pdtanat, just lie down on
the ground at once, put your body absolutely motionless on the
ground.

Ksobha sakti viramena, when that agitation of that caficalati, of
moving, [when] moving, perceiving is over, you will enter in the
state of Lord Siva. [But] only when you are aware!

Ksobha sakti viramena, when the agitating energy ends (the agi-
tating energy goes throughout your journey; that agitates all your
limbs and body joints and everything, and you want to take rest,
and you have no room to rest), just sit down on the ground there
and then. Then enter in samadhi.

Actually, it happens to yogis when they are absolutely tired; they
sit, close their eyes, and enter in that God consciousness.

This is sambhavopdya; this is first class updya. You have nothing
to do, only enter in God consciousness after resting. You rest and
enter in that.
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Asaktya is not being capable of understanding those objects. Be-
cause, [for example,] when you are blind, you want to perceive that
object, but you can’t perceive that, you can’t see that object; but you
have got curiosity to see it, but you can’t see it—that is asakti.

Or, if you want to assimilate some point in some book, but
ajii@nat, you can’t understand it, you just roam in that ether of ig-
norance. You can’t understand it. There is no understanding in you.
That understanding power is gone. That is ajRandt.

Asaktyd is when you are blind, you cannot perceive that form,
and you have got curiosity. And [ajAgnat is when] you want to as-
similate that point in that book, but that [understanding] power is
not there; only curiosity remains. What happens in the end?

Go in that curiosity only. Just meditate on that curiosity in which
you are floating without understanding anything. Citta layena va,
then your mind will not function.

‘And, at that time, what will happen next?

Jata sakii samdvesa ksobhante (sakti, that is power; power to
know it but not knowing, power to assimilate that but not assimi- -
lating—that is sakti), and that sakti diverts infto] the internal vacu-
um of God consciousness, and you will get entry in God conscious-
ness. This is $@ktopiya. ,

This is another way how to get inside consciousness.

207




Swami Lakshmanjoo

Dharanés 87 and 88

Hugraiad g
S70] FETAETEIEH |
Haed I |l
A= wETEAn: ekl

GHId FUEl: FAT

FHER ad9 = |
IFA=FHES -

femig e TATa==, 1 22wl

samprad@yamiman devi

sripu samyagvad@myaham |
kaivalyarm jayate sadyo

netrayoh stabdham@trayoh // 113 //

samkocarn karnayoh kritva
hyadhodv@re tathaiva ca /

anackamahalam dhy@yan-
visedbrahma san@tanam [/ 114 /)

These two slokas refer to sambhavopdya. This is a very supreme
way of going inside God consciousness, in the state of God con-
sciousness.

Sampraddyam, this secret, sammprad@ya, secret trick, the tech-
nique of the pathway, O Devi, I am explaining to you vividly, per-
fectly.

Kaivalyarn jayate sadyo netrayoh stabdhamdtrayoh, just keep
your eyes open, don’t see anything, keep your eyes wide open {but]
don’t see anything, [and] you will get freedom from repeated births
and deaths, you will achieve the state of moksa. Netrayoh stabd-
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hamatrayoh, don’t move the eyelids, go on looking but don’t per-
ceive anything. This is one technique of sambhavopaya.

Another technique in the same way is: sarmkocam karnayoh
kritv@ hyadhodv@re tathaiva ca. Hyadhovdre is the opening of the
rectum. You squeeze it, sarmkoca (samkoca is just to squeeze it in-
side), and, at the same time, with your fingers you close the opening
of your ears, at the same time. Squeeze that organ of rectum with
the breath, and close your ear openings with your fingers (sarko-
cam karnayoh kritv@-that is closing your ears with your fingers).
Hyadhodvare tathaiva ca, and (adhodv@re means that rectum) you
have to squeeze that rectum with the breath at the same time.

Anackam ahalam dhy@yan, and then go on meditating on that
sound which is neither vowel nor consonant. (Anackam means vow-
el-less; ahalam means consonant-less.) You just see. It is easy. It is
a practical thing. That sound in continuity you hear.

GURTOO: Like a stream flowing.

SWAMIJI: Like a stream.

But you can’t utter it; you ean’t utter that sound. You have to
meditate upon it [and] vised brahma san@tanam, you will get entry
in that supreme eternal brahma.

This is s@mbhavopaya.
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sadyascittalayah sphutam [/ 115 [/

This is another technique regarding $@ktop@ya; this is sGktopdya.

Kipadike mahdgarte, just go and stand on the top of the well,
mahdgarte sthitv@, which is a deep well. Upari niriksanat, put your
sight down to the bottom of that well and don't think anything,
avikalpa mateh, don’t let any other thoughts get entry in your
mind.

Sadyah, at that very moment, instantaneously, citta layah
sphutam, your mind will not function. You'll become un-minded,
and thus get entry in God consciousness.

This is $aktopaya.
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Or, there is another technique. I will tell you another technique.

That is: yatra yatra mano y@ti, keep your mind loose, keep your
mind absolutely loose; don't control it, don't put any effort to control
it. Keep your mind loose [in the] outside objective world and [in the]
inside objective world. The outside objective world is when you per-
ceive all these outside objective objects, when you perceive cutward
objects. And there are inward objects also-that is sukha [pleasure],
duhkha [pain], . . .

GURTOO: And moha.

SWAMIJY: . . . moha; sukha, duhkha, moha [delusion], visdda [de-
jection], all that; or excitement of sexual joy, that internal [excite-
ment]. Those are internal objects. Keep your mind loose from both
sides, internally and externally, yatre yatra mano yéti bahye vi ab-
hyantare api va. BGhye means in the outside objective world; @b-
hyantare, the inside objective world. The inside objective world is
grief, sorrow, sadness, joy, etc—these are also objects.

Tatra tatra sivavasthd, when you put [your mind] loose and see
that this is only the expansion of God, the expansion of your own
consciousness, and that your consciousness is pervading outside, in
the outside objective world and the inside objective world, where
that state of siva bhava will go? It is there!

It is $@mbhavopiya.
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Or, there is another technique. It is a technique concerned with
saktopaya.

Yatra yatraksa margena, whatever you perceive through the
channels of your perceptive organs, yaira yatra vibhoh caitanyam
vyajyate, from every side you will find the presence of jiana, the
presence of perception, pure perception.

That is vibhoh caitanyam (vibhoh caitanyam means the con-
sciousness of the Lord). The consciousness of the Lord is found in
each and every perception, through each and every channel of your
organic world.'®

Tasya tanmdira dharmitvat, because you must find out at that
moment when you perceive a pencil, when you perceive some object
through your organs, when you perceive that, bas, just know that
this perception exists on the basis of consciousness, on the basis of
God consciousness. So the aspect [basis] of this perception is God
consciousness—the aspect of perceiving smell, the aspect of perceiv-
ing the sensation of touch (sabda, sparsa, ripa, rasa, and gandha)-
basically the aspect is caitanyam, the consciousness, God conscious-
ness. God consciousness is handling in these perceptions. The basis
is God consciousness.

198. See footnote 3.
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. So, cit laydt, just dive deep in that consciousness; at the time of
perceiving these objects, don’t perceive [these object], go on, dive
deep in that consciousness which is the basis of all these percep-
tions, [and] bharit@tmatd, you will become Bhairava, you will just
become Bhairava.

This is sdktopaya.
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ksutadyante bhaye soke
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kutzhale ksudhadyante
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It is sambhavopiya. This is another technique how to find the re-
ality of God consciousness. This is $&mbhavopdya, the technique of
sambhavopaya.

- Ksutddyante, just when you begin to sneeze, and when you have
sneezed already, ksuta @di ante, at the beginning of sneezing and at
the end, when sneezing is over, ksuta @di ante, at the beginning and -
the end of sneezing.

Bhaye, at the time when you are afraid, when you are extremely
afraid of something happening, when Skylab was to fall and the
time was fixed that it will fall at 4:00 pm,*™ at that moment, that,
there, everywhere, there was bhaya, there was a threat, fear [of]
what will happen [in the] next five minutes? That is bhaye-at that
stage.

Soke, or at the time of intensity of grief, sadness.

[Or,} gahvare. Gahvare means when you are stuck. Gahvara
means, for instance, you are climbing [and] you descend [but] when
you descend you don’t find the way. You have lost the way how to
descend and there is no way to go down. Either you will fall and roll

199. Swamiji corrected brahmasattamayi das to read brahmasattd sami-
paga.

200. Reference to the first U.8. Space Station which was re-entering the
earth's atmosphere and expected to crash at an undetermined location.
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down and you will die, and there is no hope of your reaching safely
down. That is gahvara. That is the place where there is gahvara.
Gahvara is a very difficult pathway to tread on. At that moment,
what is the position of your mind? See the position of your mind at
that moment. What to do? You can’t move now. Gahvare.

Va ranid drute, or there is a gang of those enemies [who] have
come with all weapons and machine guns and they are just tortur-
ing you and randd drute, you are flying, you are running, just like
flying.

Kutithale, or when there is intensity of curiosity. When there is
intensity of curiosity, “What is this? I want to find out what is this.”
Sometimes that also happens. Curiosity comes.

And ksudhadyante, when there is hunger. You have got appetite,
you have got too much appetite. At the beginning of [having] too
much appetite and at the end of [having] too much appetite.

Brahma sattd@ samipaga, God consciousness is near in your hand.
It is there. You find it out. This is $@mbhavop@ya.
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Whenever you get something in your memory, you get something,
you remember something of the past (you are at present here, and
something comes in your memory of the past-that is vastusu
smarya manesu, smarya manesu vastusu, when you memorize those
past happenings, now at present), vastusu smarya manesu driste
dese manas tyajet, just focus your mind to that, that space and that
time.

Where?

DENISE: What you are remembering.

GURTOO: Which you have already seen.

SWAMIJI: [That] which you have already seen. Just focus your
mind there. Don't sit here. You just focus your mind to that past, . .

ERNIE: Event.

SWAMIJI: Yes.

... past event.

DENISE: As if you are reliving it.

SWAMIJI: Yes, as you are perceiving that.

Driste dese manas tyajet. Manas tyajet, you should put that mind
there. (T'yajet does not mean you should leave that.) Focus that
mind.

GURTOO: It means focus it.

SWAMIJIL: Svasarirar nirddhdram kritvd, and what will happen?
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Your body which is existing here, in this present cycle, nirad-
haram, it won't remain, it will remain without any basis. It will re-
main without any basis because it has gone there. It has gone there

in the past, . . .

Past what?

ERNIE: In the past . . . experience.

SWAMIJI: . . . past space and past time. Past space which was
fifty years before and past time also. Your body and your mind, your
everything, has gone there. So here, nothing is . . . it is only your

phantom formation of your body here. It is equal to nothing.

Svasariram niradhdram kritvd, and you find that your body is
not existing. Although it is existing here; but it is not existing. It is
existing in the past eventful world, experienced world.

Prasarati prabhuh, the fountain of God consciousness will appear
at that moment.

This is s@ktop@ya. SGktopdya is because you have to take the help
of the body.
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This is another technique of $@kfop@ya, this one hundred and
twentieth sloka.

Kvacid vastiini vinyasya $anair dristim. Kvacit vastiini dristim
Sanair vinyasya, just on some object, put your sight on that object,
kvacid vastiini, on some particular object, dristim vinyasya, you
should put that sight on that, senair nivartayet, and go on with-
drawing that perception of that object slowly, slowly, slowly, in your
own Self. Sanair nivartayet (sanair means $anaih-sanaih), . ..

GURTOO: Very slowly.

SWAMIJT: . . . very slowly you withdraw this perception from that
object (this is a technique of s@kfopaya), tat jianar, and that
knowledge of that object, citta sahitam, along with your mind, Devi,
O Parvati, [and] siznyalayo bhavet, you will get entry in that void-
ness of God consciousness.
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There is another technique—that is intensity of love for God, in-
tensity, bhakti udreka. ‘

When there is intensity of love, you can’t understand anything
else in this world. When there is intensity of love for God, you won’t
recognize Viresh, you won’t recognize J ohn, you won’t recognize
your body, you won’t recognize anything in this world. Virakiasya:
vairdgya, detachment appears from all sides except for that intensi-
ty of love of God.

Bhakti udrekat, by the intensity of love for the Lord, viraktasya,
when detachment rises in your mind, yadrist jayate matih, and that
position of your intellectual cycle at that time, the state of that in-
tellectual cycle of yours is not intellectual, is not the element of in-
tellect in you, s@ $aktih s@rikari, that is the energy of God conscious-
ness. That intellect is transformed in the energy of God conscious-
ness, and you should perceive that this energy is the real energy.
Detachment, being detached from all sides, because of the intensity
of love towards the Lord, bhavayet, you find out that, tatah sivah,
you will become one with Siva. -

This is sambhavopiaya, the technique of sambhavopaya.

219



Swami Lakshmanjoo
Dharana 96

TEI Y 9T

ALY T
it CREC eI 853 (ICI

fafedisiy wamaifa R0

vastvantare vedyamane
$anairvastugu sinyata /
tdmeva manas@ dhydtvd
vidito'pi pras@myati [/ 122 |/

Vastvantare vedyamine $anair vastusu §Znycid, when you per-
ceive something ([for example,} you perceive this stand; at the time
of perception of this stand, don’t think of this stand, think of what
you have perceived before that-that is vastvantara; vastvantara is
another object which you have perceived already, before that), at
the time of perceiving this present object, don’t perceive this
present object; go to that previous object.

Vastvantare vedyam@ne Sanair vastusu $unyata-by doing this
technique, what will happen? You won’t find, you won't perceive,
anything in this world. You won’t perceive anything. Sanair vas-
tusu sinyatd, all objects will melt in nothingness, by and by. Tame-
va manasi@ dhyatvd, and, through your mind, focus on that nothing-
ness, how all these objects are dissolved in nothingness in the end.

Because, when I perceive Stephanie, then I perceive Ellen. At the
time of perceiving Ellen, I must perceive Stephanie. At the time I
am perceiving Ernie, I must perceive Ellen.

So it works like this, that everything becomes dissolved in noth-
ingness. You don’t perceive anything. When you perceive a pencil,
you perceive this; at the time of perceiving this, you perceive this; at
the time of perceiving this, you perceive this. So you will neither
perceive this, nor this, nor this. There will be only siinya, nothing-
ness. Nothingness will appear in you, in the cycle of the objective
world.
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Sanair vastusu sfinyatd tdmeva manasi dhyatva vidito'pi, after
going in the cycle of perception also, you will enter in the appeased
position of God consciousness, prasamyati. Prasamyati is the ap-
peased state of God consciousness where there is nothing.

This is $dkiopaya.
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kificijjiiairyd smrita suddhih
sa@'suddih sambhudarsane /
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nirvikalpah sukhi bhavet |/ 123 //

Kificit jfiair (this is another technique; this is s@ktopaya), kificit
Jhair y& smritd suddhih, the purification which is observed by
kificit jhiair (kificit jiiair means the masters of other schools of
thought, [other] than Shaivism, and they have proved that this is
pure and this is impure, this doing is pure and this is impure),
sasuddhih, that impurity, sambhu darsane, in Shaivism, in our
Shaivism, that impurity is neither impure nor pure. If you go deep
in the philosophy of Shaivism, then there you will find it is neither
pure nor impure.

Nirvikalpah sukhi bhavet, so you should leave aside all doubts of
purity and impurity, and you will get the blissful state of God con-
sciousness.

This is saktopaya.
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sarvatra bhairavo bhavah
sa@minyegvapi gocarah /

na ca tadvyatirekena )
paro’stityadvay@ gatih [/ 124 [/

This is saktopdya. This is another technique of §aktop@ya.

Sarvatra, you have to think, sarvaira bhairavo bhavah
s@mdanyesvapi gocarah, in ordinary (sGmdnyesu means in ordinary,
ignorant persons also), in ordinary, ignorant persons also, when
they act in their daily routine of life~they talk with each other, con-
fidentially, in public, and everything—-whatever they talk, they talk
on the basis of God conscicusness. “Where are you going?” “I will do
that.” This is the gocari bhiva of God consciousness they have,
[that] they have possessed. They have possessed the perception of

vyavahdra, daily routine of life. Because in each and every point of
your daily routine of activities, daily activities, God consciousness is
not ignored. Samanyesu api, in ignorant persons also it is gocarah,
it is known.

It is also said in Veddnta:

utainam gopd adrisannutainamudahdryah /
utainar visvd bhiitdni sa dristo mridayati nah [ [*”

God is realized by everybody. God is realized by ignorant people.
God is realized by those who have nothing to do with God; they
have realized that God. And those who are only engrossed in the ac-

201. See Vijiiana Bhairava, KSTS vol. 8, p109.
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tivity of household activities—they know nothing else-they have also
realized God.

So, dristah, he is realized; from all sides he is realized. Let him
elevate us.

In the same way, he says, sarvatra bhairavo bhavah s@mdnyes-
vapi gocarah, in ignorant persons also this is realized. The bhaira-
va bhava, the state of Bhairava, is realized by ignorant persons
also. ‘

Because you must dive deep in this [so] that na ca tad vyatir-
ekena paro asti, there is nothing existing outside that God con-
sciousness. By realizing that, advay@ gatih, you'll get entry in that
oneness of God consciousness.

This is s@ktopaya.
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This is another $dkiop@ya technique—that samah 3atrau, when
you reside in sameness, the cycle of sameness, everywhere. If any-
body shoots you, kills you, you laugh. If anybody embraces you, you
laugh. You laugh everywhere-samah $atrau-in enemy also, in
friend also. In the behavior of friendship, in the behavior of enmity,
samah, remain the same. Remain the same, m@navamanayoh, in
honor and in dishonor.

Brahmanah pari, because you are always full. If you are dishon-
ored, you are full. If you are honored, you are full. If you are teased
by enemies, you are full. If you are loved by friends, you are full.
You are always in fullness. You exist, you live, in fullness because,
in the real sense, the state of Brahman is always full in each and
every movement of life.

In Utpalastotravali also:

Jayanto'pi hasantyete jitd api hasanti ca /**

If they get victory, they laugh; if they are defeated, they laugh—
Jjayanto'pi hasantyete, jit@ api hasanti ca, if they are defeated, if

202. See Sivastotravali of Utpaladevicharya with the Sanskrit commen-
tary of Ksemardja, edited with Hindi commentary by Rajanaka Laksmana
(Swami Lakshmanjoo) 16:3, Chowkhamba Sanskrit Series 15, Varanasi,
1964,
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they are conquered. If they conquer, they laugh; if they are con-
quered, they laugh.

Iti jhiatva, if you understand this, sukhi bhavet, you will get entry
in that blissful state of God.

This is s@ktopaya.

!
|
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na dvesar bhivayetkvipi

na ragam bhavayetkvacit /
ri@gadvesavinirmuktauy

madhye brahma prasarpati / | 126 |/

You should not be attached in any way to some particular subject
[or] object; you must not be attached. You must not be detached
from some particular object. Without detachment and attachment.
You should remain without detachment, r@ga dvesa vinir muktah.
Without detachment and attachment, if you remain, in the center
this supreme Brahman will shine.

This is s@ktopiya.’™

203. Sivopadhydya has put this as sG@mbhava state, but it is not s@mbha-
va; it is $Gktopaya.
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You see, the definition of $ambhava is just when you put your
mind, when you meditate, on nothingness, absclute nothingness.
That is the sambhava state. When there is some object to be medi-
tated upon, that will be saktopdya or Gnavopdya. Here it is samb-
havopdya. One hundred and twenty-seventh sloka is the technique
of sambhavopaya.

Yat avedyam, that which is not an object, that which has not
come in objectivity; yat agriahyam, that which is not realized, per-
ceived, that which is beyond perception—that is agrahyam; yat
shiinyam, that which is void, it is nothing; yat abhdvagam, which
has melted in absolute nothingness; tat sarvam bhairavam, that is
Bhairava, that is the state of Bhairava. In this way if you meditate,
in the end you will attain the state of God consciousness.

This is the s@ambhava state, sgmbhava technique.

228




Vijigna Bhairava Tantra

Dharani 102

Fred Pl 3

ATH HSAT |
AR TA: Fed

fertrerTal WfEEE N erell
nitye nirdsraye $iinye

vy@pake kalanojjhite /

bahyikase manah kritva
nirgkasari samaviset [/ 128 ]/

This is the state where you begin with &@ktopdya and end in
s@mbhavop@ya. This technique, the one hundred and twenty-eighth
technique [verse], is just to begin with &dktopd@ya and end in the
s@mbhava state.

Nitye nirasraye sinye vyGpake kalanojjhite bdhydkise, this ether,
just meditate upon the ether.

Which ether? When you see this b@hydkidsa, that blueishness (in
fact this blueishness also does not exist there; you feel that blueish-
ness but it is just nothingness; this is not a blue color), this is nitya,
eternal (it is always eternal; it won't be affected by Skylabs®),
nirdsraye, it has no @dhdra, it is not based on some support (it is
support-less, that is nir@sraye), siinye, it is void, absolutely void,
vydpake, and it is all-pervading, everywhere you find the state of
akasa, kalanojjhite, and there is nothing to be perceived in that, in
this dkasa.

When you go on realizing and diving deep in the state of this
bahyakasa, putiting] your mind on this bahydkdsa, a time will come
[when] you will get entry in that &kdsa which is beyond this
bahyakasa. That is the supreme voidness of God consciousness.

So, at the time of entering in the supreme void of God conscious-
ness, that is the s@mbhava state. Till then it is sdktopiya because
there is some support. In voidness there is some support, that

204. See footnote 200.
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blueishness, but that blueishness also fades when you get entry in
that supreme voidness of God consciousness.
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yatra yaitra mano yati
tattattenaiva tatksanam /
parityajyanavasthityd
nistararigastato bhavet /[ 129 //

This also is the technique when you begin with saktopdya and
end in $admbhavopdya.

Yatra yatra mano yati, just leave your mind free; let it go wherev-
er it goes. Wherever it wants to go, let it remain free.

Yatra yatra mano yati tat tat tenaiva tatksanam. parityajya: for
instance, if it goes to these specs [spectacles], your mind goes to the
specs, at that very moment, don’t let him perceive those specs, tell
him to do something else. Then he will go to a book. Tell him to do
something else. Don't let him stay at the perception of the book. Let
him go to something else. Parityajya, you should just push it from
that point. Wherever the mind moves, push it on[to] [anjother ob-
ject. And from [the] other object, push it to another object. Just dis-
perse it. Just don't let it remain at one point. Tat tat tenaiva, tenai-
va, by that very mind, fat ksanam, at that very moment, parityaqjya,
you should let it abandon that.

Anavasthity@, so you should keep your mind anavasthita.
Anavasthita means you should not let it remain at any point, rest-
ed. You have to leave your mind free, but follow your mind. You
have to follow your mind. If it goes to one point, just don’t allow it to
function there. Tell it to go somewhere else, tell it to go somewhere
else, tell it to go somewhere else, so it will remain without any sup-
port.
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When it becomes supportless, nistarangastato, he will get entry
in the state where there are no tides, the tide-less state of God con-
sciousness where there are no waves. That is the nirvikalpa state,
the s@mbhava state.

So this is . . . here you have to begin with $@kfop@ye and end in
sambhaova [state].
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Just find out the meaning of Bhairava.

When you want to find out the meaning of Bhairava, you have to
explain these three letters of Bhairava: “bha”, “ra”, and “va”. “Bha”
means threat, fear; “ra” means screaming, crying; “ve” means all-
pervading, present, presence of God consciousness. There you find
the presence of God consciousness. When you scream in fear, God is
there.

BRUCE: Does it mean the intensity of that experience?

SWAMIJL: The intensity of that fear. Fear that, “O God, protect
me! I am finished! I am ruined!”

BRUCE: Why is it at that moment that God consciousness is more
accessible?

SWAMIJI: Because when you want it . . . when you scream, you
want it. It means you are screaming for wanting the support of God.

You just scream and God is there.

ERNIE: But then why wouldn’t it be also available to you if you
didn’t cry, if you were afraid, but didn't . . . ?

SWAMIJIL: But you don’t want to have it. There you don’t want to
have it. When you scream, you want to have it. When you cry, you
want to have it. There is the urge for having that support. If you
don’t scream, there is no urge for having that God to support you.

ERNIE: So really, this is just about fear.

205. Swamiji corrected bhayi to read bhiya and sarvado to read sarvago.

233



Swami Lakshmanjoo

SWAMIJI: Fear, yes.

ERNIE: This technique is just about fear.

SWAMIJI: When you are afraid, he is your refuge.

BRUCE: But you don't . . . it's not a mental . . . you do not think
that you want him and then you scream; it's automatic.

SWAMIJI: No, it is just the explanation of Bhairava, what is the
state of Bhairava. Bhairava means when you are afraid and
scream, he is there. Vyapakah means he is pervading, he is there.

Iti bhairava sabdasya, when you find out, and when you want to
explain, discriminate, the state of Bhairava, this word Bhairava,
samtatoce@randt, in continuity, you will become Bhairava.

When you become yourself Bhairava, what fear is there?

This is saktopaya.
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This is $é@ktopdya ending in $@mbhava [state].

Ending in s$@mbhava is tad dhy@na prerantt sami, when you get
that blissful sound state of appeasement, perfect appeasement,
where you have nothing to do—that is the perfect state of appease-
ment; that is the s@ambhava state.

Now, you have to begin with sa@ktopdya. That is aham mama
idar ityadi pratipatii prasangatah. Prasarigatah here means not
“by prasangatah”; it is “in prasangatahk.” Prasangatah means “in all
these prasangesu, in all these happenings.”

Which happenings? “I am Lakshmanjoo; mine is Denise; Viresh is
my son; Stephanie is my disciple”™all these things. These . . . (prati-
patii means perceptions), all these perceptions, in the state of all
these perceptions, when you keep your mind support-less, nirdd-
haram—without Viresh, without your friend, without your husband,
without your wife-you should keep your mind away from these per-
ceptions.”” “This is mine, this is not mine.” You have to remove per-
sonal I-ness from all these things: “This is mine; this is not mine.
This is my money; this is not my money —all those things.

ERNIE: Discrimination.

206. Swamiji corrected nirddhdre mano yati to read nir@dh@ram mano
kritvd.

207. Don't put [perceive it} as “my son”; see it is just shining in its own
way.
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SWAMIJI: Discrimination, discriminating perceptions.

And your mind, you have to keep your mind niradharam, without
this attachment, without the adhdra [support] of these discriminat-
ing perceptions.

Tad dhyGna preranit, by this way nir@dh@ram manah kritvd, by
this way, if you induce your mind to do this kind of perceiving,

sami, you will get the appeased state of the blissful state of God
consciousness.

This is s@mbhave [state].
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Nityo vibhuh nira@dharah vyapakah ca akhilddhipah, God is eter-
nal, God is all-pervading, God is supportless, God is vy@pakah, ev-
erywhere found, akhiladhipah, he is the ruler of each and every ob-
ject of this world, akhiladhipah.

Just try to find out these things that I am speaking. I am speak-
ing: “God is eternal, God is all-pervading, God is support-less, God
is everywhere, and God is the ruler of each and every object.” And
these words, pratiksanam dhy&@yan, just meditate upon [them]. You
meditate in continuity on these words: eternity, all-pervadingness,
support-less, everywhere, being everywhere, and the ruler of each
and every object. :

Sabdan pratiksanar dhy@yan kritartho'rth@nuriiptah, by con-
centrating on its meaning in this way (arth@nurpatah means
when you concentrate on these words in this way), kritarthah, a
sadhaka [aspirant] gains his desired object and becomes purposeful.

You know purposeful?

The purpose—for that purpose he had come here-it is done. With
what purpose he was sent here in this field of repeated births and
deaths, it becomes purposeful. '

This is sGktopaya.

237



Swami Lakshmanjoo

Dharana 107

AN = STSN-
fird gana it |
& TR Sew
i et a9t 1 233
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There is another technique. This is a technique of s@mbhava.
(And that technique, the previous one, was &@ktop@ya.) This is
sambhavalupayal.

When there is nothingness, it is $&mbhava; I told you once, when
there is nothingness. When there is some support for the time be-
ing, this is saktopaya. When there is support, all-around support,
up to the end, this is dnavopd@ya. So you can find out yourself what
is sambhava, what is $akta, and what is dnava, if you keep your
alertness, awareness there.

Idarm sarvarh avasthitam, whatever you find in this world, in the
one hundred and eighteen worlds, whatever you see, whatever you
perceive, in these one hundred and eighteen worlds, it is atattvam,
there is nothing in fact. It is just a joke.

Atattvam indra jalabham. Indra jalabham, it is just like the net
of Indra. That is m@yd. Maya means just [that] it has no substance
in it.

So, this way, you find all these one hundred and eighteen worlds,
one hundred and eighteen worlds, it is a joke. There is no one hun-
dred and eighteen worlds. In its place there is only God conscious-~
ness always shining, and this God consciousness appears in the
state of one hundred and eighteen worlds.

Idam sarvarh avasthitam atattvam, it has no basis to it. There is
no substance in it. And Indra jila, it is just like Indra jala, the net
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of Indra. The net of Indra is just like m&yd, [and] m@ya is just a
joke.

Kim tattvarh indrajalasya, what do you mean by Indra jala?

Just find out what is Indra jala, just find out these one hundred
and eighteen worlds just like Indra jala, and analyze that Indra
jala, what is Indra jala-it will end in God consciousness if you med-
itate on it; it will make you achieve that blissful state of sambhava.
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“I know it. I don’t know it. I know it. ”

For instance, I tell you to read it and explain it to him. Can you
do that? You won’t do it. So it is not knowing, it is not knowing. I
will tell Nilakanth Gurtoo.to explain it. He will read and explain it.
That is knowing.

But, in fact, the soul, the nature of your Self, is nirvikara; it is
without changes, it has ne changes, it has no vikriti. So, actually
there is neither knowledge nor lack of it. Here you find lack of it;
here you find knowledge. But it is all a joke. It is a kind of change in
you. There is some change in you-you can’t understand. There is
some change in him—he can understand. So this is change. Wherev-
er there is change, it is ignorance; as long as there is change, say,
change of perception. When there is one-pointed perception, that is
reality. That is neither knowledge nor ignorance. That is what he
says here.

Atmano nirvikarasya, the Self, the real Self, is nirvikara, it has
no vikara, these changes.

Because actually jA@na and kriya are unnatural. They are not
natural. It is not your nature. JAan@yatta bahir bhdvah, these—
knowledge and action—are adjusted only in outward objectivity, the
outward world of the cycle of objectivity. Bahir bhiva Jhgndyattih,
they are adjusted with knowledge and action.

ERNIE: This is not a technique then. This is just information.
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SWAMIJI: No, it is a technique. It is a technique through the
mind, through perception. You have to find out what is knowledge,
what is action.

For instance, you can’t understand anything; just try to see that
not-understanding state-you will get entry in God consciousness.
When you understand and just find out “how I have understood”,
you will get entry in God consciousness.

This is a $@mbhava technique.

ERNIE: Because there is no support.

SWAMIJL: There is no support, because it is siZnya; it is neither
knowledge nor action.

Atah stinyam idam jagat, so he finds the whole universe dis-
solved in $finya, voidness.”®

It is $ambhava.

208. Mahd slinyd, supreme [voidness].
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Na me bandhah, “I have no bondage.” Na me mokso, “1 am not
liberated.” “I am neither bound nor liberated.”

This liberation and bondage is just attributed to the jiva, the in-
dividual soul, and to him these two perceptions-being in bondage
and being liberated—are vibhigik@h, they make him terrified; he
grumbles, he jumps.

ERNIE: Even the knowledge of liberation?

SWAMIJI: Yes, liberation.

“I am liberated. I am liberated!” What is that? It is also bondage.
It is also ignorance. Knowledge and liberation is attributed to those
who are individuals; and they get change in bondage and in libera-
tion.

Pratibimbam idam buddher jolesviva vivasvatah, if you are
bound in this cycle of the world, that is bondage; and [if] you are lib-
erated from the cycle of the world, you are liberated.

You should find out that this knowledge—~being elevated and be-
ing liberated, or being bound in this cycle of the world-this bondage
and liberation is just a reflection in the limited intellect. It is a re-
flection in buddher (in buddher, is the limited inteliectual element).

209. Swamiji corrected ne me bandho na mokso me bhitasyaiia vibhigikah
to read na me bandho na me mokso jivasyait@ vibhisikah.
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On the contrary, it is not a reflection in unlimited God conscious-~
ness. In the mirror of unlimited God consciousness, that reflection
is something else-that is sambhava. When you find out this whole
cycle of one hundred and eighteen worlds is reflected in God con-
sciousness, that is something else.

But when you find, when you perceive, this reflection of this
world in your intellect, in your limited intellectual state, this terri-
fies you. Because you will ignore Samdu's son and you won't ignore
Viresh. This is the reflection of that in that limited cycle of buddhi,
intellect. That is buddhih.

And that is sarwit. What? Unlimited. The unlimited cycle of
JjAd@na is samvit, God consciousness. When you find out it is a reflec-
tion in God consciousness, then there is neither attachment nor de-
tachment for Viresh.?® Then you are muktah, you become Jivan
mauktah [liberated while living].

So, pratibimbam idam buddher, this makes you sad when you
find out this reflected in your limited intellect, not in unlimited
sarmwit, knowledge.

Jalesu iva vivasvatah, just as in various pools, or various streams
of water, you find the reflection of the sun in varieties—somewhere
you'll find the sun being cut, if the water is flowing; if the water is
stationary, you will find it stationary, the reflection of the sun—in
the same way, these things happen in the individual reflection, in
the individual cycle of the intellect. When there is the individual ¢y~
cle of the intellect, it is bondage, it will give you fear.

1t will give whom fear? Jivasya. Jivasya—who is individual.

So, you have to find out na me bandho na me mokso: “Neither 1
am bound nor I am liberated.”" :

So this is s@kiopaya.

210. The son of John and Denise Hughes.
211. Become divine! Do not put limited shrunken thoughts in yourself. Try
to keep your mind broad. That will make you divine!
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Dharana 110
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indriyadvérakarm sarvam
sukhdduhkhadisarhgamam |
itindriyani sammtyajya
svasthah sv@tmani vartate /] 136 |/

This is the technique of s@kiopaya ending in sGmbhava [state].

Indriya dvarakary sarvam sukha duhkhadi sarmgamam, when
you find pleasure, you find pain; all these things happen in this
world-pain, pleasure, sorrow, sadness, excitement—all those things.
Indriya dvarakam, it is through your organs; it happens only
through your organs. When your organs are functioning in a limited
way, you find sometimes pleasure, sometime pain, sometime sor-
row, sometime excitement, sometime ego, all this.

Iti indriyani, leave aside the functioning of your organs, be above
the organs, be above the state of the organs, [and] svasthah svas-
mani vartate, you'll remain in your real nature of God conscious-
ness.

This is $@ktopaya ending in $@mbhava [state].

This is also a technique of wisdom®? not a technique of sad-
han&@.* This is a sadhand in wisdom, in understanding, a practice
in wisdom.

212. Mind and intellect. ’
213. For example, not a practice invelving the breath. [Editor’s note]
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Dhérana 111
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JjA@nam prakasakarh loke
atm@ caiva praekasekah /

anayoraprithagbh@vat
JjA@ni jAane vibhavyate /| 137 |/ e

Jranam prak@sakarm loke, in this world, knowledge is that thing
which makes you understand things. JAgnaerm prakasakam loke,
knowledge is the only thing that makes you understand things in
this world. A#m@ caiva prakasakah, but that individual soul is also
that element which makes you understand things.

So, there are two things: one is knowledge, and one is the holder
of knowledge, Gimd. Atm@ is the knowledge holder, where knowl-
edge is resting. :

Where is knowledge resting?

GURTOO: In atma.

SWAMIJIL: In Gtma.

So, there are these two substances: one is knowledge and one is
Gtm@. Knowledge makes you understand things in this world, and
@tma also makes you understand these things.

So, in this way (this is also a technique of wisdom, a technique of
understanding), you have to understand what is knowledge and
what is @tma. Anayor aprithag bhavit, @tma and knowledge are ac-
tually one. So, jA@ni jiidne vibhavyate, the @tma you will find rest-

214, Swamiji corrected this verse from that found in the original text
which reads: jidnar: prak@iSakam sarvam sarvenaimad prakasakah [
ekamekasvabh@vatvit jA@nam jieyarh vibGvyate // (KSTS wvol. 8,
ppl21-122).
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ing in knowledge, and knowledge you will find resting in the atma
(vice versa).

ERNIE: That's s@gmbhavopaya?

SWAMIJI: No, because it is wisdom. You have to find out, so it is
saktopaya.

ERNIE: But last time it was wisdom.

SWAMIJI: No. [Last verse was] wisdom of nothingness. [Here] it is
the wisdom of something.

ERNIE: This is knowledge and atma.

SWAMIJI: Yes.
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Dharana 112
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manasam cetand Saktir-
tmd ceti catustayam |/
yad@ priye pariksinam
tadd tadbhairavam vapuh [/ 138 1/

Ma@nasam, mind, cetand, Sakti, and Gtmi-these four—iti
catustayam, these are four substances: One is mind. The mind is
the organ of differentiated thoughts. The organ of the differentiated
cycle of thoughts is the mind, when you have the differentiated cy-
cle of thoughts. Cetana is differentiated perception. Differentiated
perception, cetand, is a kind of intellect. Sakti is the energy of
breath, breathing in and out.

So, mind is the organ of differentiated thoughts and the organ of
differentiated perception [cetangl, and the energy of breath [sakti],
and @tm@, the limited ego—ifi catustayam, these are four.

These four have ruined the nature of a man. These four have ac-
tually destroyed and ruined everything that we have, the treasure
we had. It is looted by these four substances.

Which substances? Mind, differentiated perception, intellect, and
the energy of breath—when you breathe in and out, this is the ruin-
ing center—and @imd, limited ego.

Yadd priye pariksinam, when you leave it aside, O dear Parvati,
yadd@ pariksinam tad@ tad bhairavar vapuh, then you will find the
state of Bhairava shining, all around. So, you have to leave these
things. Don’t breathe.

In the technique of the @nava cycle, the purpose of breathing in
and out is just to ignore the breathing in and out, because the time
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will come when you breathe in and out, breathe in and out, [and]
the breath will stop. It stops and you get entry in that central vein.

And differentiated perception: when you put that one-pointedness
in differentiated perception, and make your intellect feel that differ-
entiated perception is wrong perception—it is a wrong notion, it is a
wrong notion, wrong notion, wrong notion-there will be undifferen-
tiated perception. And undifferentiated pereeption is attributed to
Siva. And differentiated thoughts will become undifferentiated
thoughts, only one thought, of mind.

So, mind will become mind-less, differentiated perception will be-
come undifferentiated (they will reside in the undifferentiated
state), energy of breath becomes breath-less, and @tma, ego, be-
comes unlimited being-that is the reahty of §@mbhava [state].

BRUCE: This practice is s@mbhavop@ya?

SWAMIJIL: S&mbhavopﬁ'ya, yes.

End of 112 Dharanas
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The techniques are finished. In Vijigna Bhairava, all techniques,
one hundred and twelve techniques, are finished.

g aea=i

FaH® gHEd: |
greama i 3f

Tog Tl gEaEE: 1R

nistarangopadeSanam

satamuktam samasatah /
dvidasabhyadhikari devi

yajjRdtvd jignavijjanah /] 139 [/

This way I have explained to you, O Parvatj, upadesa. Upadesa
means these techniques which are nistarariga techniques, tech-
niques of the tide-less state (you know, where there are no tides,
where there are no changes), nisteranga upadeses. These are
upadesas of the nistaranga state.

And these techniques I have explained to you-one hundred tech-
pigues plus twelve more, dv@dasa abhyadhikam, plus twelve more.

So, one hundred and twelve techniques, I have explained to you.
Yat jAatvd, by the knowledge of these techniques, you will become
filled with knowledge.

31 SFHad Th1
- AR WE: @9
T AT HHIOT

M EEH: 28l

atra caikatame yukto
Jja@yate bhairavah svayam /
vdca karoti karmani
s@panugrahakarakah [/ 140 [/
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In these one hundred and twelve ways that have been already de-
scribed, explained, any person attached to one of these processes,
aira ca ekatame yuktah, the person who is attached to one of these
processes, only one out of one hundred and twelve, he becomes him-
self Bhairava, one with Bhairava. He and Bhairavae are one. There
is not the least difference between him and Lord Siva.

Vaca karoti karmani, he does things by speech, not by doing. He
- says, and that is done. Whatever he says, it is done. That is vaca
karoti karmani. Karmani vaca karoti, by speech he works.

Sapanugraha karakah, and he becomes the giver of curses and
bestower of boons. S&'pa anughraha kdrakah, he can curse and he
can bestow boons also.

=N O

STSRTARATHI
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ajaramaratameti
so'nimadigundnvitah /

yogininim priyo devi
sarvamel@pakadhipah [/ 141 /]

Jivannapi vimukto'sau
kurvannapi ca cestitam *®/ 142a

215. Swamiji corrected kurvannapi na lipyate to read kurvannapi ca
cestitam.
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Sah, he achieves that state where there is neither birth nor
death, gjera ama rat@m eti. And he becomes attached with all the
eight great yogic powers, animadi guna anvitah (guna here means
powers), animadi asta guna anviteh, asta siddhi anvitah.

Yogininam priyo devi, O Devi, he becomes attached to yoginis.
The one who is beloved by yoginis, loved by yoginis, he becomes one
with Lord Siva. Yogininam priyah, his life is filled with life.*® He
becomes totally attached to yoginis.

Sarva mel@paka adhipah, and he becomes the adhipah, the chief
director, of all the meldpas, spiritual gatherings, sarva meldpa.
Melapa means spiritual gatherings that take place by yoginis and
siddhas in samadhi. In samadhi, you can experience this melapa,
the gathering of siddhas and yoginis. They gather before the sadha-
ka who is in samadhi; they gather before him and they bestow on
him all the boons they can.

Kurvan api ca cegtitam, although he is doing all his daily routine
of life, he becomes absolutely jivan mukta, liberated.

sfiedl Sar
sri deuvt uvaca
Now, Devi puts a question before the Lord:
w7 af agda
QT HaET N egR
YR AT
ST d FI 59 & |

idam yadi vapurdeva

par@ydsca mahesvara /] 142b |/
evamuktavyavasthaydm

Japyate ko japasca kah | 143a

216. Swamiji- commented: “Dev@nd@m priyah, the one who is loved by
devas-that is death. The devas call him back to their abode; his life is over.”
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O Lord, if this is the svaritipa, {if] this is the essence of supreme
energy, then where recitation and the recited one will stand?

There will be no recitation of any deity and no deity who is to be
recited, whose name is to be sung, whose name is to be remem-
bered. So, there is neither recitation, not japya, not japa.

Japa means recitation; japye means recitation for whom . .

GURTOQO: . . . the recitation is done.

SWAMIJI: Then these two are gone; these two are not existing
there, in this situation.

If this is the real situation of supreme energy, what you have put
in these one hundred and twelve ways, one hundred and twelve pro-
cesses?

ST I A&
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dhyayate ko mahandtha

pijyate kasca tripyati /[ 143b [/
hilyate kasya v@ homo

yagah kasya ca kim katham | 144a

Dhyg@yate ko mehidniatha, O my Lord, who can meditate?

Piijyate kasca, who can do worship?

Kasca tripyati, and who can get satisfaction?

Huyate kasya va homah, who is to be offered?

Kah huyate, who can offer the oblations in the sacrificial fire?

Kasya v@ homah, whose is the offering?

Neither there is offering, nor is there anything to be offered.

Yagah kasya ca ki katham, how can an oblation take place and
whose is the oblation there? There is nothing of that sort there.

Now, Bhairava explains to Devi:
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2
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éri bhairava uvaca,

es@ira prakriy@ bahya

sthiilesveva mrigeksane [/ 144 /]
bhiiyo bhilyah pare bhave

bhivand bhavyate hi ya /
japah so'tra svayari nado

mantriatma jopya idrisah [/ 145 [/

(I think you must put these two lines also attached with this slo-
ka, with this one hundred and forty-fourth:

bhavand bhivyate hi ya /
Jjapah so’tra svayam nado
mantritma japya idrisah [ 145 [/

One and a half slokas to be kept together.)

O Devi, this is the outward tradition of japa, dhyana, pija, wor-
ship, all, etc. This is the outward tradition, meant only for gross
sadhakas, sthitlesu eva sddhakesu vartate. Sthula means gross,
[s@dhakas] who have not that subtle strength of awareness, [of]
maintaining that subtle strength of awareness.

But, [sd@dhakas] who have that strength of that subtlest aware-
ness, for them, bhilyo bhityah pare bhave bhavand bhavyate hi ya,
contemplation which is done, bhiiyo bhiiyah, in continuity, pare
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bhave, in that supreme state, y@ bh@vana bhavyate, the contempla-
tion which is done there, that is real japa, that is their real recita-
tion. And this way you should know the embodiment of the univer-
sal is Bhairava himself; [that is thel mantra to be recited.

Bh@vana means contemplation, meditation, in continuity.

Bhizyo bhityah is not again and again. Bhizyo bhiiyah means just
like in a chain-like way. Again and again, [it is] not. When you put
again and again, then there is a pause. There should not be a
pause.

DEVOTEE: Chain-like.

SWAMIJI: Chain-like contemplation, just like the flame you see in
movement of a candle, without any pause. In that way, you should
meditate. You should not meditate with pauses. If you meditate
with pauses, everything is finished; nothing will be achieved.

That is real recitation where you get the flow of nida yourself;
nada, automatic; automatic nada flows out. Nada means the real I-
consciousness.

And the japya (japya means the deity for whom you are reciting)
is mantratma, is full of universal “I”. Mantratma, mantra means
universal “I”.
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Now, he puts what is dhya@na:

w1 & et gf-
IR s |
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HEEEIfReqT | 2s 0

dhy@nam hi niscal@ buddhir-
nir@kard nird@srayd |

na tu dhyanam sariraksi-
mukhahastadikalpana [ | 146 ]/

Meditation means when your intellectual awareness becomes
one-pointed and attached to formlessness; not only formlessness but
support-lessness, niriéraya, without any support.

If you contemplate with support . . . for instance, to meditate with
support is just to meditate between the two breaths, just to medi-
tate between the two eyebrows, just to meditate between one point
and another point—this is meditation with support.

But you should meditate without any support. Just take hold of
that—finished. Maintain awareness there. That is nirasraya.

- That is dhy@na. That is the real meditation. That is real contem-
plation.

Na tu dhy@nar sarirGksi mukha hastidi kalpana, that is not
meditation where you meditate on the body of the deity, or aksi, the
organs of the deity, or mukha [the face], and hands [hasta], and so
on~this is not dhyina.

Dhy@na is that when you are attached with niscald buddhi, with-
out form and without support.

And, what is pizja, real worship?

QST AT F 1 -
at ofe: e Ten
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pitja@ ndma na puspadyair-
y& matih kriyate dridha /
. nirvikalpe pare vyomni
s@ piija hyadarallaya || 147 |/

Prja n@ma na pugpadyair, worship is not done with flowers, with
ghee, with all those things that you gather from the market and the
garden. That way you can’t do the real pijg, real worship.

Real worship is that where your intellect is firmly established,
kriyate dridhd, where your intellect is firmly established in the
supreme voidness of thought-lessness. And where that intellect is
firmly established in the thought-less and supreme voidness, the
supreme voidness of cid@kasd, consciousness, that is real pija, sa-
dardt layah, where one merges, one gets expired, with great re-
spect, with great honor.

Sadarat layah, you are expired with honor. You expire your ev-
erything, you lose your everything-not with dishonor, not with ha-
tred, but with honor.

With honor, you expire in that supreme, thought-less state of
cidakasa.

gRITE=aguar I ge<i

atraikatamayuktisthe
yotpadyeta dind@ddinam /
bharitakdrata satra
triptiratyantaptrnatd // 148 //
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In these one hundred and twelve ways, anyone who is attached to
one of these, atra ekatama yuktisthe, to him, any state, whatever is
found to him, whatever is experienced by him, that state is filled
with the Bhairava state.

That is the real satisfaction you get from worship. Satra triptir,
that is the real satisfaction of worshiping. And hence, this satisfac-
tion is atyanta plirnat@, supreme fullness.

HERATSY g1
ERIGIEERIEE Y
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mahasinydlaye vahnau
bhiltaksavisayadikam /

hilyate manasa sardham
sa homascetand@sruci // 149 [ /27

Maha stnyglaye, when in that egni, when in that fire, the fire
which is situated or established in the great voidness, in the fire of
great voidness, in that fire, when all the five elements of your body,
and all the sensual engagements of your body, and all your senses
along with your mind, are offered in that fire, that is real homa.
That is real havan, y@ga, where awareness is the spoon, awareness
is the spoon of offering.

You mean spoon, that sruk?

ALEXIS: Sacrificial ladle?

SWAMIJI: Yes, ladle, sacrificial ladle.

217. While commenting, Swamiji gave the reading sz homah sruk ca
cetand as an alternative. This reading is also found in KSTS vol. 8, p132,
commentary, line 6.

257




Swami Lakshmanjoo

qEIST GLHATI
JRUA S |

yago'tra paramesani
tustiranandalaksana / 150a

And yaga is there, O Devi, the satisfaction of being united with
that final beatitude, final bliss.

Now, what is ksetra, tirtha? [1t is said that] you must go to firtha
also for removing your sins.

CENIECIEITH
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ksapandtsarvapapinam
trandtsarvasya parvatl [/ 150b//
riidrasaktisamavesas-
tatksetram bhivand pard [ 151a

When you get the full trance in the energies of Bhairava, when
you enter in the wheel of energies of Bhairave-riidra sakii
samivesah-when you enter in the $aktis of Ridra, of Bhairava,
that is sakfi samavese. When you get sakti samavesa, that is ksetra,
that is the real ksetra.

Ksetra means the sacred spot where worship and all spiritual
things are done~That is ksetra, tirtha. '

There are two words [syllables] in ksetra: ksa and fra. Ksa means
to destroy; tra means to protect. What is destroyed and what is pro-
tected? All sins are destroyed, ksapandt sarva papanam. Where all
sins are destroyed, and where you get all-round protection from
evils, that is the real ksetra.
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Hence, this ksetra is the supreme bhavand, the supreme state of
bhavani. Bhdvand means when you sentence your mind with
awareness to one point.

I T A
I G R geafa newe

anyathd tasya tattvasya
k@ piija kasca tripyati [/ 151b /]

Otherwise, if this was not real ksetra, how can that supreme ele-
ment (I would not call that element), [how that] supreme state of
Lord Siva would be adored or would get satisfaction.

Adoration, satisfaction, only exists in this trance of riidra sakti,
when you enter in the energies of Lord Siva. When you enter in
tirtha, in Khirbhavani, in Jvala, you enter only in duality and noth-
ing is achieved there.?®

Now, just see what is bath, bathing:
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svatanir@gnandacinmdtra-

s@rah svd@tma hi sarvatah /
@veSanam tatsvariipe

sva@tmanah snénamiritam [/ 152 |/

First, you must feel and experience that your own Self-which is
not your individual self but it is universal because of its freedom,
because of its felicity, blissfulness, and because of its
consciousness—{is] filled with freedom, filled with bliss, filled with

218. Khirbhavani and Jvalamukhi, two ancient shrines. [Edifor’s note]
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consciousness. And the essence of these three is your Self. And that
Self is the universal Self; that is not the individual seif. And, that
universal Self is found everywhere, sv@tma hi sarvatah vartate.

And in that svariipa, when you enter in that svariipe, and when
you make yourself enter in that supreme svariipa, when you make
your individual being enter in that universal Self, that is really a
bath, that is really bathing, that is really taking a bath [snanam].

When you go to the bathroom and put the geyser on and take a
bath, that is not a bath. That is only washing your material body.

a
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yaireva piijyate dravyais-
tarpyate v@ paraparoh /
yascaiva pijakah sarvah
sa evaikah kva piijanam [/ 153 [/

Take your garden where flowers are there, you cut these flowers
just to offer them at the feet of your Lord; or you get dhiipa [in-
censel, dipa [light], and guggul® from the market and offer it be-
fore the feet of the Lord; but actually these things are the Lord
themselves. That flower is the Lord, that essence is the Lord, that
agarbatti [incense] is the Lord—everything is the Lord.

And the adorer is the Lord.

So the Lord is everywhere.

Kva pitjanam, where adoration will take place? Adoration is not
possible. How can you adore the Lord if you are yourself the Lord?
How can you offer the Lord anything, if anything, whatever you of-
fer, is the Lord himself?

219. Guggul is a type of fragrant resin traditionally used in worship. [Edi~
tor’s note} y
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So there is no way of worshiping. He is the worshiper himself.

vrajetprano visejjiva
icchay@ kutilakritih /

Now, the essence of all these one hundred and twelve ways, he is
putting here:
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vrajetprano visejjiva
icchaya kutilakritih /

dirghatmd s&@ mahddevi
paraksetram parapard [/ 154 [/

When your breath flows out, vrajet priino, when your breath
flows out, [and] viget jivah, when your ingoing, in-taking breath, en-
ters in, and kugild@kritih, in the way of crooked movement (because
from the heart it moves in the crooked way to this ether,” [and]
from here again it moves in a crooked way; it does not move in a
straight line—that is kugilakritik), now what you have to do? He
says, dirgh@tmd icchaya, icchaya dirgh@tma.

There are three powers in the movement of breath functioning.
One power is that of breath-that is called prana $aktih. Another
power is that of the Lord—that is called prabhu saktih. One power is
that of the Self-that is called atma saktih. Prana saktih, prabhu
saktih, and dtma Saktih.

Prana saktih is that energy when you are asleep, when you are
unaware of where you are. You go to bed, and still this moving of
breath takes place unconsciously. That is the energy of préna that
is called pr@na saktih.

220. Refers to bihya dvadasanta (see footnote 40).
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Atma saktih is when you control the breath. You stop it. You stop
it for some time. This energy is called dtma saktih.

And, when, by the grace of the Lord, this pré@na enters in your
central vein, madhyd nadi, that is functioned by prabhu saktih.
That is the energy of the Lord. ‘

Among these three energies, you have to function . . . not pranae
sakti. Prabhu $aktih is out of the question; prabhu $akti is in the
hands of Lord Siva, so that thing is absolutely impossible [to func-
tion]. Prana $akii is also there . . .

DEVOTEE: Automatic?

SWAMIJE: . . . automatic; but in an automatic way you have not to
breathe in and out. He says iécchayd, by your atma Sektih. By your
@tma Saktih you have to breathe in, and by @tm@ sektik you have to
breathe out. You have not to breathe out and in as it goes on [auto-
matically].

Dirghdtm@, the moving of the breath must occupy more time-
that is the meaning of dirgh@tma.

That is the supreme ksetra,” and not [only] the supreme ksetra,
more supreme than supreme! Pargpard means more supreme than
supreme.

SHSIEECICERTE
HEMEAASET |

asy@manucaran tisthan
mah@nandamaye’'dhvare [ 155-1a

And this is the real edhvara (eadhvara means ydga, havan, sacri-
ficial fire). In this supreme sacrificial fire, the one who is attached
in continuity in the recitation of the breath, giving it more span of
time not span of space, duration of time not space (space will be
shortened; the more time, the less space; less time, more space) . . .

When you are breathing violently, it will occupy more space; it
will go up to this point [Swamiji demonstrates]. When you are

221. See commentary on verse 151a.
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breathing slowly, it will go to this place. So, more time less space;
less time more space. You have to put . . .

DEVOTEE: More time, less space.

SWAMIJI: . . . less space.

Thank you. You have understood it.

T AT HIES:
¥, AEHTGET, N 2w

tayd devy@ samdavistah ’
param bhairavamapnuyat [ /155-1b [ /

And, in this supreme yaga, [hel who is attached in continuation,
he is actually married to that supreme energy of Lord Siva
(sam@vistah means, married to the energy of Lord Siva, supreme
energy of Lord Siva), he is married, absolutely married.

Do you know what is married? Atmasat, he has become one with
that energy. And the one who is married this way, he enters and he
achieves the state of supreme Bhairava.

HNU SRt

TR ferRIcqA: |

St STt frerat: 1 gyl
sakdrena bahiryati

hakdrena visetpunah /

harisahamsetyamuri mantram
Jivo japati nityasak [ ]155-2 2

222. This verse, although not found in the’XSTS, is referred to in the Siva
Siitra Vimarsini of Ksemargja, in the commentary on sttra 27 of the Third
Awakening. It is accepted by Swamiji in his revelation of the Siva Sutra
Vimarsini (see Shiva Sutras, The Supreme Awakening 3:27). The same ad-
ditional verse has been included by Jaideva Singh in his edition of the Siva
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By going out he utters “sa”, by coming in he utters “ha”; in the
same way he recites the mantra of hamsae, hamsah, so’harh,
so'hari, so’ham. This ajapa g@yatri is always existing for him day
and night.

¥ i fean T
F{Eﬁmﬁﬂﬁl |

SO SSAT: AR E:
JIURE GESH: U 2uE N

sat satdni diva ratrau
sahasranyekavimsaiih /

Jjapo devydh samuddistah
pranasyé@nte sudurlabhah /] 156 [/

And this japa is . . . this automatic recitation of breath in twenty-
four hours takes place twenty-one thousand and six hundred times—
$at Sat@ni, six hundred, div@ rdtrau, in the day and night,
sahasrani ekavimsati, and twenty-one thousand. Twenty-one thou-
sand and six hundred times, this [automatic] recitation is done, in
twenty-four hours.

Japo devyah samuddigtah, and this recitation of the supreme en-
ergy is available to everybody.

Prianasyinte sudurlabhah, but, when it is being recited the way I
have taught to you, O Devi-I mean to give it more time and less
space-then it is sudurlabhah. It is very durlabha, pranasyante
sudurlabhah, this japa.

DEVOTEE: What is pranasyinte?

Siitras, prepared under the guidance of Swamiji. A slightly different ver-
sion of the last line of this verse is also found in the KST'S, vol. 9. Especial-
ly in light of Swamiji’s unique interpretation of verses 154-156 in the
present commentary, the inclusion of this verse is important to complete
the flow of meaning. [Editor’s notel
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SWAMIJL: Pranasyante means when the breath is disconnected
with one tuti. Pranasyante means “on the tuti of prana.”

We have classified the space of breath in sixteen futis. One tuti is
two finger spaces and one quarter. And, in these thirty-six finger
spaces, there are sixteen fufis.

Prianasyanie means when one tuti is abolished. When [one] tuti is
shortened, when [one] fufi is lessened, only fifteen #utis are there—
then that japa is durlabha. So, when you breathe in a lengthy way,
then it is durlabha japa.

Otherwise, everybody recites for twenty-four hours and nothing
has happened, nothing is happening.

But, when you breathe in fifteen tutis only—you give it more dura-
tion of time and less space—then it will be real japa.

And, afterwards, what you have to do? You have to lessen again an-
other tuti. Go on with fourteen futis, and afterwards, only on thir-
teen futis. Lessen the span of space.”® That is real japa.

And then you will see, after one or two weeks, you will be born
anew, you will get some substantial progress. That is real japa.

Otherwise, everybody is breathing in and out, day and night-like
asses, dogs, bears, beasts.

AT, |
T A9 HEy

PEIER I T = MIRET]
WS @S FY

TR {[{5‘1’[&'@'[: 1
ffweandiat g

RO, Il uell

223. This practice is described in more detail in Self Realization in Kash-
mir Shaivism 2:42-43, and also in Tantraloka 7* Ghnika.
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ityetatkathitam devi
paramamriteamuttamam /
etacca naiva kasyapi
prakisyam tu kad@cana [/ 157 [/
parasisye khale kriire
abhakte gurupadayoh /
nirvikalpematindm tu
virdnGmunnatdtmanam |/ 158 [/

Ityetat kathitarn devi param @mritam uttamam, O Devi, I have
put before you the supreme way where you will get yourself necta-
rized. This is the supreme nectar I have put before you.

You should never reveal this nectar to anybody: not to those who
are parasigya (the one who is a follower of other schools is
parasisya-to him you should not reveal this way of thought); not to
those who are khale, the one who is mischievous; not to those who
are kriire, the one who is hard-hearted; and not to those who are
abhakte gurupadayoh, the one who is not attached to the feet of the
master, who is not devoted to the feet of the master.

But to those who doubtlessly surrender before the master, to
them you must reveal this nectar.

Nirvikalpamaiinam: vikalpa means doubt; nirvikalpa means who
are doubt-less, who don’t put their own reasoning in between. Don’t
put questions; whatever comes from the lips of your masters, don’t
put your reason there.

DEVOTEE: Total surrender.

SWAMIJI: Total surrender—that is nirvikalpamatih.

When you have come to any master and given to him everything,
then there is no questioning, then there is complete surrender.

ALEXIS: But it's a big mistake to make that surrender before you
know who is this person.

SWAMIJI: Yes, that is quite true.

But once you have surrendered, there is no way out—finished!

And those who are viras (viras means [those] who don’t go into
detail, [into] these limited details of the here-and-there doings of
[their] masters—those are viras), to them, you must reveal this nec- .
tar.
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You should not go in details of the acts of your masters. Whatever
he is acting, in which way he acts, consider it divine. Then you will
rise. Otherwise you will fall and fall and fall and fall.

And unnatdtmanam, you should expand your mind. You should
have vast vision in your mind, unnatatmangm. Your &tma must be-
come unnata. Unnata means expanded.

TR eI
qraed fafdargan |

bhaktanam guruvargasye |
datavyam nirvisankayd@ /159

Bhaktanam guruvargasya, and, to those also who are devotedly
attached to masters, you must reveal to them this nectar that I
have already explained to you, without any hesitation,
nirvisankaya.

Otherwise, . . .

Tl T R &3
EATRFLTAH N 4R 1
HaRaaRE

pIB et

gramo rajyam puram de$ah
putradarakutumbakam [/ 159b [/

sarvametatparityajya
grahyametanmrigeksane | 160a

. .. grimo, if you have to abandon your own town, your own king-
dom, your own body, your own space, your own place, your own son,
your own wife, your own . . ., all that you must abandon, but you
must protect this supreme nectar that I have told you.
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e ReRER
el R 99 N 280 1l

kimedhirasthirairdevi
sthiram paramidari dhanam [/ 160b [/

Kimebhir asthirair devi, those are already to be detached, in the
end. You will be detached, you will be separated from your wife, you
will be separated from your body, you will be separated from your
house, you will be separated from your property, bank balance, ev-
erything, in the end.

What is there in it?

You must protect, you must have, this bank balance, this
supreme . . .

DEVOTEE: Unperishable.

SWAMIJL: . . . money of nectar.

TN 1Y STt
A 34 WA |

prand api praddtavyd
na deyam param@mritam | 161a

If you have to surrender your life also, you must surrender that,
but you must not be disconnected from this supreme nectar.

st gara

8ri devi uvaca

Now Parvati says:
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qaeq wered
qRIaTRE ZRT N 25

devadeva mahadeva
paritriptasmi sarmkara [/ 161b |/

O Lord, I am fully satisfied now.

TEAHSAE

AT TR |
EEIECE

£ FaEd = 1 2ER

ridray@malatantrasya
saramady@vadharitam /
sarvasaktiprabhed@nam
hridayam jiatamadya ca [/ 162 [/

Adya riidrayamala tantrasya s@ram avadharitam, today I have
understood the essence of the Tantra of Riidray@mala. The essence
of Riidrayamala Tanira I have today understood.

And sarva $akti prabhed@ndn hridayam, and I have understood
the heart and the essence of all the processes, all one hundred and
twelve ways.

And I have not only understood; adya ca, I have gained also; I
have achieved, that.

ERREICIERIEE]]
HUS AT BEE g N &k

ityuktv@nandita devi
kanthe lagnd sivasya tu /[ 163 [/
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And, in this way, Parvati was filled with bliss, and she embraced
Lord Siva and became one with Lord Siva.

So, there ends the language of transcendental love. This is the
language of transcendental love.

Jai Guru Dev
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