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consciousness as he penetrates his true nature. The sudden eruption
of this intuition (pratibhr) arouses in him a cry of amazement as he
transcends all thought - constructs and, perfectly absorbed in his own
nature, is liberated.

VII

The Path to Liberation

Essentially, Spanda doctrine is concerned with two matters. The first
is to impart to those who are fit to receive the teachings a deeper
understanding of the ultimate goal of life (upeya). When we have
understood what truly benefits us and is worth attaining and what, on the
contrary, is of no real value but stands in the way of this attainment, we can
begin to make progress towards our goal. This is Spanda doctrine's second
concern, namely, to show the way in which we can develop spiritually
through Siva's grace and the right application of the means to realisation
that it teaches. When both these aspects of the teaching have been
correctly understood and applied, the Spanda yogi achieves a clear and
permanent realisation of his goal and is liberated, thus fulfilling the
ultimate aim of the teaching. The Doctrine of Vibration is not meant for
the spiritually dull. It is not for the worldly whose consciousness, clouded
by ignorance, is as if dreaming, even during the waking state of daily life,
the dream of its own thought constructs.' The teachings are meant for
those who are awake (prabuddha), those who, full of faith and reverence,
are always alert and intent on discerning the true nature of ultimate reality.

This reality is understood in three basic ways. The first is purely
transcendental. The Stanzas choose this aspect as the one which formally
defines it most specifically. Ultimate reality transcends all the opposites,
including subject and object. This does not mean, however, that it is an
unconscious void,2 a mere absence of all existence. In fact, this negative
characterisation of reality (which includes also a denial of all that is
unconscious) implies a positive immanence in which the opposites are
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united in the oneness
universal

of pure
activity.

consciousness that is equally Siva and
Spanda, His These two seemingly contrasting aspects
are reconciled in the third, namely, reality understood as the essential
nature of all things. Although universal and everywhere the same, it is
understood to be the essential and specific nature of each existent as its
'own nature' (svabhava). In the case of the individual soul it is even more
specific, more personal as his own `own nature' (svasvabadva). Belonging
to none other than oneself it is the pure subjectivity who perceives,
experiences, enjoys, reflects, thinks and senses as well as being the
conscious agent who creates every possible form of experience in all the
states of consciousness.? The liberating knowledge of reality thus
corresponds to our regaining possession of ourselves (svatmagraha). We
must lay hold of ourselves and abide in our authentic nature. Reality
coincides with our own most fundamental state of being (svasthiti), free of
all contrasts and contradictions. Once we have overcome the negative
forces that arise from our ignorance and prevent us from abiding in
ourselves, we are liberated. To do this, we must penetrate through the
pulsing fluctuations of objectively experienced states and perceptions at
the surface level of consciousness and gain insight into the timeless rhythm
of our own nature manifest in the universal arising and falling away of all
things. We are not freed of the trammels of perpetual change by setting it
aside; on the contrary, we must gain insight into the recurrent cycles of
creation, persistence and destruction, or else be bound by our ignorance.4

This spiritual ignorance consists essentially of our contracted state of
consciousness and so can only be effectively countered by expanding its to
reveal our own authentic nature as this expanded state itself, which is the
universal vibration (,Oman vaspanda) of consciousness. The Spanda. yogi
treads the Path of Consciousness Expansion. The movement from the
contracted to the expanded state marks the transition from ignorance to
understanding, from the dispersion and incompleteness of a form of
consciousness entirely centred on an objectively perceived and discursively
represented reality to a direct, intuitive awareness of the unity and integral
wholeness of our own absolute Spanda nature. Along the way to this
supreme realisation consciousness develops, as veil after veil is lifted, until
it becomes full and perfect in the absolute which encompasses within itself
all possible formats of experience. As Abhinava says:.

[This realisation] is the supreme limit of plenitude and as such there
can be no higher attainment. Any [other] attainment [we can], conceive
issues from a state that falls short of [this] perfection. Once [this]
uncreated fullness has been attained, pray tell, what other fruit cab there
be [beyond it] ?6
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The fettered soul's contracted state of consciousness binds him
because he is deprived thereby of the subtle, intuitive insight into the
underlying unity of existence

easily
and his attention is focused instead on its

gross, outer diversity apparent to everybody, however restricted his
consciousness may be.' However, although the fettered soul in this
state is ignorant of this unity, this does not mean that his knowledge of
diversity is false. Ignorance entails a form of knowledge which, although
quite correct, is binding.$ We are not absolutely ignorant of reality for if
we were w'e would be totally unconscious. Spiritual ignorance is always
linked with some degree of consciousness. Those subject to the round of
birth and death are not inert clods of earth.9 Thus, although ignorance
obscures consciousness, it is wrong to think of it, as dualist Saivites do, in
terms of a defiling impurity that shrouds it like a cloth covering a jar.I"
Spiritual ignorance can be nothing but consciousness itself, albeit in a
limited state. Siva, Who is universal consciousness, is the innate nature of
both its contracted and expanded states," both of which are forms of
knowledge, namely:

1) Supreme Knowledge (parajñána) defined as the revelation of one's
own innate nature as the one reality which is the Being of all things.12

2) Inferior Knowledge (aparajñdna) which Jayaratha explains results
from the mental activity (vydpára) of the individual subject whose
consciousness is contracted. It consists of the mental representations
(vikalpa) he forms of himself and his object, of the type 'I know this'." The
lower knowledge obscures the higher and binds the soul by breaking up his
direct, pervasive awareness of his own pure consciousness nature, free of
mental representation." The Stanzas on Vibration teach:

Operating in the field of the subtle elements, the arising of mental
representation marks the disappearance of the flavour of the supreme
nectar of immortality; due to this [man] forfeits his freedom.)]

As we have already seen,16 three factors are necessary for perception
and thought to be possible, namely, the perceiving subject, the means Of
knowledge and the object perceived. Rajanaka Rama, in his commentary
on the Stanza cited above, explains at length that these three factors
correspond to three major divisions in the lower thirty -one categories of
existence, namely:

I) The object. This consists essentially of the five primary
sensations which are the subtle elements (tanmeara) of smell, taste, sight,
touFh and sound along with the five gross elements earth, water, fire,
air and ether of which these sensations are the perceivable qualities.
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2) The means of knowledge. This consists of the senses and the
inner mental organ.

3) The subjecí. At this level, the subject is the individual soul
(purusa) whose consciousness is contracted by the five obscuring
coverings (kañcukas) of limited knowledge and action, attachment,
natural law and time along with Maya, their source.

All these categories belong to the Impure Creation (asuddhasrsli),
which is the sphere of Maya where the lower order of knowledge operates
and subject and object are divided. Above them are five more categories
which belong to the Pure Creation (suddhasrsli) where subject and object
are still united. The highest of those categories are Siva and Sakti.
Combined they represent the state of pure `I' consciousness and its sentient
subjectivity (upalabdhrtá), respectively. The next category is called
Sada iva. Here faint traces of objectivity appear in the pervasive,
undivided consciousness of Siva and Sakti. Consciousness, now full of the
power of knowledge (jñänasakti), views the All in a state of withdrawal
(nimesa), shining within, and at one with its own nature. `I' consciousness
predominates over 'this' consciousness which it encompasses in the
awareness that: 'I am this [universe]' (aham -idam). Next comes the
category `Ìsvara' corresponding to the awareness: `this (universe) is me'
(idam aham). `This' consciousness takes the upperhand over 'I'
consciousness and unfolds externally full of the creative power of action
(kriyasakti). The All now becomes more clearly manifest as an
independent reality. It is still experienced as one with consciousness butis
no longer fully merged within it. Finally, when both subjective and
objective aspects share an equal status in the two -fold awareness that: 'I
am this (universe) and this (universe) is me (ahamidam - idamaham)', Pure
Knowledge (suddhavidyá), the last of these categories, emerges.

The pure categories are the experience of the impure categories when
they are recognised to be one with consciousness. They are experienced
within the domain of the pure universal subject the enlightened yogi
realises himself to be. Mental representations (vikalpa) emerge from this
pure awareness and subside into it in consonance with the rhythm of the
emanation and withdrawal of the lower categories. Impelled by the
universal will, this movement is spontaneous and free. Free of all hopes
and fears the enlightened yogi sees all things as part of this eternal cosmic
game, played in harmony with the blissful rhythm of his own sportive
nature at one with all things. The Stanzas on Vibration teach:

Everything arises [out of] the individual soul and he is all things.
Being aware of them, he perceives his identity [with them]. Therefore
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there is no state in the thoughts of words or [their] meanings that is not
Siva. It is the enjoyer alone who always and everywhere abides as the
object of enjoyment. Or, constantly attentive, and perceiving the entire
universe as play. he who has this awareness (sarpvirti) is undoubtedly
liberated in this very life»

According to the Doctrine of Vibration, only liberation in this life
(jivanmukti) is authentic liberation." Liberation after death (videha-
mukti) in some form of disembodied state free of all perceptions and
notions of the world of diversity is not the ultimate goal. Ksemarája
stresses that liberation is only possible by realising one's own identity with
the whole universe, however difficult this may óe,19 Similarly, he
maintains that the suspension of all mental and sensory activity, which
takes place in the introverted absorption of contemplation with the eyes
closed (nimilanasamadhi) that leads to identification with transcendent
consciousness is complemented and fulfilled by the cosmic vision had
through the expansion of consciousness that takes place in contemplative
absorption with the eyes open (unmilanasamádhi).20 Consequently,
Ksemarája explains that the first of the three sections, into which he
divides the Stanzas, deals with the former mode of contemplation and the
second section with the latter. Significantly, the last Stanza of the second
section ends with the declaration that `this is the initiation that bestows
Siva's true nature... In other words, this realisation, attained through the
expanding consciousness of contemplation with the eyes open, initiates the
yogi into the liberated state, which is identification with Siva whose body
is the universe.22

In order to attain this expanded state of liberated consciousness, the
yogi must find a spiritual guide because the Master (guru) is the means to
realisation.23 The Master is for his disciple Siva Himself for it is he who
through his initiation, teaching and grace, reveals the secret power of
spiritual discipline.24 Instructing in the purport of scripture he does more
than simply explain its meaning: he transmits the realisation it can bestow.
The Master is at one with Siva's divine power through which he enlightens
his disciple. It is this power that matters and makes the Master a true
spiritual guide,25 just as it was this same power that led the disciple to him
in his quest for the path that leads to the tranquility that can only be found
'in the abode beyond mind'.26 The Master is the ferry that transports the
disciple over the ocean of thought " if, that is, the disciple is ready. The
disciple must be 'awake' (prabuddha),28 attending carefully to the pulse of
consciousness. This alert state of wakefulness is at once the keen sensitivity
of insight as well as the receptivity of one who has no other goal to pursue
except enlightenment.
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The highest, most perfect relationship the disciple can have with his
Master is such as it is with Siva Himself: one of identity. The exchange
that takes place between them is an internal dialogue within universal
consciousness, their common identity (svabháva). Limiting itself to a
point source (anti) and obscured by the thought constructs born of doubt
and ignorance, consciousness assumes the guise of the disciple who seeks
to attain the expanded fullness of his Master's consciousness. 29 The
Master, on the other hand, embodies the aspect of consciousness which
responds to the inquiring consciousness of his disciple.30 Free of the
notions of 'self' and 'other', when the disciple is liberated by his grace, it is
the Master who in reality liberates himself.31

Although Ksemaraja assures us that the Master can by himself
enlighten his disciple by the initiation he imparts to him32 and the other
means (yukti)33 he adopts, even so, he is not the only guide on the path.
Apart from the Master there is scripture and, above all, one's own personal
experience,34 because, as Abhinava says:

The knowledge [acquired] by gradually [coming to understand the
meaning of] the scriptures and following the Master [who knows them]
leads, [when] confirmed for oneself, to the realisation of one's own
identity with Bhairava.35

It is important to know the scriptures. God reveals Himself through
them; they are one of the forms in which He is directly apparent in this
world.36 They teach man what is worth attaining and what should be
avoided37 and so like a boat convey him across the ocean of profane
existence (satnsára) to the other shore where God's true nature is revealed
to him.38 However, the study of the scriptures is of value only if
accompanied by the spiritual knowledge that results from personal
experience. Mahesvaránanda writes:

Being well versed in the nature of Deity is one thing, but being well
versed in the sacred scripture is another, just as the peace of that Abode
is one thing and what worldly people experience is another.39

Vasugupta, who found the Sivasútra, knew the means to realisation
(yukti) as well as the scriptures and had fully experienced the one ultimate
reality. Therefore, Ksemarája declares him to be amongst the best of
teachers .e The Stanzas on Vibration (that Ksemarája attributes to
Vasugupta) accordingly transmit the secrets of the Sivasútra in accord
with scripture, sound reasoning and personal experience.41 The latter is
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particularly important for the Spanda yogi; he is not interested in wasting
his time in useless discussion about the experience of consciousness
expansion and its fruits, for that can only be known for oneself.42 The yogi
can achieve this experience either through faith in the Master or personal
insight (svapratyayatah) acquired by unswerving devotion to God.
Ksemarája accordingly quotes a passage from the Bhagavadgitd where
Krsna says:

Those I deem to be the best yogis who fix their thoughts on Me and
serve Me, ever integrated [in themselves], filled with the highest faith.°'

But while the yogi's development depends on faith and personal
experience of the higher states of consciousness, he can, and must,
strengthen his conviction in the light of reason. When reason (upapatti)
and direct insight (upalabdhi) work together, they serve as a means to
liberation. Reason alone cannot help us, but when it is based on an
intuitive insight of fundamental principles along with a direct experience
of reality, error is eradicated and the yogi is freed ?^ In this way the
Awakened yogi realizes his inherent spiritual power (svabala) with which
he exerts himself to distinguish between the motions of individualised
consciousness and the :universal vibration (sámdnvaspanda) of the
collective consciousness that is their ultimate ground and firm
foundation at Thus, although the doctrine taught in the Stanzas on
Vibration accords with scripture,46 it is supported by reason and above all
by personal experience. Thus, for example, the seventeenth Stanza
describes the difference in the manner in which the Well Awakened and the
unawakened experience their own nature (átmopalambha),47 while the
eighteenth describes the experience of the Well Awakened in the three
states of waking, dreaming and deep sleep?" Indeed, Rájanaka Rama, one
of the commentators, explains that the first sixteen Stanzas establish on
the basis of personal experience (svanubhava) that one's own true nature is
independent of the body.49 Similarly, the remaining Stanzas also discuss
the direct experience of one's own nature, but this time as the unity of all
things. This direct experience, in its diverse aspects, is both the means by
which the yogi develops his consciousness as well as his ultimate goal.

Spanda practice is based solely on the processes inherent in the act of
awareness and hence on the self- evident (svatahsiddha) fact of being
conscious. Even so, this does not mean that sound argument is useless.
Right reasoning clears the understanding of false notions; it uproots, as it
were, the tree of duality.. Leading the pilgrim on the path of truth along
the right road of the highest doctrine, it protects him from falling to lower
views. As such, it is the best limb of Yoga and, indeed, the oniy truly

-
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means (yukti)33 he adopts, even so, he is not the only guide on the path. 
Apart from the Master there is scripture and, above all, one's own personal 
experience,34 because, as Abhinava says: 

The knowledge [acquired] by gradually [coming to understand the 
meaning ofJ the scriptures and following the Master [who knows them] 
leads, [when] confirmed for oneself, to the realisation of one's own 
identity with Bhaira~a.'~ 

It is important to know the scriptures. God reveals Himself through 
them; they are one of the forms in which He is directly apparent in this 
world.36 They teach man what is worth attaining and what should be 
avoided3' and so like a boat convey him across the ocean of profane 
existence (samsdra) to the other shore where God's true nature is revealed 
to him.38 However, the study of the scriptures is of value only if 
accompanied by the spiritual knowledge that results from personal 
experience. Maheivarananda writes: 

Being well versed in the nature of Deity is one thing, but being well 
versed in the sacred scripture is another, just as the peace of that Abode 
is one thing and what worldly people experience is another.j9 

Vasugupta, who found the ~ivasiitra, knew the means to realisation 
(yukri) as well as the scriptures and had fully experienced the one ultimate 
reality. Therefore, K~emar3ja declares him to be amongst the best of 
teachers.40 The Stanzas on Vibration (that KvemarFija attributes to 
Vasugupta) accordingly transmit the secrets of the ~ivasiitra in accord 
with scripture, sound reasoning and personal experience.41 The latter is 

particularly important for the Spanda yogi; he is not interested in wasting 
his time in useless discussion about the experience of consciousness 
expansion and its fruits, for that can only be known for oneself.4' The yogi 
can achieve this experience either through faith in the Master or personal 
insight (svapratyayatah) acquired by unswerving devotion to God. 
Ksemars~a accordingly quotes a passage from the Bhagava&itM where 
Krsna says: 

Those I deem to be the best yogis who fix their thoughts on Me and 
serve Me, ever integrated [in themselves], filled with the highest faith.4' 

But while the yogi's development depends on faith and personal 
experience of the higher states of consciousness, he can, and must, 
strengthen his conviction in the light of reason. When reason (upapatti) 
and direct insight (upalabdhi) work together, they serve as a means to 
liberation. Reason alone cannot help us, but when it is based on an  
intuitive insight of fundamental principles along with a direct experience 
of reality, error is eradicated and the yogi is freed.44 In this way the 
Awakened yogi realizes his inherent spiritual power (svabala) with which 
he exerts himself to distinguish between the motions of individualised 
consciousness and the .yrsiversal vibration (sdmdnyaspanda) of the 
collective consciousness that is their ultimate ground and firm 
foundation.45 Thus, although the doctrine taught in the Stanzas on 
Vibration accords with scripture,46 it is supported by reason and above all 
by personal experience. Thus, for example, the seventeenth Stanza 
describes the difference in the manner in which the Well Awakened and the 
unawakened experience their own nature (atmopalambha),47 while the 
eighteenth describes the experience of the Well Awakened in the three 
states of waking, dreaming and deep sleep.48 Indeed, Rajanaka Rama, one 
of the commentators, explains that the first sixteen Stanzas establish on 
the basis of personal experience (svdnubhava) that one's own true nature is 
independent of the body.49 Similarly, the remaining Stanzas also discuss 
the direct experience of one's own naJure, but this time as the unity of all 
things. This direct experience, in its diverse aspects, is both the means by 
which the yogi develops his consciousness as well as his ultimate goal. 

Spanda practice is based solely on the processes inherent in the act of 
awareness and hence on the self-evident (svatahsiddha) fact of being 
conscious. Even so, this does not mean that sound argument is useless. 
Right reasoning clears the understanding of false notions; it uproots, as it 
were, the tree of duality.50 Leading the pilgrim on the path of truth along 
the right road of the highest doctrine, it protects him from falling to lower 
views. As such, it is the best limb of Yoga and, indeed, the oniy truly 
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effective one.51 Right reasoning is based on, and ultimately blossoms fully
into, the Pure Knowledge (suddhavidt'ä) that: 'I am this universe and this
universe is me',52 In this way argument not only sustains doctrine but also
leads to the firm conviction that results in. and essentially is, the
recognition of one's own authentic identity as Siva.

All those who have commented on the Stanzas on Vibration,
particularly Ksemarája, are concerned to establish on a sound logical basis
that the intuitive awareness of one's own inherent existence is valid. The
Doctrine of Vibration seeks to show the Awakened yogi the way in which
he can make the experience of his own pure subjectivity, the pulse of
consciousness, permanent. It therefore concerns the experiencing subject
most intimately. This is true of the philosophy of Recognition of the
Pratyabhijñá school as well. However, the liberating recognition of one's
own authentic identity that it teaches allows for no intermediary between it
and the lower states of consciousness. The yogi must grasp reality directly
in an instant. This is only possible through a firm conviction of the Selfs
supreme identity, and argument in the philosophy of Recognition serves a
key role to instil this conviction in him. The Doctrine of Vibration, on the
other hand, chalks out a path to this recognition through the experience of
Spanda based on practice (abhyasa),53 and so argument plays a secondary
role. Thus, although Ksemarája insists that an understanding of the
philosophy of Recognition is essential for the Spanda yogi, he excuses
himself with the 'tender hearted' who prefer the intimacy of a personal
experience of Siva and His Spanda nature, rather than the intricacies of
philosophy. Accordingly, when his discussion begins to seem too long and
complex he refers his reader to the Pratyabhijñá to find there the
arguments which establish the permanent existence of the Self.54 His need
to philosophise and refute possible objections is not however entirely his
own. As he himself points out, the author of the Stanzas on Vibration
similarly takes time, at least in one place, to do the same even though
philosophy is clearly not his main concern.55 Let us return now then to that
which does concern Spanda doctrine directly, namely, practice.

The Means to Realisation

As a sequel to this book we will publish a translation of the Stanzas on
Vibration along with a number of hitherto untranslated commentaries. In
that work we will present an analysis of the practices and doctrines taught
in the Stanzas to show how commentators have interpreted and extended
them further by their own contributions drawn from various sources.
Therefore, in order to avoid unnecessary repetition, we conclude this
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volume with a brief exposition of the basic principles underlying Spanda
practice framed in the wider context of Kashmiri Saivism as a whole. We
are aided in this task by Abhinavagupta's brilliant synthesis of Saiva
Tantra into Trika doctrine presented by him in the Light of the Tantras
Tanträloka). There, he divides all practice into four basic categories

which he calls the 'Fourfold Knowledge' (jñänacatuska).56 These four
categories are exemplified by the many means to realisation presented in
the course of his systematic exposition of the Saiva ritual, cosmography,
theology, metaphysics and Yoga that he incorporates into Trika.

Abhinavagupta himself realised the highest levels of consciousness
through this 'Four -fold Knowledge' taught him by his Trika teacher,
Sambhunátha.57 This great yogi taught Abhinavagupta much about the
rituals and practices of the Saiva Tantras known in Kashmir, particularly
the Malinivijavottaratantra upon which the Light of the Tantras is
avowedly based. Even so, Sambhunátha was not himself a native of
Kashmir but, coming from outside, probably brought with him new
interpretations of the Tantras which contributed to the further
development of the Tantric schools of Kashmiri Saivism.58 Thus,
although three of the four categories of practice are defined in the
Malinivijaya, there is no evidence to suggest that they were known, or in
any way extensively applied as categories of interpretation, by anyone
before Abhinavagupta. They do, nonetheless, characterise remarkably
well the forms of practice outlined in Kashmiri Saiva works that precede
him.59 This is particularly true of the Sivasútra and, consequently, of the
Stanzas on Vibration which is closely related to it.6° Significantly, only
Ksemarája finds these categories of practice exemplified in these works.
As he was a direct disciple of Abhinava, this should not surprise us. Again,
that other writers do not do so indicates nothing more than the fact that
they lived before Abhinava and so had no knowledge of them. It does not
mean that they are not applicable to Spanda practice. Indeed, Ksemarája
makes an important contribution to a deeper understanding of it by
locating it in this wider context. Significantly, he calls the three sections of
the Sivasútra 'Expansions of Consciousness' (unmesa). Although this is
one of many possible ways of naming sections or chapters of a Sanskrit
work,ó1 clearly what Ksemarája is implying is that each section of the
Sivasútra deals with one of the three basic formats of practice that leads to
consciousness expansion.ó2 Thus although the Spanda texts themselves do
not attempt to present a universal typology of spiritual discipline, Spanda
practice can be, and has been, characterised in terms of these basic types
which we shall now outline.

Abhinavagupta calls each category of practice a 'means to realisation'
(upäya). This does not imply that there is just one means to realisation
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belonging to each category, but rather that all forms of spiritual discipline
are based on one or other of these principles. Once we have understood
clearly what these principles are, we can identify the categories to which
any given practice belongs. Kashmiri Saivism does not reject any form of
spiritual discipline which genuinely elevates consciousness. It is, in a sense,
a science of spirituality which allows for the possibility that any discipline
may be effective, although some may be more so than others. While no
limit is set on the number of possible means to realisation the yogi may
adopt, he should dedicate himself to the means most proximate to the
reality he seeks to know.63 Accordingly, the Master first instructs in the
highest means and then tries lower ones if he fails to liberate his disciple.
Thus the first section of the Sivasiitra, according to Kten ,raja, deals with
the Divine Means (sámbhavopdya), which is the highest of the three."
The second section is concerned with the Empowered Means (.saktopdva)
and the last with the Individual Means (dnavopáya), which is the lowest.
Again, although the Málinivijayatantra defines the lowest means first,
when Abhinava quotes from it, he starts from the highest. He also explains
them individually in this order in separate chapters of his Light of the
Tantras. Developing in different ways from differing initial states, the
three types of practice lead to corresponding forms of mystical absorption
(samávesa) that, although fundamentally identical, are distinguished on
this basis and defined accordingly as follows:

The Divine (sdmbhava) form of mystical absorption is said to be
that which is born of an intense awakening of consciousness [brought
about by the Master in the disciple]RS free of all thought - constructs.

'Empowered' (Salta) is the name given here to the mystical
absorption attained by pondering mindfully (cetasd) on reality [directly],
unmediated [by other means, be it] the recitation of Mantra (uccara) [or
anything else].

The absorption attained by the recitation of Mantra, postures of the
body (karana), meditation, the mystical letters ( varna) and the formation
of supports (sthanaprakalpana) is rightly called 'Individual' (dnava).66

Basically, these definitions characterise the three categories of
practice in the following manner:

The Divine Means (fambhavopáya). This means functions within the
undivided realm of Siva's pure consciousness which, free of all thought-
constructs, is the universal subject Who contains within Himself all
objectivity. Practising this means the yogi is carried to the supreme level
of consciousness by a powerful and direct awareness of reality awakened
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in him by Siva's grace through which he attains identity with Siva without
resorting to any form of meditation.67

The Empowered Means (sáktopáya), The practices belonging to this
means are all internal. They function within the mental sphere ((etas) by
reconverting thought (vikalpa) back into the pure consciousness which is
its source and essence. Practice here is centred on the flux of perception
(pramarna) through which the cyclic activity of the powers of the senses and
mind merge with the cycle of universal consciousness (aarnvic. okra).

The Individual Means (anavopaya). This means operates in the individual
soul's (anu) sphere of consciousness. Any spiritual discipline which
involves the recitation of Mantras, posturing of the body, meditation on a
particular divine or cosmic form and concentration on a fixed point, either
within the body or outside it, belongs to this category. This Means, like
the Empowered Means, is concerned with the purification of thought
(vikalpasarnskära), which in this case is achieved through the
contemplative absorption that results from a meditative awareness
sustained by objective supports. These, ranging from subtle to gross, may
be centred in the intellect, vital breath and body or external physical
objects. Included therefore, in this means are all forms of outer ritual.

It is in the sphere of Siva's power that a distinction arises between
Him as the goal and the means to attain to Him (upeyopáyabháva). It is
here also that Siva freely chooses to create the many means to realisation68
as aspects of His power which reveal the freedom of His universal
consciousness. Thus, corresponding to the four basic categories of
practice, there are four basic aspects of Siva's power. Ranging from the
highest to lowest, these are the powers of bliss, will, knowledge and action.
Again, these means operate on the three levels of Siva's universal
manifestation while the fourth means Anupava is transcendental.
These levels are the Supreme (para), Middling (par pars) and Inferior
(apara), which correspond to the perception of unity (abheda), unity -in-
diversity (bhedábheda) and multiplicity (bheda).b9 According to Trika
doctrine these levels correspond to those of Siva, Sakti and the individual
soul (nara) respectively.

We can also distinguish between types of practice according to the
manner in which they develop. Thus, some reach their goal instantly
without any intervening stages (akrama) through an intense act of will.
Other practices develop in parallel with the cognitive processes operating
within consciousness which are, as we have seen, explicable only in terms
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of a succession of simultaneously experienced metaphysical events. Based
on a direct intuition of reality which, although immediate, matures
progressively as the factors which obscure it are removed, these practices
are both direct as well as successive (kramäkrama). Finally, there are those
practices that develop progressively as consciousness unfolds in successive
stages (kranna). The three categories of practice can be distinguished in this
way because they are each related to different phases in the cognitive cycle.
Each act of perception starts with a direct intuition of objectivity in its
most generic form through the initial awareness the subject has of himself.
He then defines his specific object by dividing it off from all others to
analyse it part by part through a series of mental representations of a
discursive order confined to the object previously determined70 by the
subject's direct intuitive awareness. This intuition, independent of thought
and objectivity71 and hence free of all gradations (täratamya), is the form
of awareness the yogi who practices the Divine Means (. ambhavopäya)
exercises. It is the consciousness of the subject free of all thought -
constructs (avikalpa), comparable to the initial certainty we have that two
and two equals four without need of further analysis. Practising the
Empowered Means (säktopäya) the yogi links together the discrete parts
with the whole, that is, himself as the subject with his object, through the
flux of the means of knowledge (prama a) which flows between them. It
is like adding two and two together. The Individual Means (änavopäya)
deals with the diversity and relative distinctions between particulars. It is
like counting one to four to arrive at the answer we intuited originally.
Thus although the means are diverse and correspond to different levels of
consciousness, this does not affect their ultimate goal.72 By practising any
one of these means we can achieve both liberation and all the yogic powers
(siddhi) which issue from the perfection of practice.73 Every means is, from
this point of view, the supreme means. Abhinava explains:

Although the causes may be various, the result, that is, the
destruction, disappearance and removal of impurity (mala) and the
power which determines it, is nevertheless one, just as a jar can be
destroyed [in various ways].74

Although the principal categories of practice are three (not counting
anupaya), these are again divisible into innumerable secondary varieties to
suit the level of consciousness and capacity of each aspirant. If the yogi
fails to achieve absorption by practising one means, he must appeal to
others. Thus, for example, while practising the Empowered Means
(säktopäya) he may sometimes need to resort to practices belonging to the
Individual Means (änavopäya). Thus, the three means become six if we
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add those mediated by others. This number is again multiplied by two
according to whether they reach completion or not and again by two
according to whether practice is blocked by extrinsic factors or progresses
smoothly. The number of means thus becomes twenty -four. As the
possible impediments to progress are countless, the means to overcome
them are equally so; in actual fact there is no end to the number of means
that may need to be applied by different people in various circumstances.75
The means we adopt is not, however, a matter of personal choice. Reality
reveals itself to the degree in which ignorance is removed and this, in a
sense, takes place independently of our efforts. Siva manifests His true
nature as He chooses, whether in all its fullness at once, or successively,
part by part.76 The yogi, in order to make progress, must be empowered by
the grace of Siva's enlightened consciousness. When permeated by the
power of Siva's grace (saktipäta), the powers of will, knowledge and action
operating through the means to realisation are directed to a complete and
unwavering insight into the true nature of reality. Then the yogi discovers
that the pure knowledge (pramitibhäva) of universal consciousness
inwardly manifests as every act of will and each perception, and outwardly
as action. This realisation is consciousness free of all means (anupäya-
sarpvitti). Although there is nothing more for the yogi to do at this level,
the flow of awareness in this state is a sort of means a `No -means
means' a Pathless Path', to which we now turn our attention.

For a tabular arrangement of this material, see table 1.

No-Means (Anupáya)

It is possible to penetrate into supreme consciousness directly without
the mediation of any means.77 In fact, all means ultimately lead to the
practice of `No- means' for it is the direct experience reality has of itself as
the uninterrupted awareness (aviratänuttarajñäpt078 the yogi acquires
when he penetrates into his true nature. `No practice' is the only practice
which conforms fully to reality ;79 Consciousness is ever revealed; it cannot
be sullied by anything outside it. Nothing can be added or subtracted from
its fullness. Those who are ignorant of this fact fall to the lower levels of
consciousness and so have to practice.80 When the uninterrupted
consciousness and bliss, the subtle inner nature of all things, are
submerged below the horizon of awareness by the power of ignorance we
lose sight of our own authentic identity and experience it as if it were
distant from us, like a goal to be attained. But as Abhinava explains:

of a successioa~ of simultaneously expeienced metaphysical events. Based 
on a direct intuition of reality which, although immediate, matures 
progressively as the factors which obscure it are removed, these practices 
are both direct as weEl as successive (kramsTkvama). Finally, there are those 
practices that develop progressiveiy as consciousness unfolds in successive 
stages (.krama). The three categories of practice can be distinguished in this 
way because they are each related to different phases in the cognitive cycle. 
Each act of perception starts with a direct intuition of objectivity in its 
most generic form through the initial awareness the subject has of himself. 
He then defines his specific object by dividing it off from all others to 
analyse it part by part through a series of mental representations of a 
discursive order confined to the object previously determined70 by the 
subject's direct intuitive awareness. This intuition, independent of thought 
and ob~ectivity~l and hence free of all gradations (tcSratamya), is the form 
of awareness the yogi who practices the Divine Means (Sdmbhavopdya) 
exercises. It is the consciousness of the subject free of all thought- 
constructs (avikalpa), comparable to the initial certainty we have that two 
and two equals four without need of further analysis. Practising the 
Empowered Means (Sdktopdya) the yogi links together the discrete parts 
with the whole, that is, himself as the subject with his object, through the 
flux of the means of knowledge @ramdna) which flows between them. It 
is like adding two and two together. The Individual Means (dnavopdya) 
deals with the diversity and relative distinctions between particulars. It is 
like counting one to four to arrive at the answer we intuited originally. 
Thus although the means are diverse and correspond to different levels of 
consciousness, this does not affect their ultimate goal.72 By practising any 
one of these means we can achieve both liberation and all the yogic powers 
(siddhi') which issue from the perfection of pra~t ice .~3 Every means is, from 
this point of view, the supreme means. Abhinava explains: 

Although the causes may be various, the result, that is, the 
destruction, disappearance and removal of impurity (mala) and the 
power which determines it, is nevertheless one, just as a jar can be 
destroyed [in various ways1.74 

Although the principal categories of practice are three (not counting 
anupiiya), these are again divisible into innumerable secondary varieties to  
suit the level of consciousness and capacity of each aspirant. If the yogi 
fails to achieve absorption by practising one means, he must appeal to 
others. Thus, for example, while practising the Empowered Means 
(Sdktopdya) he may sometimes need to resort to practices belonging to the 
Individual Means (dnavopd.~~).  Thus, the three means become six if we 

add those mediated by others. This number is again multiplied by two 
according to  whether they reach completion or not and again by two 
according to whether practice is blocked by extrinsic factors or progresses 
smoothly. The number of means thus becomes twenty-hur, As the 
possible impediments to progress are countless, the means to overcome 
them are equally so; in actual fact there is no end to the number of means 
that may need to be applied by different people in various cir~umstances.~5 
The means we adopt is not, however, a matter of personal choice. Reality 
reveals itself to the degree in which ignorance is removed and this, in a 
sense, takes place independently of our efforts. Siva manifests His true 
nature as He chooses, whether in all its fullness at once, or successively, 
part by part.76 The yogi, in orderto make progress, must beempowered by 
the grace of ~ i v a ' s  enlightened consciousness. When permeated by the 
power of Siva's grace (Saktipdta), the powers of will, knowledge and action 
operating through the means to realisation are directed to  a complete and 
unwavering insight into the true nature of reality. Then the yogi discovers 
that the pure knowledge (pramitibhiiva) of universal consciousness 
inwardly manifests as  every act of will and each perception, and outwardly 
as action. This realisation is consciousness free of all means (anupdya- 
sayvitti). Although there is nothing more for the yogi to  do a t  this level, 
the flow of awareness in this state is a sort of means-a 'No-means 
means9--a 'Pathless Path', to which we now turn our attention. 

For a tabular arrangement of this material, see table 1. 

No-Means (AnupHya) 

It is possible to penetrate into supreme consciousness directly without 
the mediation of any means.77 In fact, all means ultimately lead to the 
practice of 'No-means' for it is the direct experience reality has of itself as 
the uninterrupted awareness (a~iratdnuttarajfidpti')~~ the yogi acquires 
when he penetrates into his true nature. 'No practice' is the only practice 
which conforms fully to reality.79 Consciousness is ever revealed; it cannot 
be sullied by anything outside it. Nothing can be added or subtracted from 
its fullness. Those who are ignorant of this fact fall to the lower levels of 
consciousness and so  have to pra~tice.~O When the uninterrupted 
consciousness and bliss, the subtle inner nature of all things, are 
submerged below the horizon of awareness by the power of ignorance we 
lose sight of our own authentic identity and experience it as  if it were 
distant from us, like a goal to  be attained. But as Abhinava explains: 
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Those who are purified by this supremely real consciousness firmly
affirmed within them become well established on the path of the absolute
(anunara) and are not bound by practice.°

In fact, there is nothing we can do to free ourselves.82 All forms of
practice, whether internal or external, depend on consciousness and so
cannot serve as a means to realise it.83 He who seeks to discover this reality
by practice is like a man who tries to see the sun by the light ofa firefly.84
Those who are in the realms of 'No- means' (anupdya) recognise that the
light of consciousness shines as all things. All the opposites merge and
their seeming contradiction is resolved. Liberation and bondage become
synonymous just as the words 'jar' and 'pot' indicate the same object.85
No -means (anupt{va) is the experience of the absolute (anuttara) beyond
both transcendence and immanence (Siva and Sakti). Undefinable and
mysterious, it is neither existent (sat) nor non- existent (asap), neither
is it both nor neither.86

Not grounded in anything, this [Light] is not energy, the Great
Goddess; nor is it God, the power - holder, because it is not the foundation
of anything. It is not an object of meditation because there is none who
meditates, nor is it he who meditates because there is nothing to meditate
on. It is not an object of worship because there is none to worship it, nor
is it the worshipper because there is nothing to worship. This all -
pervasive [reality] is not Mantra, not that which is expressed by Mantra,
nor he who utters it. This [reality], the Great God (mahesvara), is not
initiation, the initiator or the initiated a'

To all intents and purposes Anupáya is liberation itself. It is the
eternal fullness of consciousness, which is already liberated before we even
begin to practice (ádimukta). Those who reach this level of practice do not
need to exert themselves at all to grasp reality everywhere constantly
present.88 Anupáva is the way of bliss (ánandopáta); it is the untroubled
rest within one's own nature (svátmavisrdnti) experienced when the
redognition dawns that it is this whichappears as all things. At that instant
the powers of will, knowledge and action merge into the bliss of
consciousness:

In this way, even supreme knowledge, divested of all means, rests in
the power of bliss said to be [the presence] of the absolute here [in every
moment of experience].89
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Those who are purified by this supremely real consciousness firmly 
affirmed within them become well established on the path of theabsolute 
(anurrara) and are not bound by practice.8' 

In fact, there is nothing we can do to free ourselves." Ail forms of 
practice, whether internal or external, depend on consciousness and so 
cannot serve as a means to realise it.83 He who seeks to discover this reality 
by practice is like a man who tries to see the sun by the light of a firefly.84 
Those who are in the realms of 'No-means' (anupcva) recognise that the 
light of consciousness shines as all things. All the opposites merge and 
their seeming contradiction is resolved. Liberation and bondage become 
synonymous just as the words 'jar' and 'pot' indicate the same object.85 
No-means (anupaya) is the experience of the absolute (anuttara) beyond 
both transcendence and immanence ( ~ i v a  and Sakti). Undefinable and 
mysterious, it is neither existent (sat) nor non-existent (asat), neither 
is it both nor neither.86 

Not grounded in anything, this [Light] is not energy, the Great 
Goddess; nor is it God, the power-holder, because it is not the foundation 
of anything. It is not an  object of meditation because there is none who 
meditates, nor is it he who meditates because there is nothing to meditate 
on. It is not an  object of worship because there is none to worship it, nor 
is it the worshipper because there is nothing to worship. This all- 
pervasive [reality] is not Mantra, not that which is expressed by Mantra, 
nor he who utters it. This [reality], the Great God (maheSvara), is not 
initiation, the initiator or the initiated.g7 

To all intents and purposes Anupaya is liberation itself. It is the 
eternal fullness of consciousness, which is already liberated before we even 
begin to practice (d imuk ta ) .  Those who reach this level of practice d o  not 
need to exert themselves at all to grasp reality everywhere constantly 
present.88 Anupayu is the way of bliss (dnandopdr.~); it is the untroubled 
rest within one's own nature (svdtmaviiranti) experienced when the 
recognition dawns that it is this which appears as all things. At that instant 
the powers of will, knowledge and action merge into the bliss of 
consciousnegs: 

In this way, even supreme knowledge, divested of all means, rests in 
the power of bliss said to be [the presence] of the absolute here [in every 
moment of experiencel.89 
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Thus there are two
is

levels of Anupáva. At the higher level nothing can
be said about it. It literally the reality which cannot be described in any
way (andkhva) or approached by any means. To this level belong those
rare, highly spiritual souls who are born fully enlightened and come into
the world to show others the way to attain their liberated state. For them
Anupáva literally means that they do not need to practice at all. Most
yogis, however, have to prepare themselves for this state and when they are
ready achieve instant access to it through the practice of Anupáva as the
most subtle means possible (súksmopáva). The adept whose conscious-
ness has been purified and made fully receptive to instruction needs to be
taught this practice just once for it to mature in an instant to the fullness of
perfect enlightenment. When the disciple is truly fit to receive the
teachings and be liberated,90 all the Master needs to do is to tell him that
he shines by the light of Siva's consciousness and that his true nature is the
entire universe.91 Thus:

When the Master utters [his instructions] with words intent on the
thoughtless, [the disciple] is liberated there and then, and all that remains
[of his former state] is the machine [of the body].92

When such a disciple sits before his Master, all he has to do is to gaze
at him and be aware of his elevated state to feel the fragrance (vdsand) of
the Master's transcendental consciousness extending spontaneously
within him. Abhinava explains:

So gracious is he that, by transferring his own nature to those whose
consciousness is pure, they became one with him at his [mere] sight.93

If the disciple does not possess the strength of awareness to allow the
Master to infuse this consciousness into him directly in this way while his
eyes are open, he is instructed to close them. The Master then bestows
upon him a vision of former perfected yogis (siddha) while the disciple is
in a state of contemplation with his eyes closed (nimilanasamddhi).
Through the vision of these perfected yogis (siddhadarsana)94 he
recognises their level of consciousness and so experiences it within himself.
The disciple's consciousness thus suddenly expands within him like the
violent and rapid spread of poison through the body (bhujartgagaralavat).
He thus becomes one with his Master in the unifying bliss of universal
consciousness and so, whether his eyes are open or closed, continues to
enjoy the same state constantly.

Although it is possible to catch glimpses of the highest reality in
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advanced states of contemplation before attaining perfect enlightenment,
these states, however long they last, are transitory (kdddcitka) and when
they end the vision of the absolute ceases with them. The highest
realisation, however, persists in all states of consciousness. It happens
once and need never occur again. A passage from a lost Tantra declares:
"the Self shines forth but once, it is full [of all things] and can nowhere be
unmanifest. "95 All spiritual discipline culminates in this moment of
realisation. Accordingly, Abhinava stresses that the goal of all the means
to realisation, even the Individual Means, is this absolute consciousness.

Finally, it is worth noting that although Abhinava affirms that the
teachings concerning Anupáya are found in the Siddhayogesvarimataand
the Málinivijaya, both of which, according to Abhinava, are major
Tantras of the Trika school, it is in the theology of the school of
Recognition that it is best exemplified. Abhinava himself refers to
Sománanda, the founder of this school, as teaching it and alludes to the
following passage in the Vision of Siva to support his own exposition:

When Siva, Who is everywhere present, is known just once through
the firm insight born of right knowledge (pramana), the scripture and the
Master's words, no means [to realisation] serves any purpose and even
contemplation (bhavana) [is of no further use].96

Anupáya is therefore, according to Abhinavagupta, the recognition
of one's own authentic Siva- nature, which all the higher Tantric traditions
teach is the ultimate realisation. This is also true of the Doctrine of
Vibration whose precedents are clearly traceable to these same traditions.
Thus, although the Stanzas themselves never refer directly to enlighten-
ment as an experience of recognition, there can be little doubt that Spanda
practice leads to this same realisation. Accordingly, commentators stress
that we realise the vibration of consciousness by recognising its activity
and that liberation depends on the recognition of this as one's own
nature.97 Ksemarája describes what happens in this moment of
Recognition according to the Doctrine of Vibration thus:

At the end of countless rebirths, the yogi's [psycho - physical] activity
[which issues from ignorance] is suddenly interrupted by the recognition
of his own transcendent nature, full of a novel and supreme bliss. He is
like one struck with awe and in this attitude of astonishment (vismaya-
mudra) achieves the Great Expansion [of consciousness] (mahavikasa).
Thus he, the best of yogis, whose true nature has been revealed [to him] is
well established [at the highest level of consciousness], which he grasps
firmly and his hold upon it never slackens. Thus he is no longer subject to

Thus there are two levels of Anupciya. At the higher level nothing can 
be said about it. I t  is literally the reality which cannot be desc~bed in any 
way ( a n a k b a )  or approached by any means, To this level belong those 
rare, highly spiritual souls who are born fully enlightened and come into 
the world to show others the way to attain their liberated state. For them 
Anupdya literally means that they do  not need to  practice at all. Most 
yogis, however, have to prepare themselves for this state and when they are 
ready achieve instant access to it through the practice of Anupdya as the 
most subtle means possible (siiksmopciya). The adept whose conscious- 
ness has been purified and made fully receptive to instruction needs to be 
taught this practice just once for it to mature in an instant to the fullness of 
perfect enlightenment. When the disciple is truly fit to receive the 
teachings and be liberated,w all the Master needs to do is to tell him that 
he shines by the light of Siva's consciousness and that his true nature is the 
entire universe.9' Thus: 

When the Master utters [his instructions] with words intent on the 
thoughtless, [the disciple] is liberated there and then, and all that remains 
[of his former state] is the machine [of the bodyJ92 

When such a disciple sits before his Master, all he has to do is to gaze 
at him and be aware of his elevated state to feel the fragrance (vdsand) of 
the Master's transcendental consciousness extending spontaneously 
within him. Abhinava explains: 

So gracious is he that, by transferring his own nature to those whose 
consciousness is pure, they became one with him at his [mere] sight.93 

If the disciple does not possess the strength of awareness to allow the 
Master to infuse this consciousness into him directly in this way while his 
eyes are open, he is instructed to close them. The Master then bestows 
upon him a vision of former perfected yogis (siddha) while the disciple is 
in a state of contemplation with his eyes closed (nimilanasamddhi). 
Through the vision of these perfected yogis (siddhadarSana)94 he 
recognises their level of consciousness and so experiences it within himself. 
The disciple's consciousness thus suddenly expands within him like the 
violent and rapid spread of poison through the body (bhujarigagaralavat). 
He thus becomes one with his Master in the unifying bliss of universal 
consciousness and so, whether his eyes are open or closed, continues to 
enjoy the same state constantly. 

Although it is possible to catch glimpses of the highest reality in 
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advanced states of contemplation before attaining perfect enlightenment, 
these states, however long they last, are transitory (kdddcilka) and when 
they end the vision of the absolute ceases with them The highest 
realisation, however, persists in all states of consciousness. It happens 
once and need never occur again. A passage from a lost Tantra declares: 
"the Self shines forth but once, it is full [of all things] and can nowhere be 
unmanifest."95 All spiritual discipline culminates in this moment of 
realisation. Accordingly, Abhinava stresses that the goal of all the means 
to realisation, even the Individual Means, is this absolute consciousness. 

Finally, it is worth noting that although Abhinava affirms that the 
teachings concerning Anupciya are found in the SiddhayogeSvarimataand 
the Mdlinivijaya, both of which, according to Abhinava, are major 
Tantras of the Trika school, it is in the theology of the school of 
Recognition that it is best exemplified. Abhinava himself refers to  
Somtinanda, the founder of this school, as teaching it and alludes to the 
following passage in the Vision of ~ i v a  to support his own exposition: 

When Siva, Who is everywhere present, is known just once through 
the firm insight born of right knowledge (pramdya), the scripture and the 
Master's words, no means [to realisation] serves any purpose and even 
contemplation (bhdvanr5) [is of no further usel.96 

Anupdya is therefore, according to Abhinavagupta, the recognition 
of one's own authentic Siva-nature, which all the higher Tantric traditions 
teach is the ultimate realisation. This is also true of the Doctrine of 
Vibration whose precedents are clearly traceable to these same traditions. 
Thus, although the Stanzas themselves never refer directly to enlighten- 
ment as an experience of recognition, there can be little doubt that Spanda 
practice leads to this same realisation. Accordingly, commentators stress 
that we realise the vibration of consciousness by recognising its activity 
and that liberation depends on the recognition of this as one's own 
nature.97 K~emarfija describes wh,at happens in this moment of 
Recognition according to the Doctrine of Vibration thus: 

At the end of countless rebirths, the yogi's [psycho-physical] activity 
[which issues from ignorance] is suddenly interrupted by the recognition 
of his own transcendent nature, full of a novel and supreme bliss. He is 
like one struck with awe and in this attitude of astonishment (vismaya- 
mudri) achieves the Great Expansion [of consciousness] (mahdvikisa). 
Thus he, the best of yogis, whose true nature has been revealed [to him] is 
well established [at the highest level of consciousness], which he grasps 
firmly and his hold upon it never slackens. Thus he is no longer subject to 
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profane existence (pravrtti), the abhorrent and continuing round of birth
and death, which inspires fear in all living beings, because its cause, his
own impurity, no longer exists."

The Divine Means (Sámbhavopkya)

In Anupáya the yogi does not need to deal with the world of diversity
at all; only Parama §iva exists there. Beyond both immanence and
transcendence, He has nothing to do with the world of practice and
realisation. Anupáya is the experience of the undefinable (anakh_ya) light
of consciousness, which is the pure bliss beyond even the supreme state
(paratita) of givatattva. At a slightly lower level, corresponding to the
Divine Means, a subtle distinction emerges between the goal and the Path.
The yogi now practises within the domain of the outpouring of the power
of consciousness. From this level he penetrates directly into the universal
egoity of pure consciousness by the subtle exertion (udyama) of its
freedom (svatantrya) and reflective awareness. The yogi who practises the
Divine Means is not concerned with any partial aspect of reality but
centers his attention directly on its abounding plenitude. Hence this means
is based on iva's own state (sambhavávasthá) in which only the power of
freedom operates as the pure Being (sand) or essence of all the other
powers. This state is the light of consciousness which, free of all thought -
forms, is the basis of all practice.99 The yogi who recognises that pure
consciousness, free of thought- constructs (nirvikalpa), is his basic state,
can practice in any way he chooses; even the most common Mantra will
lead him directly to the highest state. Thus the forms of contemplative
absorption, empowered ( sakta) and individual (anava), that are the fruits
of the other means to realisation both attain maturity in this same
undifferentiated awareness. This awareness is the pure ego manifest at the
initial moment of perception (prathamikalocana), when the power of the
will to perceive is activated. It is the subtle state of consciousness that
reveals the presence and nature of its object directly:

That which shines and is directly grasped in the first moment of
perception while it is still free of differentiated representations and
reflects upon itself is [the basis of the Divine Means] said to be the will.
Just as an object appears directly to one whose eyes are open without the
intervention of any mental cogitation (anusatndhlna), so, for some, does

iva's nature. 100
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The movement of awareness at this level of practice attains its goal
quickly, While consciousness is heightened progressively in the other
Means, here it expands freely to the higher levels, unconfined by any
intruding thought - constructs, The Divine Means is a 'thoughtless
thought', a 'processless process', that occurs at the juncture between Being
and Becoming. Abhinava explains:

When the Heart [of consciousness] is pure and [free of thought -
constructs], it harbours the light which illumines the radiant, primordial
plane (prágrabhúmi) together with all the categories of existence. [The
yogi] then realises through it his identity with Siva Who is pure
consciousness. °I

The yogi must catch the initial moment of awareness (adiparamarsa)
just when perception begins. He must not move on from the first pure
sensation of the object but return to its original source in his own 'I'
consciousness. Observing in this way the objective field of consciousness
without labouring to distinguish particulars, the yogi penetrates into his
own subjectivity which, vacuous and divested of all outer supports
(niralamba), is not directed anywhere outside itself (ananyamukha-
preksin). Here he can iay hold of the power inherent in his own
consciousness through which he discerns the true nature of whatever
appears before him. Thus the Stanzas on Vibration teach:

Just as an object, which is not seen clearly at first even when the
mind attends to it carefully, becomes later fully evident when observed
with the effort exerted through one's own [inherent] strength (svabala),
in the same way, when [the yogi] lays hold of that same power, then
whatever [he perceives manifests to him] quickly according to its true
nature, whatever be its form, locus, time or state.102

Thus, although the practice of this Divine Means starts by catching
hold of the will in the first moment of awareness, it also concerns the
second and third moments in which the means of knowledge and the object
are made manifest. When practice at this level proceeds smoothly and
without interruption, the three powers of will, knowledge and action fuse
into the Trident (trisúla) of power, which is the subject free of all
obscuration (nirañjana),103at one with the power of action in its most
powerful and evident form. The Kaula schools call this state the stainless
(nirañjanatattva). Equated in the Spanda tradition with the dawning of
the vibration of consciousness (spandodaya), it is the enlightenment the
Spanda yogi seeks.

profane existence (Bravyrli), the abhorrent and continuing round of birth 
and death, which inspires fear in all living beings, because its cause, his 
own impurity, no longer exists.98 

The Divine Means (§fimbhavopfiya) 

In Anupcya the yogi does not need to deal with the world of diversity 
at all; only ParamaSiva exists there. Beyond both immanence and 
transcendence, He has nothing to do with the world of practice and 
realisation. Anupdya is the experience of the undefinable (andkhyd) light 
of consciousness, which is the pure bliss beyond even the supreme state 
(pardtita) of Sivatattva. At a slightly lower level, corresponding to the 
Divine Means, a subtle distinction emerges between the goal and the Path. 
The yogi now practises within the domain of the outpouring of the power 
of consciousness. From this level he penetrates directly into the universal 
egoity of pure consciousness by the subtle exertion (udyama) of its 
freedom (svdtantrya) and reflective awareness. The yogi who practises the 
Divine Means is not concerned with any partial aspect of reality but 
centers his attention directly on its abounding plenitude. Hence this means 
is based on Siva's own state (Sdmbhavdvasthd) in which only the power of 
freedom operates as the pure Being (sattd) or essence of all the other 
powers. This state is the light of consciousness which, free of all thought- 
forms, is the basis of all practice.g9 The yogi who recognises that pure 
consciousness, free of thought-constructs (nirvikalpa), is his basic state, 
can practice in any way he chooses; even the most common Mantra will 
lead him directly to  the highest state. Thus the forms of contemplative 
absorption, empowered (4dkta) and individual (dnava), that are the fruits 
of the other means to realisation both attain maturity in this same 
undifferentiated awareness. This awareness is the pure ego manifest a t  the 
initial moment of perception @rdthamikdlocana), when the power of the 
will to perceive is activated. It is the subtle state of consciousness that 
reveals the presence and nature of its object directly: 

That which shines and is directly grasped in the first moment of 
perception while it is still free of differentiated representations and 
reflects upon itself is [the basis of the Divine Means] said to be the will. 
Just as an object appears directly to one whose eyes are open without the 
intervention of any mental cogitation (anusavdhiina), so, for some, does 
Siva's nature.100 

The movement of awareness at this level of practice attains its goal 
quickly. While consciousness is heightened progressively in the other 
Means, here it expands freely to the higher levels, uneonfined by any 
intruding thought-constructs. The Divine Means is a 2hougktPess 
thought', a "rocessless process', that occurs at the juncture between Being 
and Becoming. Abhinava explains: 

When the Heart [of consciousness] is pure and [free of thought- 
constructs], it harbours the light which illumines the radiant, primordial 
plane (priigrabhiimi) together with all the categories of existence. [The 
yogi] then realises through it his identity with §iva Who is pure 
consciousness.~O~ 

The yogi must catch the initial moment of awareness (ddipardmars'a) 
just when perception begins. He must not move on from the first pure 
sensation of the object but return to its original source in his own 'I' 
consciousness. Observing in this way the objective field of consciousness 
without labouring to  distinguish particulars, the yogi penetrates into his 
own subjectivity which, vacuous and divested of all outer supports 
(nirdlamba), is not directed anywhere outside itself (ananyamukha- 
prek~in).  Here he can iay hold of the power inherent in his own 
consciousness through which he discerns the true nature of whatever 
appears before him. Thus the Stanzas on Vibration teach: 

Just as an object, which is not seen clearly at first even when the 
mind attends to it carefully, becomes later fully evident when observed 
with the effort exerted through one's own [inherent] strength (svabala), 
in the same way, when [the yogi] lays hold of that same power, then 
whatever [he perceives manifests to him] quickly according to its true 
nature, whatever be its form, locus, time or state.102 

Thus, although the practice of this Divine Means starts by catching 
hold of the will in the first moment of awareness, it also concerns the 
second and third moments in which the means of knowledge and the object 
are made manifest. When practice at this level proceeds smoothly and 
without interruption, the three powers of will, knowledge and action fuse 
into the Trident (triiala) of power, which is the subject free of all 
obscuration (nirafijana),lo3 at  one with the* power of action in its most 
powerful and evident form. The Kaula schools call this state the stainless 
(nirafijanatattva). Equated in the Spanda tradition with the dawning of 
the vibration of consciousness (spandodaya), it is the enlightenment the 
Spanda yogi seeks. 
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Many practices taught in the Stanzas on Vibration belong to the
Divine Means. Spanda practice is based on the experience of Spanda
which,, as we have seen, is defined as the intent (auntnukhya) of
consciousness, unrestricted to any specific object and hence free of
thought- constructs. 104 Spanda can therefore be experienced directly when
a powerful intention develops within consciousness, whatever be its
ultimate goal or cause. We have already noted that intense anger, joy, grief
or confusion are such occasions.105 Similarly, the yogi can make contact
with the omnipotent will, which he as Siva possesses, through intense
prayer. Directing his entire attention to Siva, the Benefactor of the world,
entreating Him fervently and without break, his will merges with Siva's
universal will, which is the source of every impulse and perception. As he
looks about him, the yogi realises that it is Siva Himself, the universal
consciousness and the yogi's authentic identity, Who ordains his every
action, thought and perception. Thus the yogi's cognitive intent on his
object coincides with the universal will to make that object known to him,
whether the yogi be awake or dreaming. He is thus no longer like the
worldly man who cannot dream as he wishes and is forced to experience
whatever spontaneously happens in these states of consciousness.106

Ultimately the yogi manages, by Siva's grace, to maintain a constant
awareness of his own pure perceptive consciousness (upalabdhrta)
divested of all obscuring thought- constructs in deep sleep as well as in the
contemplative state (turiya) beyond it. When he rises to the higher levels
of contemplation in which the breath is suspended and all sensory and
mental activity ceases, the yogi who manages to sustain this pure,
undifferentiated awareness does not succumb to sleep as do less developed
yogis. Perfection in the practice of the Divine Means thus coincides with
the goal of Spanda practice, namely, a constant, alert attention to the
perceiving subjectivity which persists unchanged in every state of
consciousness both as the perceiver and agent of all that it experiences.

Another important Spanda practice belonging to this means is
Centering. The Spanda yogi seeks to find the Centre (madhya) between
one cognition and the next, for it is there that he discovers the expansion
(unmesa) of consciousness free of thought- constructs from whence all
differentiated perceptions (vikalpa) emerge.107 Abhinava explains that
this pure awareness is called:

. . . the expansion (unmesa) of [consciousness] or the creative
intuition (pratibad) [experienced] in the interval which divides two
[moments] of differentiated perception (vikalpa). It is here that they arise
and disappear. The Silvans and Agamas proclaim with reasoned
argument that it is free of thought constructs (nirvikalpa) and precedes
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all mental representations of any object. None can deny that a gap exists
between perceptions insofar as two moments of thought are invariably
divided. This [gap] is the undifferentiated unity of all the countless
manifestations. I0

Similarly, in the outer more objective sphere, where change consists
of the alterations in the configurations of manifest appearances (abhasa),
the transition from one to another corresponds to a phase of pure
luminosity that marks the beginning of one form and the end of another.109
The world of manifestation and differentiated perceptions (vikalpa) thus
extends from one Centre to the next. Although it is never in fact divorced
from the subject who resides there, the ignorant fail to grasp this fact and
so, cut off from the Centre, the world of objectivity becomes for them the
sphere of M45.110 Bhagavatotpala quotes the Light of Consciousness
(Sarrtvitprakasa):

This ever pure experience (suddhdnubhava) is variegated by each
form [revealed within it]; even so it remains unstained (nirmala) when
moving to another. Just as a cloth which is naturally white, once dyed,
cannot change colour without [first] becoming white again, similarly the
pure power of awareness, (cití) once coloured by form, is pure [again] at
the Centre where that form is abandoned and from whence it proceeds to
another. I I

In his Essence of Vibration (Spandasarrtdoha), Kemaraja explains
that the rise and fall of every individual perception in the field of awareness
is a specific pulsation of consciousness. From the point of view of the
object, the expansion (unmesa) of this pulse is represented by the initial
desire to perceive (didr4a) a particular object, while the contracted
(nimesa) phase is the withdrawal of attention from the object previously
perceived. From the point of view of the perceiving subjectivity, the phases
are reversed, so that the initial desire to perceive marks the contraction
(nimesa) of subjective consciousness while the falling away of the previous
perception is its expansion (unmesa). At the higher level, where these two
phases are experienced within consciousness, they represent the state of
the categories of hvara ('this universe is me') and Sadásiva (`I am this
universe'). Utpaladeva says:

Expansion (unmesa), which is in the external manifestation [of
objectivity], is isvaratattva while contraction (nimesa), which is in the
internal manifestation [of subjectivity], is Sadásiva.112
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Many practices taught in the Stanzas on Mbratkon belong to the 
Divine Means. Spanda practice is based on the expeience of Spanda 
which, as we have seen, is defined as the intent (ammukhya) of 
consciousness, unrestricted to any specific object and hence free of 
thought-c%anstructsS~~4 Spanda can therefore be expenenced directly when 
a powerful intention develops within consciousness, whatever be its 
ultimate goal or cause. We have already noted that intense anger,joy, grief 
or confusion are such occasions.lO5 Similarly, the yogi can make contact 
with the omnipotent will, which he as Siva possesses, through intense 
prayer. Directing his entire attention to Siva, the Benefactor of the world, 
entreating Him fewently and without break, his will merges with siva9s 
universal will, which is the source of every impulse and perception. As he 
looks about him, the yogi realises that it is ~ i v a  Himself, the universal 
consciousness and the yogi's authentic identity, Who ordains his every 
action, thought and perception. Thus the yogi's cognitive intent on his 
object coincides with the universal will to make that object known to him, 
whether the yogi be awake or dreaming. He is thus no longer like the 
worldly man who cannot dream as he wishes and is forced to experience 
whatever spontaneously happens in these states of consciousness.~06 

Ultimately the yogi manages, by ~iva's grace, to maintain a constant 
awareness of his own pure perceptive consciousness (upalabdhytd) 
divested of all obscuring thought-constructs in deep sleep as well as in the 
contemplative state (turiya) beyond it. When he rises to the higher levels 
of contemplation in which the breath is suspended and all sensory and 
mental activity ceases, the yogi who manages to sustain this pure, 
undifferentiated awareness does not succumb to sleep as do less developed 
yogis. Perfection in the practice of the Divine Means thus coincides with 
the goal of Spanda practice, namely, a constant, alert attention to the 
perceiving subjectivity which persists unchanged in every state of 
consciousness both as the perceiver and agent of all that it experiences. 

Another important Spanda practice belonging to this means is 
Centering. The Spanda yogi seeks to find the Centre (madilya) between 
one cognition and the next, for it is there that he discovers the expansion 
(unmeqa) of consciousness free of thought-constructs from whence all 
differentiated perceptions (vikalpa) emerge.107 Abhinava explains that 
this pure awareness is called: 

. . . the expansion (unme~a) of [consciousness] or the creative 
intuition braribha) [experienced] in the interval which divides two 
[moments] of differentiated perception (vikalpa). It is here that they arise 
and disappear. The Slistras and Agamas proclaim with reasoned 
argument that it is free of thought-constructs (nirvikalpa) and precedes 

all mental representations of any object. None can deny that a gap exists 
between perceptions insofar as two moments of thought are invariably 
divided. This [gap] is the undifferentiated unity of all the countless 
manifestabions.'Q8 

Similarly, in the outer more objective sphere, where change consists 
of the alterations in the configurations of manifest appearances (dbhdsa), 
the transition from one to another corresponds to a phase of pure 
luminosity that marks the beginning of one form and the end of another.109 
The world of manifestation and differentiated perceptions (vikalpa) thus 
extends from one Centre to the next. Although it is never in fact divorced 
from the subject who resides there, the ignorant fail to grasp this fact and 
so, cut off from the Centre, the world of objectivity becomes for them the 
sphere of MBya.1'0 Bhagavatotpala quotes the Light of Consciousness 
(Samvitprakdia): 

This ever pure experience (Suddhanubhava) is variegated by each 
form [revealed within it]; even so it remains unstained (nirmala) when 
moving to another. Just as a cloth which is naturally white, once dyed, 
cannot change colour without [first] becoming white again, similarly the 
pure power of awareness, (citr) once coloured by form, is pure [again] at 
the Centre where that form is abandoned and from whence it proceeds to 
another.llJ 

In his Essence of Vibration (Spandasamdoha), Ksemaraja explains 
that the rise and fall of every individual perception in the field of awareness 
is a specific pulsation of consciousness. From the point of view of the 
object, the expansion (unmeqa) of this pulse is represented by the initial 
desire to perceive (didrkqd) a particular object, while the contracted 
(nimeqa) phase is the withdrawal of attention from the object previously 
perceived. From the point of view of the perceiving subjectivity, the phases 
are reversed, so that the initial desire to perceive marks the contraction 
(nime~a) of subjective consciousness while the falling away of the previous 
perception is its expansion (unmeqa). At the higher level, where these two 
phases are experienced within consciousness, they represent the state of 
the categories of fSvara ('this universe is me') and SadaSiva ('I am this 
universe'). Utpaladeva says: 

Expansion (unme~a),  which is in the external manifestation [of 
objectivity], is iivaratattva while contraction (nime~a),  which is in the 
internal manifestation [of subjectivity], is SadBSiva.112 
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At this level all the powers of consciousness fuse and both phases are
manifest as part of one reality. This unity is in fact apparent to everybody
at each moment. However, within the domain of Maya, which is the
sphere of differentiated perceptions ( vikalpa), it is clearly manifest only at
the juncture (madhya) between two cognitions. 13 In this Centre resides
the void (kha) of consciousness (free of thought- constructs) which,
divested of diversity, digests into itself all the psycho - physical processes
that give life to the multiplicity of perceptions. The yogi moves from the
particular vibrations of consciousness at its periphery to the universal
throb of the Heart in the Centre. As Abhinava explains:

The self - reflective awareness in the Heart of pure consciousness,
present at the beginning and end of each perception, within which the
entire universe is dissolved away without residue, is called in the
scriptures, the universal vibration of consciousness (samanyaspanda)
and is the outpouring (uccalana) [of awareness] within one's own
natured.

All the categories of existence (tattvas) are united in the Heart of the
Centre where the life - giving elixir of Siva's consciousness floods one's own
inner nature. To reside in the Centre is to abide by the law of totality
( gramadharma) in a state which transcends the workings of the mind
(unman ä).

Consciousness (Mans) with Light as its support, residing in the
Centre between being and non -being is known as the act of abiding in
one's own abode as the perceiving subjectivity (dra.Flrtva) free of all
obscuration. That which has been purified by pure awareness
(guddhavijñana) is called the transcendent (viviktavastu), said to be the
mode of being (vrtti) of the law of totality (gramadharma) through which
everything is easily attainable.,.

The power in the Centre (madhyagakti) is the eternal Present. Beyond
time it is the source of both past and future. To be established there is to
abide without a break in Rama, the supreme enjoyer, in every action of
one's life.

Rama is Siva, the supreme cause Who pervades the fourteen aspects
which embrace the entire universe of experience, namely, moving,
standing, dreaming, waking, the opening and closing of the eyes, running,
jumping, exertion, knowledge [born] of the power of the senses, the
[three] aspects of the mind, living beings, names and all kinds of
actions" 16
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By developing an awareness of the Centre, the yogi experiences the
bliss of consciousness."' Through this gap he plunges into introverted
absorption (nimilanasatnädhi) and then emerges again to pervade the field
of awareness between Centres and so experience the Cosmic Bliss
(jagadänanda) of the universal vibration of consciousness" "8 He then
recognises that this state pervades every aspect of experience. In this way
the yogi's consciousness is no longer afflicted by the power which obscures
it, hemming the Centre in on both sides with thought constructs that
seemingly deprive it of its fullness. As he realises directly his pure
conscious nature as the universal ego free of all mental representations, it
expands out to embrace all things within itself. Thus the realisation the
Divine Means leads to, and is directly based upon, is that this pure ego is
in all things just as all things are within it.

In the Spanda tradition, as recorded in the Stanzas on Vibration, no
such ego is recognised.19 Man's authentic nature is, however, understood
in personal terms as every individual's own 'own nature' (svasvabhava)
which is Siva, the universal vibration of pure subjectivity (upalabdhrtä). It
is not surprising, therefore, that later commentators found these two
conceptions to be essentially the same and accordingly identified one's own
inner nature with the pure ego. This came as a natural development in
Spanda doctrine not only for this reason but also because the universal ego
is experienced as the inner dynamics of absolute consciousness. To
conclude our summarial exposition of the Divine Means, which is centred
on the direct experience of this pure ego (and hence on Spanda in this
form), we turn now to a brief description of its inner, cyclic activity. We
shall do this by examining Abhinava's esoteric exegesis of the symbolic
significance of the word 'ARAM', which in Sanskrit means `I', and
symbolises by its form the ego's dynamic nature.

The objective world of perceptions is, as we have seen, essentially a
chain of thought - constructs (prapañca) closely linked to one another and
woven into the fabric of diversity (vii heard), This thought (vikalpa) is a
form of speech (vac) uttered internally by the mind Otto), which is itself
an outpouring of consciousness. Consciousness also, in its turn, resounds
with the silent, supreme form of speech (para vac) which is the reflective
awareness through which it expresses itself to itself. Consequently, the
fifty letters of the Sanskrit alphabet, which are the smallest phonemic units
into which speech can be analysed, are symbolic of the principal elements
of the activity of consciousness. Letters come together to generate words
and words go on to form sentences. In the same way the fifty phases in the
cycle of consciousness represent, in the realms of denoted meaning (vacya),
the sum total of its universal activity (kriya) corresponding to the principal
forces (kaki) which come together to form the metaphysical categories of

At this level all the powers of consciousness fuse and both phases are 
manifest as part of one reality. This unity is in fact appaEnt to everybody 
at each Eomenk. However, within the domain of MZsySn, which is the 
sphere of differentiated perceptions (vikaka),  it is clearly manifest only at  
the juncture [madhya) between two ~ogn i t ions . "~  In this Centre resides 
the void (kha) of consciousness (free of thought-constructs) which, 
divested of diversity, digests into itself all the psycho-physical processes 
that give life to the multiplicity of perceptions. The yogi moves from the 
particular vibrations of consciousness at  its periphery to  the universal 
throb of the Heart in the Centre. As Abhinava explains: 

The self-reflective awareness in the Heart of pure consciousness, 
present at the beginning and end of each perception, within which the 
entire universe is dissolved away without residue, is called in the 
scriptures, the universal vibration of consciousness (sdmdnyaspanda) 
and is the outpouring (uccalana) [of awareness] within one's own 

All the categories of existence (tattvas) are united in the Heart of the 
Centre where the life-giving elixir of ~ i v a ' s  consciousness floods one's own 
inner nature. To reside in the Centre is to abide by the law of totality 
(griimadharma) in a state which transcends the workings of the mind 
(unmancr). 

Consciousness (jEdna) with Light as its support, residing in the 
Centre between being and non-being is known as the act of abiding in 
one's own abode as the perceiving subjectivity (dra~frtva) free of all 
obscuration. That which has been purified by pure awareness 
(SuddhavoEdna) is called the transcendent (viviktavastu), said to be the 
mode of being (vrtrr) of the law of totality (gramadharma) through which 
everything is easily attainable.115 

The power in the Centre (madhyaiakti) is the eternal Present. Beyond 
time it is the source of both past and future. To  be established there is to 
abide without a break in Rams, the supreme enjoyer, in every action of 
one's life. 

RSima is Siva, the supreme cause Who pervades the fourteen aspects 
which embrace the entire universe of experience, namely, moving, 
standing, dreaming, waking, the opening and closing of the eyes, running, 
jumping, exertion, knowledge [born] of the power of the senses, the 
[three] aspects of the mind, living beings, names and all kinds of 
actions. I l 6  

By developing an  awareness of the Centre, the yogi experiences the 
bliss of c ~ n s c i o u s n e s s . ' ~ ~  Through this gap he plunges into introvefied 
absorption (ni~v?7j/anas6amau'hi) and then emerges again to pervade the field 
of awareness between Centres and so experience the Cosmic Bliss 
(iagadanunda'u) of the universal vibration of c o n s c i o u s n e s s . ~ ~ W e  then 
recognises that this state pervades every aspect of experience. In this way 
the yogi's consciousness is no longer afflicted by the powerwhichobscures 
it, hemming the Centre in on both sides with thought-constructs that 
seemingly deprive it of its fullness. As he realises directly his pure 
conscious nature as the universal ego free of all mental representations, it 
expands out to embrace all things within itself. Thus the realisation the 
Divine Means leads to, and is directly based upon, is that this pure ego is 
in all things just as all things are within it. 

In the Spanda tradition, as recorded in the Stanzas on Vibration, no 
such ego is recognised.119 Man's authentic nature is, however, understood 
in personal terms as every individual's own 'own nature' (svasvabhiiva) 
which is ~ i v a ,  the universal vibration of pure subjectivity (upalabdhytd). It 
is not surprising, therefore, that later commentators found these two 
conceptions to be essentially the same and accordingly identified one's own 
inner nature with the pure ego. This came as a natural development in 
Spanda doctrine not only for this reason but also because the universalego 
is experienced as the inner dynamics of absolute consciousness. T o  
conclude our summarial exposition of the Divine Means, which is centred 
on the direct experience of this pure ego (and hence on Spanda in this 
form), we turn now to a brief description of its inner, cyclic activity. We 
shall do  this by examining Abhinava's esoteric exegesis of the symbolic 
significance of the word 'AHAM', which in Sanskrit means 'l', and 
symbolises by its form the ego's dynamic nature. 

The objective world of perceptions is, as we have seen, essentially a 
chain of thought-constructs (prapafica) closely linked to one another and 
woven into the fabric of diversity (vicitratd). This thought (vikalpa) is a 
form of speech (vdc) uttered internally by the mind (citta), which is itself 
an  outpouring of consciousness. Corisciousness also, in its turn, resounds 
with the silent, supreme form of speech @arrt v&) which is the reflective 
awareness through which it expresses itself to itself. Consequently, the 
fifty letters of the Sanskrit alphabet, which are the smallest phonemic units 
into which speech can be analysed, are symbolic of the principal elements 
of the activity of consciousness. Letters come together to generate words 
and words go on to form sentences. In the same way the fifty phasesin the 
cycle of consciousness represent, in the realms of denoted meaning (vdcya), 
the sum total of its universal activity (kriya) corresponding to the principal 
forces (kald) which come together to form the metaphysical categories of 
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186 THE DOCTRINE OF VIBRATION

experience, which in their turn appear in the grossest, most explicitly
'articulate' form as the one hundred and eighteen world systems
(bhuvana).

'A', the first letter of both AHAM and the Sanskrit alphabet, is the
point of departure or initial emergence of all the other letters and hence
denotes Anuttara the absolute. 'Ha', is the final letter of the alphabet
and represents the point of completion when all the letters have emerged.
It represents the state in which all the elements of experience, in the
domains of both inner consciousness and outer unconsciousness, are fully
displayed. It is also the generative, emission (visarga) which, like the
breath, casts the inner into the outer, and draws what is outside inward.
The two letters 'A' and 'Ha' thus represent Siva, the transcendental source
and Sakti, His cosmic outpouring that flows back into Him. The
combined `A -Ha' contains within itself all the letters of the alphabet
every phase of consciousness, both transcendental and universal. (For a
graphic representation of this analysis, see figure 1.)

M, the final letter of AHAM, is written as a dot placed above the letter
which precedes it. It comes at the end of the vowel series and before the
consonants and so is called 'anusvara'(lit. `that which follows the vowels')
and also 'bindu' (lit. `dot,' `drop,' `point' or `zero'). While the consonant
'M' symbolises the individual soul (purusa), 'bindu' represents the subtle
vibration of `I', which is the life force (jfvakala) and essence of the soul's
subjectivity manifest at the transcendental, supra -mental level
(unmana). 120 It is the zero -point in the centre between the series of negative
numbers, in this case the vowels which represent the processes happening
internally within Siva, and the series of positive numbers the consonants
which symbolise the processes happening externally within Sakti.

Bindu, as a point without area, symbolises the non - finite nature of the
pure awareness (pramitibhava) of AHAM. It is the pivot around which
the cycle of energies from `A' to `Ha' rotates, the Void in the centre from
which all the powers emanate and into which they collapse. As such, it is
the supreme power of action which holds subject, object and means of
knowledge together in a potential state in the one Light that shines as all
three121 containing them in its repose122 (visranti). Bindu is the `knower'
(jñatr), who is essentially consciousness that, though omniscient, does not
manifest its intelligence, like a man who knows the scriptures but having
no occasion to explain them to others silently bears this knowledge within
himself. As such, it symbolises the union of Siva and Sakti (sivasakti-
mithunapinçla)123 in a state of heightened potency in which they have not
yet divided to generate the world of diversity. It stands, in other words, at
the threshold of differentiation in the stream of emanation still contained
within Siva.

The Absolute.
Expansion Commences

REST AROUSAL

ASCENT DESCENT

Bindu The Individual Soul
Withdrawal Commences

Figure 1
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Then, to the degree in which that which is to be accomplished by the
power of action residing within it as a potential] penetrates into the
absolute, it appears initially as bindu, which is the light of pure
co n SC LO usness.1221

When outer objectivity is reabsorbed into its transcendent source,
bindu is the point into which all the manifest powers of consciousness are
gathered and fused together. The universal potency of all the letters is thus
contained in bindu which, as the reflective awareness of supreme 'l'
consciousness,125 gives them all life. Thus bindu also marks the beginning
of Siva's internal movement back to the undifferentiated absolute and so
stands at the threshold of both emission and absorption without being
involved in either.

The three aspects of AHAM together constitute a movement from the
undifferentiated source of transcendental consciousness -`A'through
the expansion or emission of its power 'Ha' to the subject
which contains and makes manifest the entire universe of experience. The
reverse of this movement, that of withdrawal (satnhára), is represented by
M -Ha -A. AHAM and M -Ha -A alternate in the rotation (ghúrnana) of
the reflective awareness of `I' consciousness as immanent Sakti emerges
from transcendental Siva to then merge back into Him. As Abhinava says:

The universe rests within Sakti and She on the plane of the absolute
(anuttara) and this again within Sakti ... for the universe shines within
consciousness and [consciousness shines] there [within the universe by
the power of] consciousness. These three poles, forming a couple and
merging, make up the one supreme nature of Bhairava Whose essence
is AHAM. 12e

At the microcosmic level, `A' represents the initial moment when the
subject begins to rise out of himself to view the object. The movement
from `r; to 'Ha' marks the emergence of sensation within the field of
awareness, which is represented by the fifty letters of the alphabet symbolic
of the fifty aspects of the flux of consciousness leading to objectified
perception. 'M' is the subject who, resting content within himself when he
has perceived his object, merges through the inner flow of awareness into
'A', the absolute. Then from the absolute (A) its emission (Ha) flows back
into the pure subject (M) set to perceive his object. Thus all the cycles of
creation and destruction are contained within AHAM through which they
are experienced simultaneously as the spontaneous play of the absolute.
The yogi who recognises this recurrent pulse of awareness to be the
movement of his own consciousness merges his limited ego with the
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universal ego. Thus he realises that its power to create, sustain and destroy
all things is his own inner strength (svabala) that he exerts effortlessly in
the same state of mystical absorption (turiva) in universal consciousness
that the absolute itself enjoys. In this way he shares in the three -fold
awareness Siva Himself has of His own nature which Abhinava describes
as follows:

`I make the universe manifest within myself in the Sky of
Consciousness. I, who am the universe, am its creator!' this awareness
is the way in which one becomes Bhairava, 'All of manifest creation
(saçiadhvan) is reflected within me, I cause it to persist' -this awareness
is the way in which one becomes the universe. `The universe dissolves
within me. I who am the flame of the [one] great and eternal fire of
consciousness' seeing thus one achieves peace.127

The experience of the liberated thus coincides with the realisation of
their own divine nature which, through its power, rules and guides the
cosmic order. Thus this attainment (siddhi), which is liberation itself, is in
the Doctrine of Vibration technically called `Mastery over the Wheel of
Energies' (cakresvaratvasiddhi) because the liberated soul, identified with
Siva, now governs, as does Siva, the cycle of the powers that bring about
the creation and destruction of all things.12s

The Empowered Means (Sáktopftya)

All the practices taught in the Stanzas on Vibration are internal.
Whenever ritual is mentioned, it is invariably interpreted in terms of the
dynamics of the inner processes the yogi experiences and implements in
the course of his yogic practice. The Doctrine of Vibration, Ksemarája
affirms,) 29 is concerned entirely with these inner disciplines centred, as it is,
in one way or another, on consciousness or, at least, on the inner activity of
the mind. Thus the Empowered Means which, like the other categorieswe
have discussed, is entirely internal, includes an important part of Spanda
practice. Spanda practice belonging to the Divine Means centres on one's
own inherent nature (svasvabhäva) as Siva, the universal perceiver and
agent, that belonging to the Empowered Means on His power. Instead of
arriving directly at the all- embracing emptiness of subjective conscious-
ness, the yogi practising the Empowered Means realises his true nature
through the fullness of its energy. Practising the Divine Means, the yogi
plunges, as it were, straight into the fire of consciousness; practising the
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Empowered Means he merges with its rays. Either way the yogi is centred
equally on ultimate reality. The power of consciousness is no less absolute
than its possessor. To make this point Abhinava quotes the Matanga-
tantra:

This reality consists of the rays of [ Siva's] power and is variously said
to be the abode of the Lord's manifestation ... That same [power]
illumined [by Siva] is itself also luminous, unshaken and unmoving.
That very [power] is the supreme state, subtle, omnipresent, the nectar of
immortality, free of obscuration, peaceful, yearning for pure Being alone
(vastumatra) and devoid of beginning and end. Perfectly pure, it is said
to be the body [of ultimate reality]. 13°

The yogi concentrates on the powers operating in all of life's activities
as particular pulsations (visesaspanda) in the universal rhythm
(samanyaspanda) of the power of consciousness. In this way he rises
progressively from the particular to the universal until he reaches pure
Being ( salta), the greatest of all universals (mahasamanya) and the highest
form of Siva's power. Thus the creative power of Maya, manifest through
countless lesser powers, no longer causes the yogi to stray from Siva's
consciousness but becomes the means through which it can be realised 131 in
the illuminating brilliance (sphuratta) which is Siva's pure Being. Thus by
discovering the true nature of Sakti, the yogi realises himself to be Siva,
its possessor Who consists of all its countless powers. Thus practise
belonging to this Means leads to the same pure consciousness free of
thought constructs realised through the Divine Means. Although the
ultimate realisation is instantaneous, the yogi rises to it gradually by
freeing his consciousness of the limitations imposed upon it by thought.
Abhinava explains:

The same occurs in the Empowered Means [as does in the Divine].
At the discursive level of consciousness (vaikalpikibhúmi) [where the
Empowered Means functions] knowledge and action, although evident,
are, for the reasons explained previously, contracted. A blazing energy
[is revealed within] the one who dedicates himself to removing the burden
of this contraction. [This energy eventually] brings about the inner
manifestation (antarabhasa) of pure consciousness he seeks.'32

Consciousness is individualised and its power of knowledge and
action contracted by the thought- constructs born of ignorance. The
arising of these mental representations, as the Stanzas on Vibration say,
deprives the soul of its freedom and immortal life. 133 The practise of the
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Empowered Means is meant to free the fettered soul of this constriction on
his consciousness. It operates within the mental sphere (cetas)134 and is
designed to purify thought (vikalpasamskara) in order to. reveal the pure
consciousness which is its ground and ultimate source. Thus, the
Empowered Means is concerned with the second instant of perception,
during which the subject forms mental representations of his object.
Thought functions on the basis of an awareness of relative distinctions
between specific particulars, distinguishing them from one another and
thus seemingly fragmenting the essential unity of reality.135 The vibrant
vitality of consciousness, universally manifest, is clouded like a mirror by
a child's breath136 and the soul is deprived of the liberating intuition of the
one reality free of thought- constructs (nirvikalpa). Abhinava writes:

The [fettered soul] is like a dancing girl who although wishing to
leave the dancehall is collared by the doorkeeper of thought and thrown
back onto the stage of Máy5..137

All thought is centred on objectivity and hence dislodges awareness
from the plenitude of pure subjective consciousness. Thus, to regain the
original state of rest (visranti) consciousness enjoys, the yogi must rid
himself of thought. As thought -forms decrease, pure, thought -free
awareness is strengthened138 until the yogi is fully established in a state in
which the relative distinctions (bheda) conceived between entities dissolve
away. Everything appears to him as pure Being (sattamatra)139 and the
entire universe shines before him pervaded by Siva's radiance.'° His
intuitive faculty (mati) thus purified, the yogi gains both the perfections
(siddhi) of yogic practice and liberation (mukti). His consciousness is now
like a well - polished mirror which reflects everything he desires and grants
it to him.141 Abhinava writes:

Just as a man who has been ill for a long time forgets his past pain
completely when he regains his health, absorbed as he is in the ease of his
present condition, so too those who are grounded in pure awareness free
of thought- constructs are no longer conscious of their previous [fettered]
state. Consciousness, the sole truly existent reality, free of thought -
constructs is made fully and evidently manifest by eliminating these
differentiated perceptions. The wise man should therefore exert himself
to attend closely to this [state of awareness]. 142

The thought constructs generated within consciousness do not in
reality affect it at all. They can neither break up nor add anything to the
Light which shines as all things. °r They are in fact nothing but
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consciousness itself,. which perceives, through its power of reflective
awareness (vimarsa), the multitude of objects in diverse ways, and so
assumes this form.145 Although thought- constructs are mental
representations of objects once seen or present, they are products of the
power of consciousness and not of the objects they represent.146 Thought
is both analytic and synthetic :147 it serves the useful purpose of separating
individual elements of experience from others and linking together those
that appear to be distinct from one another so that they can be better
understood.'48 It does not consist merely of false mental constructs
projected onto reality that need to be wholly rejected. Thought obscures
consciousness and distracts it only when it appears in the form of doubt,
vacillating between alternatives.149 Once this conflicting duality
(dvaitádhivása)150 is eliminated, thought is purified and rests in itself as the
'thought -less thought' of pure consciousness.151 By gradually eliminating
the multitude of conflicting notions that agitate him, the yogi ultimately
achieves the certainty (niscaya) corresponding to a direct awareness of his
own divine nature.152 Abhinava explains:

Thought is in reality none other than pure consciousness. Even so,
it serves as a means to liberation for the individual soul (anti) only when
it takes the form of certainty (niscaya).153

The yogi must eliminate every doubt and misguided notion that leads
him to believe himself to be other than Siva. By developing the thought:
'I am Siva', it ultimately affirms itself directly as a pure awareness beyond
thought without any intervening mental representations. Abhinava says:

Just as the man who thinks intensely that he is a sinner becomes
such, just so one who thinks himself to be Siva, and none other than He,
becomes Siva. This certainty (dárdhya), which penetrates and affirms
itself in our thoughts, coincides with an awareness free of thought -
constructs engendered by a series of differentiated mental representa-
tions, the object of which is our identity with Siva.154

As thought is gradually purified, it becomes progressively clearer
until its object becomes maximally apparent (sphutatama).155 The stream
of perceptive consciousness (pramdna) progressively reveals each aspect
of its object which, thus affirming itself with increasing clarity, reveals its
ultimate nature. The yogi reflects repeatedly upon it as the object of his
realisation and loving devotion, for all that is perceptible and need be
known (jñeya) is Siva alone. As Abhinava says:
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What should we say of those who before they are
think

satisfied have to
see their beloved again and again, caress her and about her for a
long time ?156

The yogi practising the Empowered Means is initiated into the Great
Sacrificial Rite (rnahávága), eternally enacted at the interface between the
inner and outer aspects of consciousness, by a direct infusion of awareness
from his master who is the embodiment and outer symbol of the yogi's
enlightened identity. i57 The rite begins with ritual bathing (snána) which is
in this case the immersion of the body of thought in the white ashes of the
cosmic fuel of duality, burnt in the fire of consciousness.158 The yogi then
goes on to worship (pújá) by uniting all that is pleasing to the senses in the
oneness of consciousness.159 The ritual formula (mantra) he recites is the
eternal resonance of the awareness which is the pulsation of the Heart of
his own consciousness.160 Repetition (japa) of the formula is every activity,
perception, breath or thought which arises within him while plunged in the
universal awareness of his true nature.161 The mental image he visualises
meditating (dhyána) on the Deity in the course of the rite, is whatever the
yogi spontaneously imagines and contemplates as the outpouring of the
universal creativity of consciousness.162 Ritual gesture (mudrd) is
whatever bodily posture the yogi may assume when, fully absorbed in
consciousness, he moves, staggering about (ghúrnita) as it were, drunk
with the wine of self- realisation.163 Oblation is performed by offering with
devotion and awareness all the sensations which flow in through the
channels of the senses to the fire of his subjectivity, which is thus inflamed
(uddipita) and makes all things one with itself.164

The outer ritual which commences in the sphere of the Individual
Means thus leads naturally to the inner rite of the Empowered Means.
When the yogi's practise (abhvása) reaches fruition, the rite merges with
the spontaneous activity of consciousness. This is fullness (púrnatá), the
completion and reunification of the forces within consciousness which,
through the power of ignorance, were formerly dispersed and divided.

"Just as a horse driven here and there ", writes Abhinava, "over
plains, hills and dales follows the will of its rider, so also consciousness,
driven by various expedients (bhartgi), quiescent or terrific, abandoning
duality, becomes Bhairava. Just as by looking repeatedly at one's own
face in a mirror one comes to know that it is the same [as the image
reflected], so also, [one sees] in the mirror of mental representations of
meditation (dhyána), ritual (pújá) and worship (arca) one's own Self as
Bhairava and so quickly identifies with Him. This identification is the
realisation that takes place in the absolute (anuttara). "165
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face in a mirror one comes to know that it is the same [as the image 
reflected], so also, [one sees] in the mirror of mental representations of 
meditation (dhydna), ritual @iij,ici) and worship (arcd) one's own Self as 
Bhairava and so quickly identifies with Him. This identification is the 
realisation that takes place in the absolute (anuttara)."'65 
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By ridding himself of the relative distinctions engendered by thought,
the yogi practising the Empowered Means, illumined by the power of self -
awareness of Pure Knowledge (suddhavidya), transcends the distinction
between right and wrong, purity and impurity. He is led to the conviction
that the pure consciousness, which is his true nature, is unaffected by
whatever action he may do, whether conventionally accepted as good or
bad. Abhinava quotes the Málinivijaya as saying:

All here is enjoined and all prohibited. This alone, O Lord of the
gods, is here prescribed as obligatory, namely that the mind be firmly
applied to the true reality. It matters little how this is achieved. He whose
mind is firmly established in [this] reality, even if he eats poison, is as little
affected by it as are lotus petals by water.'°^

Impurity is a state of seeming separation from consciousness :167 The
yogi who has freed himself of all false notions comes to realise that the true
nature of consciousness can never be sullied or limited by any object
appearing within it.168 This is the realisation the ancient sages achieved
through a direct intuition of reality free of intruding thought- constructs
(avikalpabhava), but kept secret in order not to confuse the worldly.'69
Similarly, in reality nobody is ever bound. It is ignorance to believe
bondage exists and to contrast it with a conceived state of liberation.170 If
the Self is one

essentially
with Siva, how can it be either bound or released ?171

Nothing distinguishes those who are bound from those who are
free.172 The difference between their states is merely conceptual.173 Pure
consciousness abides free of all such distinctions. Thus Bhagavatotpala,
in his commentary on the Stanzas, repeatedly stresses that thought -
constructs obscure consciousness and misguide the individual soul.,"
Those who are bound are convinced that they are dull witted, conditioned
by Karma, sullied by their sin and helplessly impelled to action by some
power beyond their control. He who manages to counter this conviction
with its opposite achieves freedom.175 He who considers himself to be free
is free indeed, while he who thinks himself bound remains so. Thus at the
highest level of realisation, as Abhinava says:

Nothing new is achieved nor is that which in reality is unmanifest,
revealed [only] the idea is eradicated that the luminous being
shines not'"

Nothing is impure, all is perfect, including May and the diversity it
engenders. To say that illusion exists and that ignorance must be
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eradicated implies that it has a separate existence apart from conscious-
ness. If this is so, it has as little reality as the shadow ofa shadow, but if
not,then it must be consciousness itself. Thus, as Kallata says, bondage,
the binder and the bound are in fact one. 177 It is Siva Himself Who freely
obscures His own nature. Siva binds Himself by Himself.'78 Concealing
and revealing Himself, Siva plays His timeless game.

At the Divine (sámbhava) level of pure Siva -consciousness, the
Spanda yogi directly lays hold of the power inherent in his own conscious
nature (svabala) which gives life to the psycho- physical organism and
impels the senses and mind to action.179 In this way every thought-
construct, and with it the ego, is instantly annulled in the immediacy of the
pure subjectivity that remains unaltered throughout every perception and
state of consciousness. The same takes place at the Empowered level b,
attending to the recurrent activity Spanda of the subject, that is, the
flux of awareness through the cyclic movement of the powers of
consciousness.180 By attending ( avadhána) to this movement the thought-
constructs that emerge and subside in the course of perception are seen to
be part of this universal process, and, in this way purified, are no longer
binding. Thus, Kwmarája says that the Spanda teachings are concerned
most directly with the Empowered Means.181 The yogi who is always alert
to discern the pulse of Spanda quickly realises his own authentic state of
being (nijarpt bhävam).182 He is then truly awake, not only literally, but
also in the deeper sense that he is awake to his authentic nature, its power
and activity. When attention (avadhána) slackens, this movement takes
place unconsciously and so the thought-constructs and perceptions
generated through it appear to take on an autonomous existence of their
own, just as happens when we dream.183 The spontaneity ofthe movement
that travels between subject and object and holds them together in the pure
awareness of the universal subject's identity with his cosmic object
devolves into the creative activity of waking and dreaming. Mart, in other
words, becomes a victim of his states of consciousness and the contents
that they, by their very nature, generate within themselves.'"

The Spanda teachings are not only concerned with the structure of
thought and its functions, but also with the powers and properties of its
vehicle, namely, speech. Speech issues out of consciousness, develops into
thought to then become articulated sound. A focal point of Spanda
doctrine is thus the role speech plays in the formation of thought-
constructs and their purification. Although this takes place at all levels of
practise below the Divine (sámbhava), the Spanda teachings, meant as
they are for advanced yogis, ignore the outer forms of spiritual discipline
to concentrate on practise in the Empowered (sakta) psychic sphere (cetas)
and what lies beyond it where speech is the pure inner awareness (vimarsa)
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By ridding himself of the relative distinctions engendered by thought, 
the yogi practising the Empowered Means, iliumined by the power of self- 
awareness of Pure Knowledge (Suddhkavidyd), transcends the distinction 
between right and wrong, purity and impurity. He is led to the conviction 
that the pure consciousness, which is his true nature, is unaffected by 
whatever action he may do, whether conventionally accepted as good or 
bad. Abhinava quotes the Malinivijaya as saying: 

All here is enjoined and all prohibited. This alone, 0 Lord of the 
gods, is here prescribed as obligatory, namely that the mind be firmly 
applied to the true reality. It matters little how this is achieved. He whose 
mind is firmly established in phis] reality, even if he eats poison, is as little 
affected by it as are lotus petals by water.166 

Impurity is a state of seeming separation from consciousness.~67 The 
yogi who has freed himself of all false notions comes to realise that the true 
nature of consciousness can never be sullied or limited by any object 
appearing within it.168 This is the realisation the ancient sages achieved 
through a direct intuition of reality free of intruding thought-constructs 
(avikalpabhdva), but kept secret in order not to confuse the worldly.169 
Similarly, in reality nobody is ever bound. It is ignorance to believe 
bondage exists and to contrast it with a conceived state of liberation.170 If 
the Self is one with Siva, how can it be either bound or released?171 
Nothing essentially distinguishes those who are bound from those who are 
free.172 The difference between their states is merely conceptual.l73 Pure 
consciousness abides free of all such distinctions. Thus Bhagavatotpala, 
in his commentary on the Stanzas, repeatedly stresses that thought- 
constructs obscure consciousness and misguide the individual ~ 0 ~ 1 . 1 ~ ~  
Those who are bound are convinced that they are dull witted, conditioned 
by Karma, sullied by their sin and helplessly impelled to action by some 
power beyond their control. He who manages to  counter this conviction 
with its opposite achieves freedom.175 He who considers himself to be free 
is free indeed, while he who thinks himself bound remains so. Thus a t  the 
highest level of realisation, as Abhinava says: 

Nothing new is achieved nor is that which in reality is unmanifest, 
revealed-[only] the idea is eradicated that the luminous being 
shines not.176 

Nothing is impure, all is perfect, including M2y2 and the diversity it 
engenders. To say that illusion exists and that ignorance must be 
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the binder and the bound are an fact one.lT7 It is Siva Himself Who freely 
ohscums His own nature. Siva binds Himself by Hfinn~eEf.'~~ Concealing 
and revealing Himself, Siva plays His timeless game. 

At the Divine (iambhave) level of pure Siva-consciousness, the 
Spanda yogi directly lays hold of the power inherent in his own conscious 
nature (svabala) which gives life to the psycho-physical organism and 
impels the senses and mind to action.'79 In this way every thought- 
construct, and with it the ego, is instantly annulled in the immediacy of the 
pure subjectivity that remains unaltered throughout every perception and 
state of consciousness. The same takes place at the Empowered level b:. 
attending to the recurrent activity-Spanda-of the subject, that is, the 
flux of awareness through the cyclic movement of the powers of 
c o n s c i ~ u s n e s s . ~ ~ ~  By attending (avadhdna) to this movement the thought- 
constructs that emerge and subside in the course of perception are seen to 
be part of this universal process, and, in this way purified, are no longer 
binding. Thus, K~emaraja says that the Spanda teachings are concerned 
most directly with the Empowered Means.181 The yogi who is always alert 
to discern the pulse of Spanda quickly realises his own authentic state of 
being (nijarp bhiiv~rn).f8~ He is then truly awake, not only literally, but 
also in the deeper sense that he is awake to his authentic nature, its power 
and activity. When attention (avadhiina) slackens, this movement takes 
place unconsciously and so the thought-constructs and perceptions 
generated through it appear to  take on an autonomous existence of their 
own, just as happens when we dream.183 The spontaneity of the movement 
that travels between subject and object and holds them together in the pure 
awareness of the universal subject's identity with his cosmic object 
devolves into the creative activity of waking and dreaming. Man, in other 
words, becomes a victim of his states of consciousness and the contents 
that they, by their very nature, generate within themselves.184 

The Spanda teachings are not only concerned with the structure of 
thought and its functions, but also with the powers and properties of its 
vehicle, namely, speech. Speech issues out of consciousness, develops into 
thought to then become articulated sound. A focal point of Spanda 
doctrine is thus the role speech plays in the formation of thought- 
constructs and their purification. Although this takes place at all levels of 
practise below the Divine (Sdmbhava), the Spanda teachings, meant as 
they are for advanced yogis, ignore the outer forms of spiritual discipline 
to concentrate on practise in the Empowered (iiikta) psychic sphere (cetas) 
and what lies beyond it where speech is the pure inner awareness (vimarda) 
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of the light of consciousness. The Doctrine of Vibration identifies this, the
highest level of speech (para vac), with the universal pulse of consciousness
that resounds spontaneously within it as the inner flow of its own
undifferentiated awareness.185 Beyond the realms of language, it is the
transcendental consciousness in which all language is rooted and pervades
all that language denotes as its essential being. Utpaladeva writes:

The Supreme Voice is consciousness. It is self- awareness
spontaneously arisen, the highest freedom and sovereignty of the
Supreme Lord. That pulsing radiance (sphurattà) is pure Being,
unqualified by time and space. As the essence [of all things] it is said to
be the Heart of the Supreme Lord.186

When the intention arises within consciousness to discern its own
brilliance manifest in the world of denotations and denoted meanings,
speech turns from the supreme transcendental level to that of immanence
and assumes the form of a pure intuitive awareness (pratibha) which
perceives and comprehends its universal manifestation. This is the voice
of intuition (pasyantï), which grasps the meaning inherent inwardly in all
words and externally in all that they denote. Analogous to the non -
discursive, instinctual knowledge animals possess, it is a pure generic
perception not yet formed into language in which the act of denotation, its
object and that which denotes it are indistinguishable. Illumined by the
voice of intuition birds migrate in their due seasons, the cock crows at
dawn and young mammals suck at the breast.187 Infants similarly reflect
and respond instinctively to their environment by virtue of this intuitive
sense188 and through it come to grasp the link between words and the
objects they denote. As they learn to speak, they begin to form concepts
and so the next two levels of speech develop. One is the outer corporeal
speech (vaikhari) and the other the subtler, inner discourse (antah-
samjalpa) of thought that forms at the intermediate level (madhyama)
where the ratiocinating mind stands between the higher levels ofintuition
and its outer verbal expression. In this way the development of speech in
infancy reflects its progressive actualisation in every spoken word. A
hymn to the Goddess quoted by BhagavatotpaIa describes this
process well:

Therefore, O Supreme Goddess, the highest form of speech should
be worshipped as the [universal] cause that establishes the existence of
all things by insight (niscaya) into their nature (artha) brought about by
their manifestation through the superimposition [of verbal designations].

O Mother, insight into the true nature [of things] is nothing but the
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act of intent of that [same speech], apart from which [speech itself and all
that it expresses] could not attain to its own nature. Again, in that state
[speech] is said to be the light of one's own nature. Free of division and
succession it is attainable [only] by the yogi.

Then from the state of intent, O 8ivá, speech [assumes] the nature of
thought as the radiant pulse (sphurana) of desire to speak of that which is
in the domain of words. Then consisting of words, it bears a clearly
expressed meaning, for if [speech] were not such, meaning could not be
understood.] 89

Personal experience clearly proves that thought is invariably
associated with speech. 00 Thought is a function of language. Through it
we communicate to ourselves a mental image of the world about us and
can construct complex ideas about ourselves. Language is the fabric from
which our world of ideas is woven. Mental representation which orders
the influx of sensation and presents us with a meaningful, picture of the
world, memory, the elaboration of ideas and the shifting tides of emotion
are all intimately connected with language and through it to the
consciousness which underlies them. To think of language as nothing
more than a system denotation based on a commonly accepted
convention (sanketá) fails to fully account for its inherent power to convey
meaning (vaëakasakti). In order to learn the convention we must be born
with an innate ability to grasp meaning, and this ability is not itself learned
nor found anywhere within the domain of convention. Lacking this ability
we would be caught in an infinitely expanding system of denotation in
which each element pointed to some other within it, without ever coming
to rest anywhere. Unless we can couple the word `jar' with the object it
denotes, explaining that the word 'pot'is a synonym of the word 'jar'would
leave us none the wiser.191 The connection between word and meaning is
only explicable if we postulate that it is an inherent property of the power
of awareness to link one with the other. Language must be grounded in the
pure cognitive awareness (prama) of consciousness which stands beyond,
and yet illumines, the sphere of experience we define and understand
through the medium of language. As Abhinava says:

Someone may hear another person speak, but if his awareness
(prama) is obscured, he is unable to rise, unconscious as he is, to the level
of the experiencing subject [who understands] what has been said. He
only grasps the outer successive (sound) of what the other person says
and thus can only repeat it as would a parrot. An understanding of its
meaning presupposes that he has caught hold of his own power of
awareness (pramá) by attaining the autonomy [of the conscious,
universal subject].192

of

of the light of consciousness. The Doctrine of Vibration identifies this, the 
highest level of speech (parti vdc), with the u~ve r sa l  pulse of consciousness 
that resounds spontaneously within it as the inner flow of its own 
undifferentiated awareness.us Beyond the realms of language, it is the 
transcendental consciousness in which all language is rooted and pervades 
all that language denotes as its essential being. Utpaladeva writes: 

The Supreme Voice is consciousness. It is self-awareness 
spontaneously arisen, the highest freedom and sovereignty of the 
Supreme Lord. That pulsing radiance (sphuratrd) is pure Being, 
unqualified by time and space. As the essence [of all things] it is said to 
be the Heart of the Supreme Lord.186 

When the intention arises within consciousness to discern its own 
brilliance manifest in the world of denotations and denoted meanings, 
speech turns from the supreme transcendental level to that of immanence 
and assumes the form of a pure intuitive awareness (pratibhti) which 
perceives and comprehends its universal manifestation. This is the voice 
of intuition (paiyanti), which grasps the meaning inherent inwardly in all 
words and externally in all that they denote. Analogous to the non- 
discursive, instinctual knowledge animals possess, it is a pure generic 
perception not yet formed into language in which the act of denotation, its 
object and that which denotes it are indistinguishable. Illumined by the 
voice of intuition birds migrate in their due seasons, the cock crows at 
dawn and young mammals suck at the breast.187 Infants similarly reflect 
and respond instinctively to their environment by virtue of this intuitive 
sense188 and through it come to grasp the link between words and the 
objects they denote. As they learn to speak, they begin to form concepts 
and so the next two levels of speech develop. One is the outer corporeal 
speech (vaikhari) and the other the subtler, inner discourse (antah- 
savjaipa) of thought that forms at the intermediate level (madhyama) 
where the ratiocinating mind stands between the higher levels of intuition 
and its outer verbal expression. In this way the development of speech in 
infancy reflects its progressive actualisation in every spoken word. A 
hymn to the Goddess quoted by Bhagavatotpala describes this 
process well: 

Therefore, 0 Supreme Goddess, the highest form of speech should 
be worshipped as the [universal] cause that establishes the existence of 
all things by insight (niicaya) into their nature (artha) brought about by 
their manifestation through the superimposition [of verbal designations]. 

0 Mother, insight into the true nature [of things] is nothing but the 
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act of intent of that [same speech], apart from which [speech itself and all 
that it expresses] could not attain to its own nature. Again, in that state 
[speech] is said to be the light of one's own nature. Free of division and 
succession i t is attainable [only] by the yogi. 

Then from the state of intent, Q &vs, speech [assumes] the nature of 
thought as  the radiant pulse (sphura?za) of desire to speak of that which is 
in the domain of words. Then consisting of words, it bears a clearly 
expressed meaning, for if [speech] were not such, meaning could not be 
understood.189 

Personal experience clearly proves that thought is invariably 
associated with speech.lw Thought is a function of language. Through it 
we communicate to ourselves a mental image of the world about us and 
can construct complex ideas about ourselves. Language is the fabric from 
which our wprld of ideas is woven. Mental representation which orders 
the influx of sensation and presents us with a meaningful, picture of the 
world, memory, the elaboration of ideas and the shifting tides of emotion 
are all intimately connected with language and through it to the 
consciousness which underlies them. To think of language as nothing 
more than a system of denotation based on a commonly accepted 
convention (sa+eta) fails to fully account for its inherent power to convey 
meaning (va'zd.kaiaktz). In order to learn the convention we must be born 
with an innate ability to grasp meaning, and this ability is not itself learned 
nor found anywhere within the domain of convention. Lacking this ability 
we would be caught in an infinitely expanding system of denotation in 
which each element pointed to some other within it, without ever coming 
to rest anywhere. Unless we can couple the word 'jar' with the object it 
denotes, explaining that the word 'pot'is a synonym of the word 'jar'would 
leave us none the wiser.191 The connection between word and meaning is 
only explicable if we postulate that it is an inherent property of the power 
of awareness to link one with the other. Language must be grounded in the 
pure cognitive awareness (pramd) of consciousness which stands beyond, 
and yet illumines, the sphere of experience we define and understand 
through the medium of language. As Abhinava says: 

Someone may hear another person speak, but if his awareness 
(prama) is obscured, he is unable to rise, unconscious as he is, to the level 
of the experiencing subject [who understands] what has been said. He 
only grasps the outer successive (sound) of what the other person says 
and thus can only repeat it as would a parrot. An understanding of its 
meaning presupposes that he has caught hold of his own power of 
awareness (pramd) by attaining the autonomy [of the conscious, 
universal subjectl.192 
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Outer, articulate speech consists of a series of ordered phonemic
elements produced and combined by the vocal organs to form meaningful
words, In order for this to be possible, these elements must also be
grounded in consciousness (p.rama). The articulated phonemes are merely
outer, gross manifestations of the phonemic energies (varnagrama) held in
a potential state within consciousness. This `mass of sounds' (gabdaragí) is
the light of consciousness (prakaga) which makes the universe manifest
and contains all things within itself. In other words, it is the totality of
consciousness expressed as the collective awareness symbolised by all the
letters corresponding to the introverted subjectivity of Siva Himself. The
power through which this potential actualises itself into speech and the
world of denotation is technically called 'Matrka . It is the reflective
awareness (vimarga) and radiance (sphuratta) of the supreme subject the
`mass of sounds' (sabdarasi) and the undivided wonder Siva experiences
when He contemplates the universe He gathers up into Himself in the form
of countless words (vacaka) and their meanings (vacya).'93 Matrkagakti
is manifest in the second movement of consciousness after the primal
vibration of the pure luminosity of the `mass of sounds', as the state of pure
potency which arises when its unsullied subjectivity begins to turn away
from itself and is associated with faint traces of objectivity (amrgya-
cchaya).194 Matrka contains within itself the various aspects of objectivity
that, although not yet manifest, are ready to issue forth. Thus this power,
at one with Siva, is called 'Matrka' because she is the mother ( matrk(i) of
the universe that she contains within herself as does a pregnant woman her
child.'95

The circle of the powers of Matrka (matrkacakra) consists of the
phonemic energies contained in AHAM, the universal ego.196 When
grasped in its entirety at its source, these energies elevate the consciousness
of the enlightened, but when split up and dispersed give rise to the
obscuring forces (kala) which lead the ignorant away from realisation.
The fettered soul is ignorant of the pure egoity that is the source of speech
and so it generates, through its powers, the many thought - constructs that
deprive him of the awareness of unity and obscure Siva's universal
activity.197 The Stanzas on Vibration declare:

He who is deprived of his power by the forces of obscuration (kala)
and a victim of the powers arising from the mass of sounds (gabdaragi) is
called the fettered sou1.198 The powers [of speech] are always ready to
obscure his true nature as no mental representation can arise that is not
penetrated by speech ».

The rays of phonemic energies emanate from the light of Siva, the
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'mass of sounds' (sabdarasi) in eight groups. They constitute the powers
of the inner mental organ and the five senses, figuratively arranged in a
circle around the sacred shrine (pilha) of Meitrkagakti who manifests
externally as the body. 200 The eight classes and the names of the deities
presiding over them are as follows:201

Gutturals
Palatals
Cerebrals
Dentals
Labials
Semivowels
Sibilants
Vowels

Brahmani Intellect (buddhi)
Máhegvari Ego (ahartkàra)
Kaumári Mind (manas)
Náráyani Hearing
Varáhi Touch
Aindri Sight
Cámunçá Taste
Mahálak$mi Smell

The yogi who grasps the true nature of the power of Matrka and its
phonemic forces is liberated202 by recognising that the activity of the senses
and the discursive representations of the mind are in fact emanations of
universal consciousness. Conversely, when ignorant, he is affected by its
power in its multiple negative aspects known as `Mahaghora' (`greatly
terrible') and, unable to rest within himself free of the sense of diversity, he
is constantly disturbed by the flux of extroverted perceptions.203
Abhinava explains:

When the [phonemic energies] are not known to be [emanations of
the Lord] they conceal the wonder (camatkdra) of consciousness which
is the one essential non - discursive awareness [present throughout
perception] and even in discursive thought. They obscure it with
thought- constructs constituted by the diverse configurations of
phonemes and syllables which [although also] a form of the deity [are no
longer benevolent but] most terrible. Inducing doubt and fear, they
engender the fettered soul's state, bound by the shackles of transmigra-
tion.... But once their true nature is understood correctly in this way,
they bestow freedom in this very life.... This knowledge of their intimate
being [at one with the absolute] consists of this, namely, that even in the
midst of all these fluctuations, free at their inception of discursive
representations, thought - constructs do not conjoin [individualised
consciousness] with the wheel of energies consisting of the totality of
phonemes, even though [these constructs] are coloured by the many
diverse words generated by the aggregate of phonemes.204

Language has a powerful effect on us. A few words we may hear or
read can inspire us with joy, fear or sadness, and the constant inner

Outer, articulate speech consists of a series of ordered phonemic 
elements produced and combined by the vocal organs to form meaningful 
words, In order for this to be possible, these elements muse also be 
grounded in consci~usmess bramd) .  The aaiculated phonemes are mexly 
outer, gross manifestatrons of the phonemic energies (var~agrBrPrna) held in 
a potential state within consciousness. This b a s s  of sounds9(dabdarB$Q is 
the light of consciousness (prakd4a) which makes the universe manifest 
and contains all things within itself. In other words, it is the totality of 
consciousness expressed as the collective awareness symbolised by all the 
letters corresponding to the inkrovefled subjecti~ty of Siva Himself. The 
power through which this potential actualises itself into speech and the 
world of denotation is technically called Wdrrka'. It is the reflective 
awareness (vimaria) and radiance (sphurattZ) of the supreme subject-the 
'mass of sounds' (iabdar&i')--and the undivided wonder Siva experiences 
when He contemplates the universe He gathers up into Himself in the form 
of countless words (vricaka) and their meanings (viicya).l93 Mritrkdiakti 
is manifest in the second movement of consciousness after the primal 
vibration of the pure luminosity of the 'mass of sounds', as the state of pure 
potency which arises when its unsullied subjectivity begins to turn away 
from itself and is associated with faint traces of objectivity (dmriya- 
cchriyd).l94 MritrkZ contains within itself the various aspects of objectivity 
that, although not yet manifest, are ready to issue forth. Thus this power, 
at one with h a ,  is called 'Mritrkri'because she is the mother (mdtrkri) of 
the universe that she contains within herself as does a pregnant woman her 
child.I95 

The circle of the powers of Mritrkri (mdtrkricakra) consists of the 
phonemic energies contained in AHAM, the universal ego.196 When 
grasped in its entirety at its source, these energies elevate the consciousness 
of the enlightened, but when split up and dispersed give rise to the 
obscuring forces (kald) which lead the ignorant away from realisation. 
The fettered soul is ignorant of the pure egoity that is the source of speech 
and so it generates, through its powers, the many thought-constructs that 
deprive him of the awareness of unity and obscure ~iva 's  universal 
activity.197 The Stanzas on Vibration declare: 

He who is deprived of his power by the forces of obscuration (kald) 
and a victim of the powers arising from the mass of sounds (SabdarriSQ is 
called the fettered soul.198 The powers [of speech] are always ready to 
obscure his true nature as no mental representation can arise that is not 
penetrated by speech.199 

The rays of phonemic energies emanate from the light of ~ i v a ,  the 

k r h  to Liberation , n c  

'mass of sounds9 (s'abdarfiJi) in eight groups. They constitute the powers 
of the inner mental organ and the five senses, figura~ively arranged in a 
circle around the sacred shrine (pilha) of Mdtykddakll who manifests 
externally as the body.200 The eight classes and the names of the deities 
presiding over them are as follows:201 

Gutturals 
Palatals 
Cerebrals 
Dentals 
Labials 
Semivowels 
Sibilants 
Vowels 

Brahmani 
MBheSvari 
Kaumari 
Narayani 
Varahi 
Aindri 
Camunga 
Mahalak~mi 

Intellect (buddhq 
Ego (aharikdra) 
Mind (manas) 
Wearing 
Touch 
Sight 
Taste 
Smell 

The yogi who grasps the true nature of the power of Mritrkd and its 
phonemic forces is liberated202 by recognising that the activity of the senses 
and the discursive representations of the mind are in fact emanations of 
universal consciousness. Conversely, when ignorant, he is affected by its 
power in its multiple negative aspects known as 'Mahrighora'('great1y 
terrible') and, unable to rest within himself free of the sense of diversity, he 
is constantly disturbed by the flux of extroverted perceptions.203 
Abhinava explains: 

When the [phonemic energies] are not known to be [emanations of 
the Lord] they conceal the wonder (camatkdra) of consciousness which 
is the one essential nondiscursive awareness [present throughout 
perception] and even in discursive thought. They obscure it with 
thought-constructs constituted by the diverse configurations of 
phonemes and syllables which [although also] a form of the deity [are no 
longer benevolent but] most terrible. Inducing doubt and fear, they 
engender the fettered soul's state, bound by the shackles of transmigra- 
tion. . . . But once their true nature is understood correctly in this way, 
they bestow freedom in this very life. . . . This knowledge of their intimate 
being [at one with the absolute] consists of this, namely, that even in the 
midst of all these fluctuations, free at their inception of discursive 
representations, thought-constructs do not conjoin [individualised 
consciousness] with the wheel of energies consisting of the totality of 
phonemes, even though [these constructs] are coloured by the many 
diverse words generated by the aggregate of phonemes.204 

Language has a powerful effect on us. A few words we may hear or 
read can inspire us with joy, fear or sadness, and the constant inner 
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dialogue of thought arouses intense feelings within us. This power hidden
in language, which binds us through the thought constructs it generates,
can also be used to free us of them by channeling it through Mantra.
Mantric practice begins at the Individual (anava) level where Mantras are
recited in consonance with the rising and falling away of the breath. In this
way they are charged with the vibration (spanda) of consciousness and, in
their turn, make consciousness vibrate. Serving as a means to concentra-
tion, they free the mind of discursive representations.205 The word
'Mantra' is thus traditionally said to derive from the words 'manana 'and
` trana ; 'Manana'literally means `reflection'. In this context it denotes the
continuous thought or awareness of Mantra which is universal, omniscient
consciousness (visvavijñana). ' Tränam 'means to save' and Mantra `saves'
us by freeing the mind from the bondage of transmigration.206 Mantras
thus serve to generate a higher level of consciousness by a process of
'manana' which the texts describe as 'a progressive heightening of the
reflective awareness which is the aesthetic rapture that threads through
each state of being'.207 As Mahesvaránanda puts it:

Reflection (manana) on one's own omnipresent consciousness
(nijavibhava) and protection from the fear of one's own limitations is the
undefinable intuition (anubhúti) which has absorbed all dualistic
thoughts and is the meaning of Mantra.208

Although Mantras may convey an intelligible meaning, they are not
bound to a convention (sariketa) as is common speech. The 'language' of
Mantras is not concerned with external objects. It is language directed
inward, deriving its energy from the supreme power of consciousness into
which it ultimately involutes, transcending the outer and reverting to the
inner. The Mantra, like the visualised image of a deity, is a symbol which,
precisely because it has no assigned connotation as has' the literal sign we
use in propositions, is capable of being understood in more significant
ways, so that its meanings are fraught with vital and sentient experience.
The Mantra opens a new avenue of thought which becomes truer to itself
than does any other type of thinking which has found its limits in de-
vitalised symbols or signs that can be used to signify anything without
themselves being significant. "Mantras are pure," writes Rájánaka Rama,
"in the sense that they are not tainted by a conventionally accepted
meaning (vacya) and transcend the usual form of awareness created by
reflection on the phonemes [conjoined to form words]. "209

The essence of Mantra is an experience entirely free of objective
relations. It is the pure power of awareness directed at its own nature and
thus free of objectivity and eternal.210 It frees us of the desire to attend to
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things temporal by redirecting attention to the heart of consciousness
which thus assimilates thought back into itself and stills the agitation
(kyobha) occasioned by object centred awareness.211 In this way the yogi
rises from the partial perceptions individualised by thought, to the
universal perception free of thought -constructs. By remembering
(smarana) and rightly enunciating the Mantra, he attains a level of
reflective awareness in which all things are experienced as one with his own
nature.212 Thus Mantra has meaning and serves a purpose (artha) to the
degree in which it is possible to intuit through it the power of consciousness
which gives it, and all things, being. The outer forms of the Mantra are
expressions of the powers experienced inwardly.213 At root, the Mantra
represents the pure signification of all possible sentences and words
relating to the world of particulars. It enshrines a form of undivided,
non - discursive intuition necessarily represented in parts (as the phonemic
body of the Mantra) but whose full significance is transcendental and
includes all possible forms of verbal expression.214 The yogi who repeats
his Mantra undistractedly achieves the power to understand the ultimate
significance of the formula he is repeating. Thus understood, it awakens
in him a state of contemplative absorption at the Empowered (Okla) level
in which he experiences the pulsing power of consciousness that emits
from itself, in progressively grosser stages, thoughts and articulated words
along with their meaning. Abhinava writes:

A waterwheel moves a series of machines connected to it and can
set them into operation by the force of its unified impulse. In the same
way, by the power of the one continuous act of awareness (anusarndhána)
which corresponds to the incessant arising of Mantra, the deities of all
Mantras, at one with them, become automatically (ayatnat)
propitious.215

The recitation of Mantra starts at the Individual level in consonance
with the movement of the vital breath. To be effective, however, the
Mantra and its component syllables and words must resonate with the
force of awareness. They must be energised with the pulsation (spanda) of
consciousness and so penetrate into the absorption of the Empowered level
of practice. At that level the pure thought of the Mantra gradually takes
over from the impure and dispersed thought of the world of objects,
wrongly perceived to be severed from consciousness and so leads the adept
to the Divine level where the ultimate source of its power resides.216 This
vitality is Spanda, the universal pulse (samanyaspanda) of awareness
residing in the heart of consciousness at the supreme level of speech (para
vac) as all- embracing 'I' consciousness.217 'I' consciousness (AHA!II) is
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dialogue of thought arouses intense feelings within us. This power hidden 
in language, which binds us through the thought-constructs it generates, 
can also be used to free us of them by channeling it through Mantra. 
Mantric practice begins at the Individual (mava) level where Mantras are 
recited in consonance with the rising and falling away of the breath. In this 
way they are charged with the vibration (spanda) of consciousness and, in 
their turn, make consciousness vibrate. Serving as a means to concentra- 
tion, they free the mind of discursive representations.205 The word 
Mantra' is thus traditionally said to derive from the words hanana'and 
2rdga '. Wanana "iterally means 'reflection'. In this context it denotes the 
continuous thought or awareness of Mantra which Is universal, omniscient 
con~c iousne~~  (viivavij6dna). 'Tranam 'means to 'save'and Mantra 'saves' 
us by freeing the mind from the bondage of transmigration.206 Mantras 
thus serve to generate a higher level of consciousness by a process of 
'manana' which the texts describe as 'a progressive heightening of the 
reflective awareness which is the aesthetic rapture that threads through 
each state of being'.z07 As MaheSvarCtnanda puts it: 

Reflection (manana) on one's own omnipresent consciousness 
(nijavibhava) and protection from the fear of one's own limitations is the 
undefinable intuition (anubhiitz) which has absorbed all dualistic 
thoughts and is the meaning of Mantra.208 

Although Mantras may convey an intelligible meaning, they are not 
bound to a convention (sanketa) as is common speech. The 'language' of 
Mantras is not concerned with external objects. It is language directed 
inward, deriving its energy from the supreme power of consciousness into 
which it ultimately involutes, transcending the outer and reverting to the 
inner. The Mantra, like the visualised image of a deity, is a symbol which, 
precisely because it has no assigned connotation as has-the literal sign we 
use in propositions, is capable of being understood in more significant 
ways, so that its meanings are fraught with vital and sentient experience. 
The Mantra opens a new avenue of thought which becomes truer to itself 
than does any other type of thinking which has found its limits in de- 
vitalised symbols or signs that can be used to signify anything without 
themselves being significant. "Mantras are pure," writes RCtjCtnaka RBma, 
"in the sense that they are not tainted by a conventionally accepted 
meaning (vdcya) and transcend the usual form of awareness created by 
reflection on the phonemes [conjoined to form words]."209 

The essence of Mantra is an experience entirely free of objective 
relations. It is the pure power of awareness directed at its own nature and 
thus free of objectivity and etemal.21° It frees us of the desire to attend to 
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things temporal by redirecting attention to the heart of consciousness 
which thus assimilates thought back into itself and stills the agitation 
(k~obha) occasioned by object-centred awareness.2" In this way the yogi 
rises from the partial perceptions individualised by thought, to the 
universal perception free of thought-constructs. By remembering 
(smarana) and rightly enunciating the Mantra, he attains a level of 
reflective awareness in which all things are experienced as one with his own 
nature.2'2 Thus Mantra has meaning and serves a purpose (artha) to the 
degree in which it is possible to intuit through it the power of consciousness 
which gives it, and all things, being. The outer forms of the Mantra are 
expressions of the powers experienced inwardly.*13 At root, the Mantra 
represents the pure signification of all possible sentences and words 
relating to the world of particulars. It enshrines a form of undivided, 
non-discursive intuition necessarily represented in parts (as the phonemic 
body of the Mantra) but whose full significance is transcendental and 
includes all possible forms of verbal expression.214 The yogi who repeats 
his Mantra undistractedly achieves the power to understand the ultimate 
significance of the formula he is repeating. Thus understood, it awakens 
in him a state of contemplative absorption at the Empowered (Sakta) level 
in which he experiences the pulsing power of consciousness that emits 
from itself, in progressively grosser stages, thoughts and articulated words 
along with their meaning. Abhinava writes: 

A waterwheel moves a series of machines connected to it and can 
set them into operation by the force of its unified impulse. In the same 
way, by the power of the one continuous act of awareness (anusarpdhana) 
which corresponds to the incessant arising of Mantra, the deities of all 
Mantras, at one with them, become automatically (ayatnat) 
propitious.*15 

The recitation of Mantra starts at the Individual level in consonance 
with the movement of the vital breath. To be effective, however, the 
Mantra and its component syllables and words must resonate with the 
force of awareness. They must be energised with the pulsation (spanda) of 
consciousness and so penetrate into the absorption of the Empowered level 
of practice. At that level the pure thought of the Mantra gradually takes 
over from the impure and dispersed thought of the world of objects, 
wrongly perceived to be severed from consciousness and so leads the adept 
to the Divine level where the ultimate source of its power resides.216 This 
vitality is Spanda, the universal pulse (sdmdnyaspanda) of awareness 
residing in the heart of consciousness at the supreme level of speech (parti 
vac) as all-embracing 'I' consciousness.217 'I' consciousness (AHAM is 
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the Great Mantra eternally manifest as the wonder inspired by the light of
consciousness. The Mantra AHAM which gives life to every living being
contains all the powers of the letters within itself; giving rise to the entire
universe, it is present at the very beginning of manifestation where it is
established in pure consciousness free of time and space.218 Ksemaraja
explains:

All - embracing 'I -ness' (púrndhanta) is the mistress of all the letters
from [the first] `A' to [the last] `Ksa' which, as the absolute (anuttara)
power of unstruck sound (anahata), it contains and encapsulates. Thus
it is a pure immutable awareness even though it has absorbed into itself
every cycle of creation and destruction in the play of the Wheel of
Energies constituting the unfolding cosmic order (façiadhvan) of
countless words and all they denote. It is the supreme level of speech, the
great unspoken Mantra which, eternally manifest, is the life of all beings.
Here [in the Spanda school] it is called the vibration of the Lord because
it unfolds pulsating within one's own being as does the movement of this
divine universe.219

Mantric energy is not to be sought in the actual sound or form of the
Mantra directly. The ordering of its phonemic constituents (varna-
sannivesa) is merely a channel through which the yogi can tap the energy of
his own consciousness. The Mantra should be recited with the full force of
awareness. It can only be effective when associated with the adept's
consciousness.220 The Mantra and the reciter of Mantra must be rooted in
the one conscious reality, otherwise the Mantra can bear no fruit.221 As
Rájánaka Rama puts it, Mantras are a mere flux of phonemic sounds,
powerless to bend even a blade of grass unless the adept makes contact
with Siva's plane of oneness.222 The imperishable power of awareness he
attains thus is the very life of Mantras; without it they are as fruitless as
autumn clouds.223 Through this power consciousness emanates and
withdraws the countless Mantras224 to gratify the wishes of each adept and
bestow upon him the well- deserved fruits of his practice. Mantras are thus
full of the knowledge and action225 they derive from the Spanda energy of
universal consciousness through which they are empowered to perform
their function.226 The vitality of Spanda is the ground of all Mantras. It is
the power by which they emerge from the emptiness of consciousness and
are drawn back into it, along with the adept's mind, when they cease to
exist as articulate sound.227 They are Siva Himself, one with the universal
vibration of consciousness through which they are created and in which
they lead the yogi to union with Siva. The awakened realise that the power
hidden in Mantras is the vibration of Siva's pure subjectivity (upálabdhrta-
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matra) which is both the transcendental inner nature of all things and the
immanent awareness that threads through (anusyúta) all the planes of
consciousness.228 Rajanaka Rama explains:

The vitality of Mantra (maneravirya) is Siva's power, the undivided
reality of Mantra and mind (cetas) both when they arise and when they
fall away. It emerges from Siva both as Mantra and as the adept's mind
(citta) in the form of phonemes and thought -constructs (sankalpa). The
Mantric power manifest [this way] is capable of producing only limited
(niyata) results for those yogis who have not come in contact with the
power of their own nature. However, when the yogi achieves a firm
insight into his authentic identity, all Mantras can do all things [for him]
because he knows how they arise and fall away.229

So while Mantra at the Divine level of practice (sambhavopaya) is the
silent consciousness of `I', at the Empowered and Individual levels it serves
as a means to purify thought.230 It leads the adept in stages along the rungs
of the ladder of consciousness, ascending which he abandons the lower
stages of conditioned awareness to reach the highest state of Siva -hood,
dense with the light of consciousness.231 Thus the supreme form of
Mantric energy destroys the obstacles to enlightenment set up by impure
thought and establishes individual consciousness in the true universal
thought of pure Being.232 Filled with this energy Mantras are like rays that
emanate from the all- consuming fire of consciousness, depriving thought -
constructs of their essence.233

The aesthetic rapture (camatkara) the yogi experiences increases to
the degree in which the uncreated reality of this pure awareness (patina)
abounds234 and the power of his intuition is heightened as the conventions
of the day to day, spoken language are immersed and absorbed in the
supernal (amayiya) energy of the phonemes of the Mantra.235 The mind of
the adept is freed of the constraints imposed upon its attention
(abhisarndhyupadhi) and so, free of thought- constructs, merges with the
silence of consciousness together with the Mantra.236 The Stanzas on
Vibration declare:

Seizing that strength (bala), Mantras, endowed with the power of
omniscience, perform their functions, as do the senses of the embodied.
It is there alone that they, quiescent and stainless, dissolve along with the
adept's mind and so partake of Siva's nature.237

At this stage any thought the yogi may conceive is vibrant and full of
energy because, having thus absorbed all objectivity into itself, his mind is

the Great Mantra eternally manifest as the wonder inspired by the light of 
consciousness. The Mantra AMAM which gives life to every living being 
contains all the powers of the letters within itself, giving rise to the entire 
universe, it is grezpat at the very beginning of manifestation where it is 
established in pure consciousness free of time and space.2'8 KvemarBja 
explains: 

All-embracing 7-ness' @iirndhantrl) is the mistress of all the letters 
from [the first] 'AA' to [the last] 'Kva' which, as the absolute (anuttara) 
power of unstruck sound (andhata), it contains and encapsulates. Thus 
it Is a pure immutable awareness even though it has absorbed into itself 
every cycle of creation and destruction in the play of the Wheel of 
Energies constituting the unfolding cosmic order (~adadhvun) of 
countless words and all they denote. It is the supreme level of speech, the 
great unspoken Mantra which, eternally manifest, is the life of all beings. 
Here [in the Spanda school] it is called the vibration of the Lord because 
it unfolds pulsating within one's own being as does the movement of this 
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Mantric energy is not to be sought in the actual sound or form of the 
Mantra directly. The ordering of its phonemic constituents (varna- 
sanniveia) is merely a channel through which the yogi can tap the energy of 
his own consciousness. The Mantra should be recited with the full force of 
awareness. It can only be effective when associated with the adept's 
consciousness.220 The Mantra and the reciter of Mantra must be rooted in 
the one conscious reality, otherwise the Mantra can bear no fruit.221 AS 
Rajanaka RBma puts it, Mantras are a mere flux of phonemic sounds, 
powerless to bend even a blade of grass unless the adept makes contact 
with Siva's plane of oneness.222 The imperishable power of awareness he 
attains thus is the very life of Mantras; without it they are as fruitless as 
autumn clouds.223 Through this power consciousness emanates and 
withdraws the countless Mantras224 to gratify the wishes of each adept and 
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mdeaa) which is both the transcendental inner nature of all things and the 
immanent awareness that threads through (anusy6la) all the planes of 
consciousness.""Bj2naka RBma explains: 

The vitality 06  Mantra (mraktrovlryra) is Siva's power, the undivided 
reality of Mantra and mind (ceras) both when they arise and when they 
fall away. It emerges from Siva both as Mantra and as the adept's mind 
(citra) in the form of phonemes and thought-constructs (salikalpa). The 
Mantric power manifest [this way] is capable of producing only limited 
(niyata) results for those yogis who have not come in contact with the 
power of their own nature. However, when the yogi achieves a firm 
insight into his authentic identity, all Mantras can do all things [for him] 
because he knows how they arise and fall away.229 

So while Mantra at the Divine level of practice (Sdmbhavopiiya) is the 
silent consciousness of 'I', at the Empowered and Individual levels it serves 
as a means to purify It leads the adept in stages along the rungs 
of the ladder of consciousness, ascending which he abandons the lower 
stages of conditioned awareness to reach the highest state of Siva-hood, 
dense with the light of ~onsciousness.~~1 Thus the supreme form of 
Mantric energy destroys the obstacles to enlightenment set up by impure 
thought and establishes individual consciousness in the true universal 
thought of pure Being.232 Filled with this energy Mantras are like rays that 
emanate from the all-consuming fire of consciousness, depriving thought- 
constructs of their essence.233 

The aesthetic rapture (camatkara) the yogi experiences increases to 
the degree in which the uncreated reality of this pure awareness (pramd) 
abounds234 and the power of his intuition is heightened as the conventions 
of the day to day, spoken language are immersed and absorbed in the 
supernal (amiiyiya) energy of the phonemes of the Mantra.235 The mind of 
the adept is freed of the constraints imposed upon its attention 
(abhisatpdhyupddhi) and so, free of thought-constructs, merges with the 
silence of consciousness together with the Mantra.236 The Stanzas on 
Vibration declare: 

Seizing that strength (bala), Mantras, endowed with the power of 
omniscience, perform their functions, as do the senses of the embodied. 
It is there alone that they, quiescent and stainless, dissolve along with the 
adept's mind and so partake of Siva's nature.237 

At this stage any thought the yogi may conceive is vibrant and full of 
energy because, having thus absorbed all objectivity into itself, his mind is 
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one with Mantra.238 So although in the beginning individual Mantras may
effectively correspond to distinct levels of consciousness and stages in the
cosmic process, once the yogi has ascended through the planes of power
by merging with the vibration of the Mantras at each level, he emerges into
a state where he enjoys a direct awareness of his own nature. Siva's power,
which determines the nature and function of all things, (niyati.saktt) is
transcended and the yogi's own mind, discovered to be the source and
essence of all Mantras, can now implement any one of them to achieve
anything he wishes, including liberation,239

The Individual Means (Ánavopñya)

As Ksemarája points out, none of the practices taught in the Stanzas
on Vibration belong to the Individual Means240 and so it does not, strictly
speaking, concern Spanda doctrine, if that is, we consider the Stanzas to
be the basic text of the Spanda schoo1.241 From Ksemarája's point of view,
however, the third section of the Aphorisms of Siva (Sivasútra), which is
both the last and most extensive, is largely an exposition of this category
of practice.242 The Stanzas and Aphorisms have been traditionally linked
together and so, even though we feel that they should be distinguished
insofar as the Stanzas rather than the Aphorisms teach the Doctrine of
Vibration as such, we are nonetheless justified in referring to the
Aphorisms as its major source. Our exposition of the Individual Means
will therefore be largely based on Ksemaraja's interpretation of the third
section of Aphorisms and we will present it, as he does, as an exposition of
a possible mystical journey of individualised (ánava) consciousness to
realisation. We follow Ksemarája because he understood the practise
taught in the Aphorisms in these terms, thereby not only illustrating for us
how it fits into this scheme but also how he understood the basic categories
of practice and their relationship to one another.

According to Ksemarája, the first Aphorism of each section of the
Sivasútra characterises the condition and nature of the Self at the
corresponding three levels of practice. In other words, they indicate the
yogi's basic state at each level in terms of his self - identification. This
identification corresponds to his existential' condition as a degree of self-
realisation in the process leading to the authentic self - awareness of the
liberated. The very first Aphorism starts directly with this, the highest
state, by declaring that the Self is pure, dynamic and universal
consciousness (caitanya).243 This is true for the yogi who has awakened to
his authentic nature at the Divine (sámbhava) level of being. At the
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Individual (ánava) level, however, the situation has changed. In this
sphere of consciousness the intermediate processes of discernment,
analysis and classification of perceptions, which bridge the gap in the flow
of awareness from the universal subject to a specific object of knowledge,
appear to take over the status of the perceiving subjectivity which
underlies them. The universal Self recedes into the background as a pure,
undefinable awareness, and the individual ego, consisting of the
perceptions, thoughts and emotions generated by the contact between the
universal perceiver and the perceived, emerges in the juncture between
them. Thus at this level, as the Aphorisms say, the Self is the mind.244 This
is the Self which moves (atati) from one state of being to another, from one
body to the next carrying with it subtle traces left behind by its sensory and
mental activity. Together these are said to constitute, and be caused by,
the subtle body technically called the `City of Eight' (puryactaka) with
which consciousness is identified and due to which it is subject to the
constant alterations of pleasure, pain and inertia. The Stanzas teach:

[The soul] is bound by the City of Eight (purya taka) that resides in
the mind, intellect and ego and consists of the arising of the [five] subtle
elements [of sensory perception]. He helplessly suffers worldly pleasure
and pain (bhoga) which consists of the arising of mental representations
born of that [City of Eight] and so its existence subjects him to
transmigration.245

Whereas consciousness itself is the subject who practises the Divine
Means (Sámbhavopáya), the subject who practises the Individual Means
is the mind. Unlike the Empowered Means, however, the mind is not
directed inwards onto itself. At the Empowered level, enlivened by the
direct intuition (pratibhá) consciousness has of its own nature, mind ceases
to function merely in the paradigmatic, formative manner which gives rise
to mental representations, but operates instead as the subtle introverted
activity of reflective awareness (vimarsa), the power of consciousness
(Sakai., This activity, as we have seen, is the essence of Mantra247 which,
independent of the senses, is no longer restricted in any way. At the
Individual level, however, the creative powers of consciousness reflected
through the extroverted mind are greatly attenuated. All that remains is
the power to form thought - constructs and make determined resolutions
(sarikalpa) which go on to issue through the body into outer action to make
the private creations of the mind apparent to others.248

The Individual Means, therefore, deals with the objectively perceived
contents of consciousness and hence with the individual subject as a
composite aggregate of objective elements, ranging from the subtle life

one with Mantra.238 So although in the beginning individual Manbras may 
effectively correspond to distinct Levels of consciousness and stages in the 
cosmic process, once the yogi has ascended through the planes of power 
by merging with the vibration of the Mantras at each level, he emerges into 
a state where he efioys a direct awareness of his own nature. Siva's power, 
which determines the nature and function of all things, (niyatiSaktz) is 
transcended and the yogi's own mind, discovered to be the source and 
essence of all Mantras, can now implement any one of them to achieve 
anything he wishes, including l iberat i~n.2~~ 

The Individual Means (Aqavop~ya) 

As K$emaCtja points out, none of the practices taught in the Stanzas 
on Vibration belong to the Individual Means240 and so it does not, strictly 
speaking, concern Spanda doctrine, if that is, we consider the Stanzas to 
be the basic text of the Spanda school.241 From K~emargja's point of view, 
however, the third section of the Aphorisms of ~ i v a  (SivasCtra), which is 
both the last and most extensive, is largely an exposition of this category 
of practice.242 The Stanzas and Aphorisms have been traditionally linked 
together and so, even though we feel that they should be distinguished 
insofar as the Stanzas rather than the Aphorisms teach the Dsctrine of 
Vibration as such, we are nonetheless justified in referring to the 
Aphorisms as its major source. Our exposition of the Individual Means 
will therefore be largely based on K~emariija's interpretation of the third 
section of Aphorisms and we will present it, as he does, as an exposition of 
a possible mystical journey of individualised (iivava) consciousness to 
realisation. We follow K~emaraja because he understood the practise 
taught in the Aphorisms in these terms, thereby not only illustratingfor us 
how it fits into this scheme but also how he understood the basic categories 
of practice and their relationship to one another. 

According to K~ernariija, the first Aphorism of each section of the 
~ivasiitra characterises the condition and nature of the Self at the 
corresponding three levels of practice. In other words, they indicate the 
yogi's basic state at each level in terms of his self-identification. This 
identification corresponds to his existentitil'cbndition as a degree of self- 
realisation in the process leading to the authentic self-awareness of the 
liberated. The very first Aphorism starts directly with this, the highest 
state, by declaring that the Self is pure, dynamic and universal 
consciousness (caitanya,).243 This is true for the yogi who has awakened to 
his authentic nature at the Divine (Sambhava) level of being. At the 
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Individual ( w a v a )  level, however, the situation has changed. In this 
sphere of consciousness the intermediate processes of discernment, 
analysis and classification of perceptions, which bidge the gap in the flow 
of awareness from the universal subject to a specific object of knowledge, 
appear to take over the status of the perceiving subjectivity which 
underlies them. The universal Self recedes into the background as a pure, 
undefinable awareness, and the individual ego, consisting of the 
perceptions, thoughts and emotions generated by the contact between the 
universal perceiver and the perceived, emerges in the juncture between 
them. Thus at this level, as the Aphorismssay, the Self is the n1ind.2~~ This 
is the Self which moves (atati) from one state of being to another, from one 
body to the next carrying with it subtle traces left behind by its sensory and 
mental activity. Together these are said to constitute, and be caused by, 
the subtle body technically called the 'City of Eight' (purya~taka) with 
which consciousness is identified and due to which it is subject to the 
constant alterations of pleasure, pain and inertia. The Stanzas teach: 

[The soul] is bound by the City of Eight (purya~iaka) that resides in 
the mind, intellect and ego and consists of the arising of the [five] subtle 
elements [of sensory perception]. He helplessly suffers worldly pleasure 
and pain (bhoga) which consists of the arising of mental representations 
born of that [City of Eight] and so its existence subjects him to 
tran~migration.2~5 

Whereas consciousness itself is the subject who practises the Divine 
Means (&irnbhavoprf;va), the subject who practises the Individual Means 
is the mind. Unlike the Empowered Means, however, the mind is not 
directed inwards onto itself. At the Empowered level, enlivened by the 
direct intuition (pratibhii) consciousness has of its own nature, mind ceases 
to function merely in the paradigmatic, formative manner which gives rise 
to mental representations, but operates instead as the subtle introverted 
activity of reflective awareness (vimaria), the power of consciousness 
(Saktz3.246 This activity, as we have seen, is the essence of Mant1-a2~'which, 
independent of the senses, is no longer restricted in any way. At the 
Individual level, however, the creative powers of consciousness reflected 
through the extroverted mind are greatly attenuated. All that remains is 
the power to form thought-constructs and make determined resolutions 
(sankalpa) which go on to issue through the body into outer action to make 
the private creations of the mind apparent to others.248 

The Individual Means, therefore, deals with the objectively perceived 
contents of consciousness and hence with the individual subject as a 
composite aggregate of objective elements, ranging from the subtle life 
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force (prana) to the physical body249 and its outer environment. The
practices belonging to this Means are thus of two types. One is concerned
with the individual subject who resides in, and as, the psycho - physical
organism; the other with external reality.Z3° What this implies essentially
is that practice at this level is not concerned as much with the will or
cognitive consciousness as are the other two Means, but with the power of
action applied, in the context of the practice taught in the Aphorisms, to
the spiritual activity of Yoga. According to K$emarája, the Individual
Means culminates in the Empowered state and hence leads to the levels of
practice beyond it.251 This is possible because, despite their differences,
there is an essential similarity between them. The aim of both the
Individual and Empowered Means is to purify the discursive representa-
tions of differentiated perceptions (vikalpasamskdra)252 and so lead the
yogi to the expanded (vikasita) consciousness of the Divine (gdmbhava)
state. The other levels of practice therefore both sustain and complement
it. The activity of individual consciousness can be fully perfected only
when it operates through the flow of the conative and cognitive powers
which together constitute the pure activity of universal consciousness
beyond all means (anupaya).

In fact, according to K$emarája, all three soteriological types function
together in various ways, their corresponding states representing
dimensions of the same

(udyama)
experience. For example, the upsurge of

consciousness which is the supreme, illuminating intuition
(parapratibad) of the Divine state (gambhavavastha)253 is concomitant
with the gathering together of all the powers of consciousness in the
Empowered state.254 The Divine Means, in other words, leads to the
experience of Power (sakti) which in its turn, when fully affirmed, marks
the attainment of a permanent contemplative consciousness (turiyatita) at
the Divine level which persists unaltered in every state of consciousness.
Consequently, K$emarája concludes his exposition of the first section of
the Aphorisms which exemplifies, according to him, the Divine Means,
by saying:

Thus we have explained the first expansion which starts with [the
Aphorism] `the Self is pure dynamic consciousness' and expounds the
nature of the realisation (prathana) attained through the Divine Means.
It is the intuitive insight (samapatti) of Bhairava's nature which is, as we
have said, the upsurge of consciousness that quells all bondage, namely,
the ignorance of that freedom which makes it manifest. Transforming all
things into the nectar of one's own innate bliss, it bestows every yogic
accomplishment (siddhi) including mystic absorption in the vitality of
Mantra, the highest of them all. Accordingly, we have, in the course of
this exposition, explained the nature of Sakti in order to show that the

Path to Liberation

Divine nature (idmbhavarûpa) possesses [every] power,255
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Another way in which the Means are related to one another is
illustrated by the recurrence of the same Aphorism in different sections of
the Sivasútra which indicates, according to Ksemaraja, that the same
practice belongs to more than one Means. Both times this happens, the
Aphorism appears first in the section dealing with the Divine Means and
then recurs in that concerned with the Individual Means.256 In one case,
K$emarája tells us this is because practice at the Divine level requires no
effort whereas at the Individual level, the yogi must exert himself to
achieve the same state that at the Divine level dawns spontaneously.257 At
the Empowered level also, as the Sivasútra says, `effort achieves the
goal'.258 Here, however, because as the Empowered Means is, according to
K$emarája, predominantly concerned with the contemplation
(anusarpdhi) of the vitality of Mantra,259 the effort exerted is that required
to bring the practice of Mantra to fulfillment. It is, as K$emarája says, `the
spontaneous effort exerted to grasp the initial expansion of intention to
apply oneself to the contemplation [of Mantra]. It is this exertion which
wins the favour of the gods of Mantra and identifies the adept with
them.'26°

The second case of the same practice being taught in different sections
of the Aphorisms concerns the realisation of the Fourth State of
contemplative consciousness (turiya) in the other three states of waking,
dreaming and deep sleep. At the Divine level this takes place by `violently
digesting' (hathapdka) the three states in the Fourth. At the Individual
level the Fourth state is first experienced at the junctures between the other
three states and then induced gradually to spread out from these Centres
to pervade the other states like oil extending slowly through a piece of
cloth.261 The difference in this case between the level of practice is not only
that at the Divine level it reaches fulfillment spontaneously, but it is also
sudden and complete, leading directly to the liberated state of
consciousness Beyond the Fourth (turiydtita).262 At the Individual level,
however, practice is gradual and even when the yogi manages to rise to
states of contemplation, he must take care not to fall to lower levels of
consciousness. Indeed, until the yogi attains the sudden and direct
realisation of perfect enlightenment, whatever be his state of consciousness
or level of practice, he is bound to rise and fall because his contemplative
state is necessarily transitory (kadacitka) however long it may last.

The yogi is more prone to these ups and downs the lower his basic
state of consciousness. Consequently, the last section of the Sivasútra
repeatedly instructs the yogi not only how to rise to higher levels of
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The second case of the same practice being taught in different sections 
of the Aphorisms concerns the realisation of the Fourth State of 
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dreaming and deep sleep. At the Divine level this takes place by 'violently 
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consciousness Beyond the Fourth (~ur iyc i t i ta ) .~~~ At the Individual level, 
however, practice is gradual and even when the yogi manages to rise to  
states of contemplation, he must take care not to fall to lower levels of 
consciousness. Indeed, until the yogi attains the sudden and direct 
realisation of perfect enlightenment, whatever be his state of consciousness 
or level of practice, he is bound to rise and fall because his contemplative 
state is necessarily transitory (kadrfcitka) however long it may last. 

The yogi is more prone to these ups and downs the lower his basic 
state of consciousness. Consequently, the last section of the ~ivasiitra 
repeatedly instructs the yogi not only how to rise to higher levels of 
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consciousness and maintain them, but also in what way he is liable to fall
from them and how to regain them.263 Ksemarája stresses that the rise
from one level of consciousness to another is marked by the transition
from a lower Means to a higher. Conversely, a fall from the higher level to
the lower entails practice of a lower Means, The measure of the yogi's level
of consciousness, and that which sustains him in it allowing him to
progress further, is his attentiveness (avadhana) to the higher realities he
experiences in the more elevated states. Thus the last Aphorism of the
second section of the Sivasútra warns the yogi that if his pure awareness
(suddhavidya) of his oneness with all things slackens, he will fall from his
awakened state to dream the dream of thought- constructs.264 From
Ksemarája's point of view this means that the negligent yogi must now
resort to the Individual Means described in the next section to return to his
former, higher Empowered practice in which he experiences this
oneness.265

Kgemaraja expounds practice at the Individual level, as he sees it in
the Aphorisms, as extending from one Means to the next. For example,
practice at the Individual level diverts the flow of the vital breath (prana)
from its more usual course and induces it to enter the Central Channel
(su.Fumna) along which it rises as a pure conscious energy (technically
called `kunaalini ). This leads the yogi to the Empowered state in which he
enjoys the pure awareness of unity. If he manages to make it truly his own
and it becomes his basic state of being, he enters the Divine plane
(sambhavapada) of identity with Siva.266 The Individual Means is both a
point of departure to higher levels of practice and the level to which the
yogi returns if he falls. Thus although the practices taught in the last
section of the Aphorisms may belong to any one of the three Means, they
are collectively treated as part of the Individual Means because they start
from it and because it is the yogi's abiding standby if he falls.267

Let us turn now to the basic practice at the Individual level, as
Ksemarája understands it. This is essentially Yoga. According to the
Classical Yoga system taught by Patañjali in the Aphorisms of Yoga
(Yogasiitra), Yoga is defined as 'the quelling of the fluctuations of the
mind' (cittavrttinirodha).268 The aim is to sever the spiritual essence of the
Person (pure ;a) from the defiling materiality of Nature (prakrti), even
though the word `Yoga' means to `unite' or `yoke together.' Here, however,
Yoga combines both union and cessation. It is the act (kriy(7) of removing
the latent traces (vasana) of differentiated perceptions (vikalpa) born of
the impurities (mala) which contract consciousness.269 This is achieved by
uniting all the elements of experience (tattva) together in the wholeness of
the activity of consciousness. As Jayaratha explains:
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The [wise] consider Yoga to be the union of one thing with
another,,,, thus, in accord with this dictum, Yoga is the [act] of uniting
[all] the metaphysical principles together within consciousness. ...271

Ksemarája seeks initially to establish the best form of Yoga for the
yogi to practice at the Individual level. His sources are two Tantras he
knew well and considered to be amongst the most important, namely, The
Tantra of (Siva's Third) Eye (Netratantra) and The Tantra of the
Liberated Bhairava (Svacchandabhairavatantra). The basic model is that
of the Eight - limbed Yoga (ac ariga) taught by Patañjali which consists of:

1) The five restraints (yama), namely, abstention from violence
(ahimsa), falsehood (satya), dishonesty (asteya), sexual intercourse
(brahmacarya) and desire for more than the essential (aparigraha).272

2) The five disciplines (niyama), namely, cleanliness (lama),
contentment (samosa), austerity (tapas), study (svadhyaya) and
reverence for God (Ìsvarapranidhana).273

3) Posturing of the body ( asana) in a manner conducive to the
practice of meditation and physical health.274

4) Regulation of the breath (pranaydma).275
5) Withdrawal of the senses from their objects (praty(thara).276
6) Focusing of attention (dhdrand).277
7) Meditation (dhyana), that is, steady, uninterrupted

concentration.278
8) Contemplation (samadhi).

Kwmarája rejects Patañjali's system because he believes it to be a
form of Yoga that can, at best, lead only to limited yogic attainments
(mitasiddhi).279 In the Netratantra, however, Siva teaches a different,
higher form of the Eight Limbs of Yoga which lead to perfect penetration
into the supreme, transcendental principle280 of which the Netratantra
says:

Speech cannot express, nor the eye see, the ears hear, or the nose
smell, the tongue taste, the skin touch or the mind conceive that which
is eternal. Free of all colour and flavour, endowed with all colours and
flavours, it is beyond the senses and cannot be objectively perceived.
O goddess, those yogis who attain it become immortal gods! By great
practice and supreme dispassion . . . one attains Siva, the supreme
imperishable, eternal and unchanging reality?.

A necessary preliminary of all Tantric Yoga is a process technically
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Classical Yoga system taught by Patafijali in the Aphorisms of Yoga 
(Yogaszitra), Yoga is defined as 'the quelling of the fluctuations of the 
mind' (cittavyttinirodha).268 The aim is to sever the spiritual essence of the 
Person (puru~a) from the defiling materiality of Nature (prakyti), even 
though the word 'Yoga'means to 'unite'or 'yoke together.' Here, however, 
Yoga combines both union and cessation. It is the act (kriya) of removing 
the latent traces (vasana) of differentiated perceptions (vikalpa) born of 
the impurities (mala) which contract consciousness.269 This is achieved by 
uniting all the elements of experience (tattva) together in the wholeness of 
the activity of consciousness. As Jayaratha explains: 
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2) The five disciplines (niyama), namely, cleanliness (Sauca), 
contentment (sanfo~a), austerity (tapas), study (svddhydya) and 
reverence for God (iSvarapranidhdna).273 
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K~emarfija rejects Patafijali's system because he believes it to be a 
form of Yoga that can, at best, lead only to limited yogic attainments 
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called the `purification of the elements' (bhatasuddhi), through which the
body is homologized with the macrocosm and so made a fit vessel for the
pure, conscious presence of the Deity within it. Ksemarája equates this
with the meditation (dhyana) which, according to the Mdlinivijayatantra,
characterises the Individual Means.L82 In order to practice this meditation
the yogi must visualise the dissolving away of all the forces in the body,283
There are two ways in which this can be done. The first is called `the
contemplation of dissolution' (layabadvand). Through it the progressive
differentiation of consciousness from its causal, pre - cosmic form to its
phenomenal manifestation is reversed. As the Vijñanabhairava teaches:
"One should meditate on the All in the form of the Paths of the world
orders etc. considered in their gross, subtle and supreme forms until, at the
end, the mind dissolves away. "284

Mediated by consciousness, the macrocosm rests in the microcosm
which is emitted along with it successively in the emptiness of the
individual subject, vital breaths, mind, psychic nerves (naçti), senses and
external body.285 The yogi reproduces this process by visualising the
totality of reality including the world- systems, metaphysical principles and
cosmic forces along with the Mantras, letters and syllables which represent
them, as arising successively throughout the psycho - physical body so as to
constitute it. Deployed in this way they form the Cosmic Path along which
the yogi ascends, absorbing as he does so, the lower elements into the
higher, thus strengthening and extending his unifying awareness
(anusarndhana) of the configuration of the Path. Thus, moving from the
gross elements constituting the outer physical body, to pure sensations
(tanmatra), then to the senses and mind back to their primordial source,
the yogi rises from the embodied subjectivity of the waking state to the
Fourth State (turiya) of contemplation where he is one with the pervasive
intent which initiates the creative vision of consciousness. Abhinava
writes:

Once [the yogi] has known [this] Path in its completeness, he must
then dissolve it into the deities who sustain it and these successively into
the body, breath, mind [and emptiness] as before, and all these into his
own
destroys,

consciousness. Once this is full and an object of constant worship, it
like the fire at the end of time, the ocean of transmigration.286

Thus, the second method Ksemarája teaches to dissolve away the
diversity of sensory, mental and physical energies into the unity of
consciousness is a meditation on the Fire of Consciousness (dahacinta)
which the yogi visualises as burning away all division. At the Divine level
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(sdmbhavopaya) the yogi witnesses the sudden and violent withdrawal of
all objectivity into the pure ego (aham), like the pouring of fuel into a
caging fire?" He does not need to visualise this process but merely attend
to it with a passive, receptive attitude. At the Individual level the yogi must
exert his imagination to induce this process and so rise to the Divine level
through the Empowered. The Vijhanabhairava teaches:

Visualise the fortress [of your body] burning with the Fire of Time
(kdlagni) risen from the Abode of Time; then at the end peace
manifests.288

The Fire of Time (kdlagni) resides underneath the hell worlds at the
bottom of the Cosmic Egg (brahmançia). It issues from Anantaa form
of Siva who presides over the lower regions. He floats on a boat in the
causal waters supporting the Egg, his mind all the while fixed on Bhairava.
The flames of the Fire of Time rise up to the hell - worlds heating them
intensely289 and radiate its energy throughout the universe. At the end of
each period of creation the flames rise higher and destroy the old cosmic
order to make room for a new one.290 At the microcosmic level the yogi
reproduces this process by mentally placing the letters of the alphabet, in
the prescribed order, on the limbs of his body starting from the left toe to
the top of the head. As his attention progresses upwards, he visualises the
Fire of Time moving with it in such a way that his bodily consciousness,
together with the universe of differentiated perceptions, is gradually burnt
away leaving in its place the white ashes of the undivided light of
consciousness.

Ksemarája considers this meditation (dhydna) to be a limb of a
programme of yogic practice at the Individual level291 of which the
remaining limbs are as follows:292

Posture (Asana). The yogi fixes his attention on the centre between the
inhaled and exhaled breath, absorbing in this way the flux of his awareness
into the unfolding power of knowledge which rises initially as the upward
flowing breath (udanaprana) in the Central Channel (su.Fumna) between
the other two breaths. The Pranic aspect of this flow disappears as it
moves upward and the yogi experiences the spontaneous rise of the
omniscience of consciousness within himself. The mind reverts back to its
original, pervasive conscious nature and understands the infinite fact of
Siva's omnipresence. This is the firm seat ( asana) upon which the yogi sits
to practice.
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which is emitted along with it successively in the emptiness of the 
individual subject, vital breaths, mind, psychic nerves (ntidi), senses and 
external body.285 The yogi reproduces this process by visualising the 
totality of reality including the world-systems, metaphysical principles and 
cosmic forces along with the Mantras, letters and syllables which represent 
them, as arising successively throughout the psycho-physical body so as to 
constitute it. Deployed in this way they form the Cosmic Path along which 
the yogi ascends, absorbing as  he does so, the lower elements into the 
higher, thus strengthening and extending his unifying awareness 
(anusamdhtina) of the configuration of the Path. Thus, moving from the 
gross elements constituting the outer physical body, to pure sensations 
(tanmtitra), then to the senses and mind back to their primordial source, 
the yogi rises from the embodied subjectivity of the waking state to the 
Fourth State (turiya) of contemplation where he is one with the pervasive 
intent which initiates the creative vision of consciousness. Abhinava 
writes: 

Once [the yogi] has known [this] Path in its completeness, he must 
then dissolve it into the deities who sustain it and these successively into 
the body, breath, mind [and emptiness] as before, and all these into his 
own consciousness. Once this is full and an object of constant worship, it 
destroys, like the fire at  the end of time, the ocean of transmigration.286 

Thus, the second method K~emaraja teaches to dissolve away the 
diversity of sensory, mental and physical energies into the unity of 
consciousness is a meditation on the Fire of Consciousness (dahacintd) 
which the yogi visualises as  burning away all division. At the Divine level 

Qidmbhavopaya) the yogi witnesses the sudden and violent withdrawal of 
ail objectivity into the pure ego (aham), Hike the pouring of fuel into a 
ragng fire.28y He does not need to visualise this process but merely attend 
to it wirh a passive, receptive attitude. At the Individual Bevel the yogi must 
exert his imagination to induce this process and so rise to the Divine level 
through the Empowered. The Vofianabhairava teaches: 

Visualise the fortress [of your body] burning with the Fire of Time 
jkdldgni) risen from the Abode of Time; then at the end peace 
manifests.288 

The Fire of Time (kdltigni) resides underneath the hell worlds a t  the 
bottom of the Cosmic Egg (brahmti?zda). It issues from Ananta-a form 
of Siva who presides over the lower regions. He floats on a boat in the 
causal waters supporting the Egg, his mind all the while fixed on Bhairava. 
The flames of the Fire of Time rise up to the hell-worlds heating them 
intenselyzs9 and radiate its energy throughout the universe. At the end of 
each period of creation the flames rise higher and destroy the old cosmic 
order to make room for a new 0ne.~90 At the microcosmic level the yogi 
reproduces this process by mentally placing the letters of the alphabet, in 
the prescribed order, on the limbs of his body starting from the left toe to 
the top of the head. As his attention progresses upwards, he visualises the 
Fire of Time moving with it in such a way that his bodily consciousness, 
together with the universe of differentiated perceptions, is gradually burnt 
away leaving in its place the white ashes of the undivided light of 
consciousness. 

K~emaraja considers this meditation ( d h y h a )  t o  be a limb of a 
programme of yogic practice at the Individual level291 of which the 
remaining limbs are as follows:*92 

Posture (Asena). The yogi fixes his attention on the centre between the 
inhaled and exhaled breath, absorbing in this way the flux of his awareness 
into the unfolding power of knowledge which rises initially as  the upward 
flowing breath (udanaprdna) in the Central Channel (sujumna) between 
the other two breaths. The Prtinic aspect of this flow disappears a s  it 
moves upward and the yogi experiences the spontaneous rise of the 
omniscience of consciousness within himself. The mind reverts back to  its 
original, pervasive conscious nature and understands the infinite fact of 
Siva's omnipresence. This is the firm seat (tisana) upon which the yogi sits 
to practice. 
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Regulation of the Breath (Pranayama). To regulate the movement of the
breath, the yogi must first cleanse the right and left channels of the
ascending and descending breath by blocking the left nostril while exhaling
and the right while inhaling a few times. This ensures that the movement of
the breath is firm and evenly distributed. Next, without attempting to
control it in any way, he attends to the flow of his breathing. As the mind
becomes steadier and in closer harmony with the rhythm of its movement,
the duration of each inhalation and exhalation gradually alters until they
become equal. At this stage they unite and merge in the upward flowing
current of vitality in the Central Channel (Susumna). This is when true
Pránáyáma begins. The yogi's mind pure and tranquil, he returns, as it
were, to a prenatal state and the external breathing cycle is internalised, so
that it no longer moves through the lungs but passes directly to the
universal source of vitality. The yogi, now at the Empowered level of
practice, experiences this movement as travelling from the Heart centre
upwards to a point distant twelve fingers above the head where it merges in
the void of consciousness. Free of its outer gross form, the breath moves
freely through the Central Channel and soon transcends even this subtle
movement to become one with the supreme vibration of consciousness. In
this way, the yogi's breathing becomes one with the spontaneous rise and
fall of energy from the bosom of the absolute. Abhinava quotes the Tantra
of the Line of Heroes (Viravalitantra) as saying:

When, by constantly merging the mind in Siva, Who is the pure
conscious nature, the Sun and Moon [of the two breaths] have dissolved
away and the Sun of Life, which is one's own consciousness, has reached
the twelve- finger space, this is termed liberation. Breath control [at this
stage] serves no useful purpose. Breath control which merely inflicts pain
on the body is not to be practised. He who knows this secret is both
himself liberated and liberates others.293

Focusing of Attention (Dharana). Attention is fixed on the psychic
centres in the body corresponding to the five gross elements. In this way
the vital breath is successively directed to these centres from the Heart of
consciousness to refresh and stimulate their activity. First it moves to the
Earth centre in the throat which regulates the firmness of the bones and
flesh of the body; then to the Water centre in the glottis responsible for the
balance of the bodily fluids. After this it travels to the navel which is the
Fire centre dealing with digestion and anabolesis and catabolesis in
general. It then moves to the Wind centre in the toe of the left foot which
governs the movement of gases to and from the cells via the circulatory
system. When the yogi has thus achieved control over these forces, the
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breath rises from the Heart to the top of the head and he becomes master
of the Ether element and so attains every yogic power,294

Meditation (Dhyana). The highest form of meditation stills the flux of the
qualities (pint') and induces the mind into a state of contemplative
absorption. The object of this meditation is the supreme and pervasive
divinity of the pure subject whose true nature is known to none but himself
alone (svasatnvedya). The yogi attains him by merging into the constant
flow of awareness that streams into the Light which illumines his own
nature.

Contemplation (Samadhf). The yogi rises to the level of contemplation
when the awareness he has of himself and the things around him become
one and he realises his own identity with Siva, the sole reality.295

The aim of this Yoga in all its phases is to achieve the Fourth State of
consciousness (turiya) beyond the three states of waking, dreaming and
deep sleep and to then ultimately reach the liberated state Beyond the
Fourth (turiyatita). These five states correspond to: (a) Siva's activity
(vyapara), that is, His power of action; (b) Siva's Lordship (adhipatya),
which is His power of knowledge; (c) the absence of these two, which
corresponds to Siva's power of will; (d) His exertion (prerakatva), which
contains all the cycles of creation and destruction and, (e) the rest Siva
enjoys in His own nature, which is His power of consciousness.296 The first
three states, when divorced from the last two, belong to the sphere of
transmigratory existence. The Fourth and Beyond the Fourth on the other
hand are higher, supramundane (alaukika) states of consciousness in
which the yogi enjoys bliss and repose (visranti) in his own nature by
penetrating (samavesa) into the universal consciousness of the Self,
through which he ultimately becomes liberated (jivanmukta). Beyond the
Fourth is the state of awareness Paramasiva Himself enjoys when duality
has entirely disappeared and everything is realised to be one with
consciousness. The Fourth is the state of awareness of the yogi who,
catching hold of the pure subjectivity (upalabdhrta) flowing through the
lower three states, is still actively eliminating his sense of duality. While
the former is the supreme subject as `I' consciousness (sham), the latter is
the pure awareness (patina) or `I -ness' (shams) of the subject which
encompasses the lower states, giving them life and uniting them
together.297 As such, the Fourth State is the reflective awareness of one's
own nature shining in all three states at one with them.298 The fact that we
recall that we slept well is proof that this state of consciousness persists
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flow of awareness that streams into the Light which illumines his own 
nature. 

Contemplation (Samiidhi). The yogi rises to the level of contemplation 
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The aim of this Yoga in all its phases is to achieve the Fourth State of 
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Fourth is the state of awareness ParamaSiva Himself enjoys when duality 
has entirely disappeared and everything is realised to be one with 
consciousness. The Fourth is the state of awareness of the yogi who, 
catching hold of the pure subjectivity (upalabdhrtd) flowing through the 
lower three states, is still actively eliminating his sense of duality. While 
the former is the supreme subject as 'I' consciousness (aham), the latter is 
the pure awareness (pramd) or 'I-ness' (ahantd) of the subject which 
encompasses the lower states, giving them life and uniting them 
together.297 As such, the Fourth State is the reflective awareness of one's 
own nature shining in all three states a t  one with them.298 The fact that we 
recall that we slept well is proof that this state of consciousness persists 
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even in deep sleep. Indeed, if the flow of Turiya could somehow be brought
to a halt, all the other states of consciousness would come to an end in the
absence of the pure subjectivity which makes them, and their contents,
manifest.799 The states of waking, dreaming and deep sleep correspond to
the form of awareness consciousness assumes when it it predominantly
manifest as the object, means of knowledge and individual subject,
respectively. Turiya is the pure awareness (prama) that both transcends
them and merges them all into itself.300 As such, it appears as the triad of
deed, means and agent in the pure act (vyapara) of consciousness unsullied
by any outer reality.301 Abhinava explains:

(Turiya) transcends the three aspects of 'form', `sight' and 'l'
consisting as it does of the pure act of `seeing'; therefore any means [by
which this state could be realised] has merely a [provisional] instrumental
value. It is, in other words, pure subjectivity of the nature of absolute
freedom, independent of all external means. This is the state of
consciousness called Turiya, luminous with its own light.302

Turiya is thus not just a psychological state but the supreme creative
power (para Sakti) of consciousness, the Goddess (sarnviddevi) Who
generates and withdraws the entire universe of subject, object and means
of knowledge. In the Heart of Recognition Ksemarája explains:

Whenever the extroverted [conscious] nature rests within itself,
external objectivity is withdrawn [and consciousness] is established in
the inner abode of peace which threads through the flux of awareness in
every [externally] emanated [state]. Thus Turiya, the Goddess of
Consciousness, is the union of creation, persistence and destruction. She
emanates every individual [cycle] of creation and withdraws it. Eternally
full [of all things] and [yet] void [of diversity] She is both and yet neither,
shining radiantly as non - successive [consciousness] alone.303

The yogi is fully absorbed in this state of consciousness and takes
possession of its power when he is able to rise from contemplation
(samadhi) carrying with him the abiding awareness of Turiya throughout
his waking, dreaming and deep sleep. When he achieves this constantly, he
continues to experience these states individually, but they no longer
obscure the insight (pratibha) he has acquired because he realises that they
are all aspects of the bliss of Turiya. Thus, while the common man calls
this state the `Fourth' ( turiya) because he cannot experience it directly and
knows only that it is beyond the other three, the yogi calls it `Beyond Form'
(rúpatita) because it transcends the detachment of the state of deep sleep
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which, devoid of objective content, is the naked 'form' of the individual
subject tending towards the fullness of consciousness. Those who are on
the path of knowledge (Martin) call it the `Whole' (pracaya) because, in this
state, they see the entire universe gathered together in one place.
`Supra- mental Awareness' (manonmana) is the name given to the
experience of Turiya in the waking state. The yogi in this state moves and
lives in the world of waking experience free of all disturbing thoughts while
abiding in the transcendental silence beyond the activities of the mind.
`Infinite' is the name of the experience of Turiya while dreaming because,
free of the limitations imposed upon the body by time and space, the yogi
enjoys the unlimited expanse of the Self. When Turiya is experienced in
deep sleep, the yogi's state is called `All things' (sarvartha) because in it he
discovers his freedom from limitations in this, the most contracted stateof
human consciousness. The yogi who manages to maintain Turiya-
consciousness comes to experience the three states of waking, dreaming
and deep sleep as the constant flow of the bliss of consciousness in which all
traces of the relative distinction between these states and their contents is
eradicated.305 Following the stream of Turiya to its highest level (para
kasha), he reaches the state Beyond the Fourth (turiyatita), which is the
universal consciousness (caitanya) of the Self. Here the yogi comes to rest
within his own nature. Plunged in the vast, waveless ocean of the
consciousness and bliss (cidananda) of the state Beyond the Fourth, the
yogi becomes Siva; ai the Free One (svacchanda), and thus wanders freely,
practising the Yoga of Freedom.307

Ksemarája equates the Fourth State with the pure (suddha), innate
(sahaja) knowledge that one's own conscious nature is all things. It is the
Supra - mental State (unmana) in which Siva's pervasive presence is
experienced308 once the Yoga practised at the Individual level attains
fruition at the Empowered.309 What the yogi must do, once consciousness
is elevated to grasp the Fourth State, is make it constant. He must
forcefully lay hold of it within himself and not release his grip until it
becomes permanent. Then he travels `Beyond the Fourth' to enlighten -
ment.310 Before this ultimate attainment the yogi inevitably falls. The
forces operating within consciousness that limit and obscure it throw him
down whenever they possibly can. The only way the yogi can defend
himself against them is to maintain a constant attentive awareness of the
Fourth State.311 He falls when he is distracted but when he attends
carefully to his pure conscious nature, he realises that every aspect of his
state of being, including the forces that lead him astray, are one with the
pulsing flux of his own consciousness and so cannot affect him.

These powers, which are the energies of Matrka we have already
discussed, are not the only obstacles the yogi must overcome. He must,

.

.

even in deep sleep. Indeed, if the flow of Turiyacould somehow be brought 
to a halt, all the other states of consciousness would come to an end in the 
absence of the pure subjectivity which makes them, and their contents, 
.%aani%est.299 The states of waking, dreaming and deep sleep correspond to 
the form of awareness consciousness assumes when it it predominantly 
manifest as the object, means of knowledge and individual subject, 
respectively. Tu'uriya Is the pure awareness (pramd) that both transcends 
them and merges them all into As such, it appears as the triad of 
deed, means and agent in the pure act Qvydpdra) of consciousness unsullied 
by any outer reality.30' Abhinava explains: 

( T ~ r i y ~ )  transcends the three aspects of Torrn', "sight' and "I' 

consisting as it does of the pure act of keeing9; therefore any means [by 
which this state could be realised] has merely a [provisional] instrumental 
value. It is, in other words, pure subjectivity of the nature of absolute 
freedom, independent of all external means. This is the state of 
consciousness called Turiya, luminous with its own light.302 

Turiya is thus not just a psychological state but the supreme creative 
power @arZ Saktg of consciousness, the Goddess (samviddevi) Who 
generates and withdraws the entire universe of subject, object and means 
of knowledge. In the Heart of Recognition K~emar2ja explains: 

Whenever the extroverted [conscious] nature rests within itself, 
external objectivity is withdrawn [and consciousness] is established in 
the inner abode of peace which threads through the flux of awareness in 
every [externally] emanated [state]. Thus Turiyct, the Goddess of 
Consciousness, is the union of creation, persistence and destruction. She 
emanates every individual [cycle] of creation and withdraws it. Eternally 
full [of all things] and [yet] void [of diversity] She is both and yet neither, 
shining radiantly as non-successive [consciousness] alone.303 

The yogi is fully absorbed in this state of consciousness and takes 
possession of its power when he is able to rise from contemplation 
(samddhi) carrying with him the abiding awareness of Turiya throughout 
his waking, dreaming and deep sleep. When he achieves thisconstantly, he 
continues to experience these states individually, but they no longer 
obscure the insight (pratibhcf) he has acquired because he realises that they 
are all aspects of the bliss of Turiya. Thus, while the common man calls 
this state the 'Fourth'(turiya) because he cannot experience it directly and 
knows only that it is beyond the other three, the yogi calls it 'Beyond Form' 
(riipdtita) because it transcends the detachment of the state of deep sleep 

Path to Liberation 21% 

which, devoid of objective content, is the naked "orm9 of the individual 
subject tending towards the fullness of csnsciousness. Those who are on 
the path of knowledge Gfidnin) call it the "WholeQracaya) because, in this 
state, they see the entire univene gathered together in one place.304 
'Supra-mental Awareness' (manonmand) is the name given to the 
experience of Turiya in the waking state. The yogi in this state moves and 
Iives in the world of waking experience free of all disturbing thoughts while 
abiding in the transcendental silence beyond the activities of the mind. 
'Infinite' is the name of the experience of Turiya while dreaming because, 
free of the limitations imposed upon the body by f me and space, the yogi 
enjoys the unlimited expanse of the Selt When Turiya is experienced in 
deep sleep, the yogi's state is called 'All things' (sarvdrtha) because in it he 
discovers his freedom from limitations in this, the most contracted state of 
human consciousness. The yogi who manages to maintain Turiya- 
consciousness comes to experience the three states of waking, dreaming 
and deep sleep as the constant flow of the bliss of consciousness in which all 
traces of the relative distinction between these states and their contents is 
eradicated.305 Following the stream of Turiya to its highest level @ard 
kd~thci), he reaches the state Beyond the Fourth (turiydtita), which is the 
universal consciousness (caitanya) of the Self. Here the yogi comes to rest 
within his own nature. Plunged in the vast, waveless ocean of the 
consciousness and bliss (ciddnanda) of the state Beyond the Fourth, the 
yogi becomes Siva,306 the Free One (svacchanda), and thus wanders freely, 
practising the Yoga of Freedom.307 

K~emaraja equates the Fourth State with the pure (Suddha), innate 
(sahaja) knowledge that one's own conscious nature is all things. It is the 
Supra-mental State (unmand) in which ~iva 's  pervasive presence is 
experienced308 once the Yoga practised at the Individual level attains 
fruition at the Empowered.309 What the yogi must do, once consciousness 
is elevated to grasp the Fourth State, is make it constant. He must 
forcefully lay hold of it within himself and not release his grip until it 
becomes permanent. Then he travels 'Beyond the Fourth' to enlighten- 
ment.310 Before this ultimate attainment the yogi inevitably falls. The 
forces operating within consciousness that limit and obscure it throw him 
down whenever they possibly can. The only way the yogi can defend 
himself against them is to maintain a constant attentive awareness of the 
Fourth State.'" He falls when he is distracted but when he attends 
carefully to his pure conscious nature, he realises that every aspect of his 
state of being, including the forces that lead him astray, are one with the 
pulsing flux of his own consciousness and so cannot affect him. 
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for example, also resist the temptation to rest content with the miraculous
yogic powers (siddhi) he acquires in the course of his spiritual develop-
ment. Again to do this he must practice Yoga. Similarly, in order to
pervade the Fourth State gradually through the other states in the manner
proper to practice at the Individual level, the method is the same. He must
practise the higher yoga of the Tantras which, turning his mind inwards
and freeing it from discursive representations, allows him to penetrate into
the Supreme Principle.312 Once the yogi has attained this contemplative
state, his main problem is to make it permanent. In the introverted state
the gross external movement of the breath is suspended and with it the
activity of the intellect, mind, individualised consciousness, powers of the
senses and the ego.313 When the yogi rises out of this state, he is liable to
fall again into the lower order of creation generated by Maya if he does not
maintain his awareness of the higher reality he has experienced and allows
his awakened, illumined insight to be obscured by the dream -like vision of
thought- constructs.314 Naturally, the yogi must rise out of the introverted
condition of suspension. It is inherent in the very nature of reality that it
should move out of itself.315 Pure, universal consciousness initially
transforms itself into the vital breath316 charged with the impression
(vasana) of the power of awareness attained through introversion. By
attending to the pulse (spanda) of the breath as it moves out of the
absolute, the yogi can develop an intuitive sense of the inherent unity of all
he will perceive in the mental and physical spheres created by the
outpouring of consciousness. In this way he realises that his own nature is
everywhere present in all he perceives and that all things thus reside within
him. Blessed with this insight his consciousness remains free and unlimited
even at the individual level where the breath, mind, senses and body
are active.

If the yogi fails to do this, he finds himself once again beset by the
strictures of his embodied existence and must, as before, try to pervade all
his other states of consciousness with the aesthetic delight (rasa) and
wonder (camatkara) of the Fourth State he experienced in contemplation.
Again this means that he must strengthen his pure, empowered awareness
that his universal nature manifests as all things.317 In this way he discovers
Siva's presence in every sphere of individualised consciousness ranging
from the breath to outer objectivity. The yogi's mind then becomes
tranquil and undistracted because wherever it may wander, the yogi
perceives only Siva, his authentic nature.318 Consciousness is thus freed of
all external referents and the yogi's subjectivity is purified of all
identification with the body or anything else that belongs to the objective
sphere. The yogi then becomes detached from the opposites of pleasure
and pain and is transcendentally free (kevalin).319
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The yogi is again, however, liable to fall if he allows himself to get
entangled in the play of opposites. This fall is more serious than the others
because, although he is caught by the confining restrictions of individual-
ised consciousness as before, he is now also affected by karma, Fleeing
from pain in the pursuit of pleasure he is bound to act (karma) to minimise
one and maximise the other and so is thrown down to the lowest level of
embodied subjectivity (sakala). In order to regain his lost state, he must
ascend gradually, by Siva's grace, from one order of subjectivity to the
next and so free himself progressively of the limitations of the lower levels
to gain the greater freedom and expansion of the higher. As he progresses,
the objective sphere also evolves from the grossest perceptions of physical
objects outside the lowest order to subjectivity, through to the subtler
inner, mental perceptions to finally reach the order of subjectivity that
contains objectivity within itself and is free to externalise it at will.320

The degree to which this process develops depends, as before, on the
yogi's awareness of the Fourth State. In consonance with the general
principle that the remedy should suit the defect, the yogi is instructed to
seek this higher state of consciousness in the wonder (camatkara) or
delight Wanda) he feels in moments of intense physical pleasure. At first
he experiences this subtle consciousness for an instant in the subjective
sphere. If he manages to catch hold of it, it becomes more intense as the
cognitive and objective spheres are also gradually pervaded and vitalised
by it. Occasions for this practice are, for example, the sense of satisfaction
one feels after a good meal or the aesthetic delight one experiences when
listening to good music or the pleasure of sexual union with the Tantric
consort or even solitary sexual excitation. In these moments of delight the
yogi can penetrate momentarily into his own authentic Siva - nature
(sambhavavesa) through the empowered contact (saktasparsa)321 he
makes with it in the freedom of the pure subjectivity of the Fourth State.322
If the yogi develops his awareness of this higher level of consciousness and
maintains it, he eventually experiences it constantly.323

Clearly, what prevents the yogi from attending to his state of
consciousness rather than the circumstances which induce it is the craving
for pleasure (abhilasa) born of ignorance the source of every impurity
which clouds consciousness. Craving directs the yogi's attention towards
outer, worldly things and so he is caught in the net of thought -
constructs.324 To free himself of his worldly desires and reverse this
binding extroversion, the yogi must eradicate its cause. To be freed of all
the ups and downs of the path and no longer be tormented by the
possibility of a fall, the yogi must see reality perfectly and completely.
This insight is itself liberation and the moment it dawns the yogi is
instantly freed. This sudden realisation is the goal of Tantric Yoga.

for example, also resist the temptation to rest content with the miraculous 
yogic powers (siddhi) he acquires in the course of his spiritual develop- 
ment. Again to do this he must practice Yoga~ Similarly, in order to 
gcsvade the Fourth State gradually through the other states in the manner 
proper to practice at the Individual level, the method is the same. He must 
practise the higher yoga of the Tantras which, turning his mind inwards 
and freeing it from discursive representations, allows him to penetrate into 
the Supreme Prin~iple.3'~ Once the yogi has attained this contemplative 
state, his main problem is to make it permanent. In the introverted state 
the gross external movement of the breath is suspended and with it the 
activity of the intellect, mind, individualised consciousness, powers of the 
senses and the ego.313 When the yogi rises out of this state, he is liable to 
fall again into the lower order of creation generated by May2 if he does not 
maintain his awareness of the higher reality he has experienced and allows 
his awakened, illumined insight to be obscured by the dream-like vision of 
thought-constructs.314 Naturally, the yogi must rise out of the introverted 
condition of suspension. It is inherent in the very nature of reality that it 
should move out of itself.315 Pure, universal consciousness initially 
transforms itself into the vital breath3I6 charged with the impression 
(vcisand) of the power of awareness attained through introversion. By 
attending to the pulse (spanda) of the breath as it moves out of the 
absolute, the yogi can develop an intuitive sense of the inherent unity of all 
he will perceive in the mental and physical spheres created by the 
outpouring of consciousness. In this way he realises that his own natureis 
everywhere present in all he perceives and that all things thus reside within 
him. Blessed with this insight his consciousness remains free and unlimited 
even at the individual level where the breath, mind, senses and body 
are active. 

If the yogi fails to do this, he finds himself once again beset by the 
strictures of his embodied existence and must, as before, try to pervade all 
his other states of consciousness with the aesthetic delight (rasa) and 
wonder (camatkijra) of the Fourth State he experienced in contemplation. 
Again this means that he must strengthen his pure, empowered awareness 
that his universal nature manifests as all things.317 In this way he discovers 
Siva's presence in every sphere of individualised consciousness ranging 
from the breath to outer objectivity. The yogi's mind then becomes 
tranquil and undistracted because wherever it may wander, the yogi 
perceives only ~ i v a ,  his authentic nature.318 Consciousness is thus freed of 
all external referents and the yogi's subjectivity is purified of all 
identification with the body or anything else that belongs to the objective 
sphere. The yogi then becomes detached from the opposites of pleasure 
and pain and is transcendentally free (kevalin).3I9 
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The yogi is again, however, liable to fall if he allows himself to get 
entangled in the play of opposites. This fall is more serious than the others 
because, although he is caught by the confining restrictions of individual- 
ised consciousness as before, he is now also affected by kanna. Fleeing 
from pain in the pursuit of pleasure he is bound to act (karma) to minimise 
one and maximise the other and so is thrown down to the lowest level of 
embodied subjectivity (sakala). In order to regain his lost state, he must 
ascend gradually, by ~iva 's  grace, from one order of subjectivity to the 
next and so free himself progressively of the limitations of the lower levels 
to gain the greater freedom and expansion of the higher. As he progresses, 
the objective sphere also evolves from the grossest perceptions of physical 
objects outside the lowest order to subjectivity, through to the subtler 
inner, mental perceptions to finally reach the order of subjectivity that 
contains objectivity within itself and is free to externalise it at will.320 

The degree to which this process develops depends, as before, on the 
yogi's awareness of the Fourth State. In consonance with the general 
principle that the remedy should suit the defect, the yogi is instructed to  
seek this higher state of consciousness in the wonder (camatkiira) or  
delight (dnanda) he feels in moments of intense physical pleasure. At first 
he experiences this subtle consciousness for an instant in the subjective 
sphere. If he manages to catch hold of it, it becomes more intense as the 
cognitive and objective spheres are also gradually pervaded and vitalised 
by it. Occasions for this practice are, for example, the sense of satisfaction 
one feels after a good meal or the aesthetic delight one experiences when 
listening to good music or the pleasure of sexual union with the Tantric 
consort or even solitary sexual excitation. In these moments of delight the 
yogi can penetrate momentarily into his own authentic Siva-nature 
(SambhavtfveSa) through the empowered contact (SdktasparSa)321 he 
makes with it in the freedom of the pure subjectivity of the Fourth State.322 
If the yogi develops his awareness of this higher level of consciousness and 
maintains it, he eventually experiences it constantly.323 

Clearly, what prevents the yogi from attending to his state of 
consciousness rather than the circumstances which induce it is the craving 
for pleasure (abhildsa) born of ignorance-the source of every impurity 
which clouds consciousness. Craving directs the yogi's attention towards 
outer, worldly things and so he is caught in the net of thought- 
constructs.324 To free himself of his worldly desires and reverse this 
binding extroversion, the yogi must eradicate its cause. To be freed of all 
the ups and downs of the path and no longer be tormented by the 
possibility of a fall, the yogi must see reality perfectly and completely. 
This insight is itself liberation and the moment it dawns the yogi is 
instantly freed. This sudden realisation is the goal of Tantric Yoga. 
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Accordingly the Tantra declares: "He who perceives reality directly, even
for the brief moment it takes to blink, is liberated that very instant and
never reborn again. "325

Although the yogi's body and mind continue to function as before,
they are like mere outer coverings326 which contain, but do not obscure,
the mighty, universal consciousness which operates through them. The
yogi's body is the universe, the senses the energies that vitalise it, his mind
Mantra, the rhythm of his breath the pulse of time and his inner nature
pure, dynamic consciousness. Raised above all practice, and hence all
possibility of falling to lower levels, the yogi realises that he has always
been free327 and that his journey through the dark land of Maya was
nothing but a dream, a construct of his own imagination.
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Accordingly the Tantra declares: "He who perceives reality directly, even 
for the brief moment it takes to blink, is liberated that very instant and 
never reborn again."325 

Although the yogi's body and mind continue to function as before, 
they are like mere outer coverings3'6 which contain, but do  not obscure, 
the mighty, universal consciousness which operates through them. The 
yogi's body is the universe, the senses the energies that vitalise it, his mind 
Mantra, the rhythm of his breath the pulse of time and his inner nature 
pure, dynamic consciousness. Raised above all practice, and hence all 
possibility of falling to lower levels, the yogi realises that he has always 
been free3Z7 and that his journey through the dark land of Mayii was 
nothing but a dream, a construct of his own imagination. 
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