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

Vil

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 standsin the way of this attainment, wecan
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,? 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 of pure consciousness that is equall}f Siva and
Spanda, His universal activity. These two seemingly contrasting aspec.ts
are reconciled in the third, namely, reality understood as the essenﬂtxgl
nature of all things. Although universal and everywhere zhe. same, 11:.1s
understood to be the essential and specific nature of each'e{(lstcnt as its
‘own nature’ (svabhava). In the case of the indivi‘dual soul it is even more
specific, more personal as his own ‘own nature’ (s.vasya.bhava). Bclongmg
to none other than oneself it is the pure subjectivity who perceives,
experiences, enjoys, reflects, thinks and senses as welll as bfzmg 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 autheptic nature: Reality
coincides with our own most fundamental state of being (svasthiti), fre§ of
all contrasts and contradictions. Once we have overcome the pegatlye
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 stfites and.perceptlons at
the surface level of consciousness and gain insight into the tlmeless rhythm
of our own nature manifest in the universal arising and falling away f)f a}l
things. We are not freed of the trammels of perpetual change by setting it
aside; on the contrary, we must gain insight into the recurrept cycles of
creation, persistence and destruction, or else be bound by our ignorance.*

This spiritual ignorance consists essentially of our contracted. state of
consciousness and so can only be effectively countered by expand.mg.lt5 to
reveal our own authentic hature as this expanded state itself, which is th<=T
universal vibration (samanyaspanda) 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 incompletfzness of a forrp of
consciousness entirely centred on an objectively perceived apd dlscprswely
represented reality to a direct, intuitive awareness of the unity and mtegrgl
wholeness of our own absolute Spanda nature. Along t.hg way to lhI.S
supreme realisation consciousness develops, as veil after veil is hftefl, }mtll
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 thtfre
can be no higher attainment. Any [other] attainment [we can]fconcgtye
issues from a state that falls short of {this] perfectiorr. Once [this]
uncreated fullness has been attained, pray tell, what other fruit can there
be fbeyond it]?¢
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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 and his attention is focused instead on its
gross, outer diversity easily 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 we 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.® Thus, although ignorance
obscures consciousness, it is wrongto think of it, as dualist Saivites do, in
terms of a defiling impurity that shrouds it like a cloth covering a jar.10
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 (parajfiana) 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 (aparajiiana) which Jayaratha explains results
from the mental activity (vyapdra) 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 breakingup 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. !5

As we have already seen,'é 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 Stan:za cited above, explains at length that these three factors

correspond to three major divisions in the lower thirty-one categories of
existence, namely:

1) The object. This consists essentially of the five primary
sensations which are the subtle elements (tanmarra) of smell, taste, sight,
touch and sound along with the five gross elements—earth, water, fire,
air and ether—of which these sepsations 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 subjecs. At this level, the subject is the individual soul
{purusa) whose consciousness is contracted by the five obscuring
coverings (kaficukasy of limited knowledge and action. attachment,
natural law and time along with Maya, their source.

All these categories belong to the Impure Creation (asuddhasrsti),
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 ($uddhasrsii) where subject and quect
are still united. The highest of those categories are Siva and Sakti.
Combined they represent the state of pure ‘I’consciousness and its sentient
subjectivity (upalabdhrid), respectively. The next category is called
Sadasiva. Here faint traces of objectivity appear in the pervasive,
undivided consciousness of Siva and Sakti. Consciousness, now full of the
power of knowledge (jianasakti), views the All in a state of withdrawal
(nimesa), shining within, and at one with its own nature. ‘I’ consciousness
predominates over ‘this’ consciousness which it encompasses in the
awareness that: ‘I am this [universe]’ (aham-idam). Next comes the
category ‘I$vara’ corresponding to the awareness: ‘this (universe) is me’
(idam-aham).  ‘This’ consciousness takes the upperhand over ‘T’
consciousness and unfolds externally full of the creative power of action
(krivasakti). The All now becomes more clearly manifest as an
independent reality. It is still experienced as one with conscioqsness 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-idamahamy’, Pure
Knowledge (suddhavidya), 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 expcrienceq
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 atientive, and perceiving the eniire
universe as play. he who has this awareness {samvitfi) is undoubtedly
liberated in this very life.!?

According to the Doctrine of Vibration, only liberation in this life
(jivanmukii) 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. Ksemaraja
stresses that liberation is only possible by realising one’s own identity with
the whole universe, however difficult this may be.!® 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 (unmilanasamadhi).? Consequently,
Ksemaraja 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’.2! 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 (gury) is the means to
realisation.?> 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.?¢ 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,?’ 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),® attending carefully to the pulse of
consciousness. This alert state of wakefulness isat 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 (svabhava). Limiting itself to a
point source (anu) 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.”® The
Master, on the other hand, embodies the aspect of consciousness which
responds to the inquiring consciousness of his disciple. 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.’!

Although Ksemaraja assures us that the Master can by himself
enlighten his disciple by the initiation he imparts to him* and the other
means (yuki)’3 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,3* 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.?’

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.3¢ They teach man what is worth attaining and what should be
avoided?’ 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.3* However, the study of the scriptures is of value only if
accompanied by the spiritual knowledge that results from personal
experience. Mahe§varananda 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.’*

Vasugupta, who found the Sivasiitra, knew the means to realisation
(vukti) as well as the scriptures and had fully experienced the one ultimate
reality. Therefore, Ksemaraja declares him to be amongst the best of
teachers.?® The Stanzas on Vibration (that Ksemaraja attributes to
Vasugupta) accordingly transmit the secrets of the Sivasitra in accord
with scripture, sound reasoning and personal experience.*! 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
msight (svapratyayatahy acquired by unswerving devotion to God.
Ksemaraja accordingly quotes a passage from the Bhagavadgitd where
Krsna says:

Those I deem to be the best yogis who fix their thoughts on M= 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 (sdmdnyaspanda) of the
collective consciousness that is their ultimate ground and firm
foundation.#’> Thus, although the doctrine taught in the Stanzas on
Vibration accords with scripture, it is supported by reason and above ali
by personal experience. Thus, for example, the seventeenth Sranza
describes the difference in the mannerin which the Well Awakened and the
unawakened experience their own nature (@&tmopalambha),¥’ while the
eighteenth describes the experience of the Well Awakened in the three
states of waking, dreaming and deepsleep.*® 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.4 Similarly, the remaining Stanzas also discuss
the direct experience of one’s own nature, but this time as the unity of ali
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.3® 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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effeciive one.5! Right reasoning is based on, and vltimately blossoms fully
into, the Pure Knowledge (suddhavidya) that: ‘1 am this universe and this
universe is me’.52 In this way argument not only sustains doctrine but also
ieads tc the firm conviction that results in. and essentially is, the
recognition of one’s own autheniic identity as Siva,

All those who have commented on the Starnzas on Vibration,
particularly Ksemaraja, 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

Pratyabhijiia school as well. However, the liberating recognition of one’s
own authentic identity that it teaches allows for no intermediary betwéen 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 Self’s
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),’ and so argument plays a secondary
role. Thus, although Ksemaraja 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 Pratyabhijiia to find there the
arguments which establish the permanent existence of the Self.* 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 tothat
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 Sranzason
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 Sranzas 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 docirine presenied by him in the Lighr of the Taniras
{Tantraloka). There, he divides all practice into four basic categories
which he calls the ‘Four-fold Knowledge’ (jianacaruska).’¢ 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,
Sambhunatha.? This great yogi taught Abhinavagupta much about the
rituals and practices of the Saiva Tantras known in Kashmir, particularly
the Malinivijayotraratantra upon which the Light of the Tantras is
avowedly based. Even so, Sambhunatha 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.®®  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.% This is particularly true of the Sivasiitra and, consequently, of the
Stanzas on Vibration which is closely related to it.¢0 Significantly, only
Ksemaraja 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, Ksemaraja
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 Sivasitra ‘Expansions of Consciousness’ (unmesa). Although this is
one of many possible ways of naming sections or chapters of a Sanskrit
work,®! clearly what Ksemaraja is implying is that each section of the
Sivasiitra deals with one of the three basic formats of practice that leads to
consciousness expansion.®? Thus although the Spanda texts themselvesdo
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’
(upaya). This does not imply that theére is just one means to realisation
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belonging to each category, but rather that ali 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. Itis, 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.®> 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 Sivasatra, according to Ksemaraja, deals with
the Divine Means (sambhavopdya), which is the highest of the three.®
The second section is concerned with the Empowered Means (§akfopaya)
and the last with the Individual Means (@navopaya), which is the lowest.
Again, although the Malinivijayaranira defines the lowest means first,
when Abhinava quotesfromit, 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
(samavesa) that, although fundamentally identical. are distinguished on
this basis and defined accordingly as follows:

The Divine (§ambhava) 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]®S free of all thought-constructs.

‘Empowered’ (§@kta) is the name given here to the mystical
absorption attained by pondering mindfully (cerasa) 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’ (anava).*

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

The Divine Means (sambhavopdaya). 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.®’

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

The Individual Means (@navopdya). 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
(vikalpasamskdra), 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 (upeyopayabhava). 1t is
here also that Siva freely chooses to create the many means to realisation®®
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— Anupaya—is transcendental.
These levels are the Supreme (para), Middling (parapara) and Inferior
(apara), which correspond to the perception of unity (abheda), unity-in-
diversity (bhedabheda) and multiplicity (bheda).®® 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 intuiiion of reality which, although immediate, matures
progressively as the factors which obscure it are removed, these practices
are both direct as well as successive (kramak rama). Finally, there are those
practices that deveiop progressively 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 determined” by the
subject’s direct intuitive awareness. This intuition, independent of thought
and objectivity”! and hence free of all gradations (tGratamya), is the form
of awareness the yogi who practices the Divine Means (§ambhavopaya)
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 (§@ktopdya) 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 (pramana) which flows between them. It
1s like adding two and two together. The Individual Means (@navopaya)
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.”? 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.” Every meansis, 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].™

Although the principal categories of practice are three (not counting
anupdya), 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
(saktopaya) he may sometimes need to resort to practices belonging to the
Individual Means (@navopava). 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 o 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.”
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.’ 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 (Saktipata), 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 yogidiscovers
that the pure knowledge (pramitibhava) 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 (anupaya-
samvitti). 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 (Anupaya)

It is possible to penetrate into supreme consciousness directly without
the mediation of any means.” 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 (aviratanuttarajfiapti)’® the yogi acquires
when he penetrates into his true nature. ‘No practice’is the only practice
which conforms fully to reality.? Consciousness is ever revealed; it cannot
be sullied by anything outside it. Nothingcan 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.’ 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
{anutiara) and are not bound by practice.s!

In fact, there is nothing we can do to free ourseives.$2 Ail forms of
practice, whether internal or external, depend on consciousness and so
cannot serve as a means to realise it.8* 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.s
Those who are in the realms of ‘No-means’ (anupaya) 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.
No-means (anupdya) is the experience of the absolute (anuttara) beyond
both transcendence and immanence (Siva and Sakti). Undefinable and
mysterious, it is neither existent (saf) nor non-existent (asar), neither
is it both nor neither.8¢

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. Itis 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 .87

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 (ddimukta). Those who reach this level of practice do not
need to exert themselves at all to grasp reality everywhere constantly
present.®8 Anupdya is the way of bliss (@nandopaya); it is the untroubled
rest within one’s own nature (svatmavisranti) 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
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].8?
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Thus there are two levels of Anupdya. Atthe higherleveinothing can
be said about it. It is literally the reality which cannot be described in any
way (andkhya) 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
Anupadya 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 Anupdyva as the
most subtle means possible (sitksmopdya). 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,% 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.” 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].%2

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 (vasana) 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.

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 (nimilanasamadhi).
Through the vision of these perfected yogis (siddhadarsana)®*® 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 (kddacitka) 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 Seif shines forth but once, it is full [of all thingsjand can nowhere be
unmanifest.”®  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 aithough Abhinava affirms that the
teachings concerning Anupaya are found in the Siddhayogesvarimataand
the Malinivijaya, 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
Somananda, 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].%¢

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.’’” Ksemardja 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
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profane existence (pravriti), 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 (Sambhavopaya)

In Anupaya 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 (andkhya) light
of consciousness, which is the pure bliss beyond even the supreme state
(paratita) of Sivatartva. 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 Siva’s own state (§dmbhavavastha) in which only the power of
freedom operates as the pure Being (sar@) 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.®® 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 (§akta) and individual (@nava), 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 (anusamdhana), so, for some, does
Siva’s nature.!%

Path o Liberation 181

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 (pragrabhiimi) together with all the categories of existence. [The
yogi] then realises through it his identity with Siva Who is pure
consciousness. 0!

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 conscicusness
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 (triSizla) of power, which is the subject free of all
obscuration (nirafijana),'®® at one with the power of action in its most
powerful and evident form. The Kaula ,schoéls call this state the stainless
(nirafijanatartva). 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, it defined as the intent {aunmukhya) of
consciousness, unrestiricted ic any specific object and hence free of
thought-constructs.!% 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.!95 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. 06

Ultimately the yogi manages, by Siva’s grace, to maintain a constant
awareness of his own pure perceptive consciousness (upalabdhria)
divested of all obscuring thought-constructs in deep sleep as well asin the
contemplative state (furiva) beyond it. When he rises to the higher levels
of contemplation in which the breath is suspended and all sensory and
mental activity ceases, thé 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.'o” Abhinava explains that
this pure awareness is called:

. the expansion (unmesa) of [consciousness] or the creative
intuition (pratibhd) [experienced] in the interval which divides two
[moments] of differentiated perception (vikaipa). It is here that they arise
and disappear. The Sastras 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 thai 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. 108

Similarly, in the outer more objective sphere, where change consists
of the alterations in the configurations of manifest appearances (abhdasa),
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 Maya.!1® Bhagavatotpala quotes the Light of Consciousness
(Samvitprakasa):

This ever pure experience (Suddhanubhava) is variegated by each
form [revealed within it]; even so it remains unstained (néirmala) 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, (citi) once coloured by form, is pure [again] at
the Centre where that form is abandoned and from whence it proceeds to
another.!l!

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 (unmesa) of this pulse is represented by the initial
desire to perceive (didrksa) a particular object, while the contracted
(nimega) 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 I§vara (‘this universe is me’) and Sadasiva (‘I am this
universe’). Utpaladeva says:

Expansion (unmesa), which is in the external manifestation [of
objectivity], is I§varatattva while contraction (nimesa), which is in the
internal manifestation [of subjectivity], is Sadasiva.!!2
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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
ai 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.!!3 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
nature.!4

All the categories of existence (zatztvas) 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 transcénds the workings of the mind
(unmanay.

Consciousness (jiana) 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 (drastriva) free of all
obscuration.  That which has been purified by pure awareness
(Suddhavijfiana) is called the transcendent (viviktavastu), said to be the
mode of being (vrr#i) of the law of totality (gr@madharma) through which
everything is easily attainable.!!5

The power in the Centre (madhyasakti) is the eternal Present. Beyond
time it is the source of both past and future. To be established there s 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 (nimilanasamidhi) and then emerges again to pervade the field
of awareness between Centres and so experience the Cosmic Bliss
{(jagaddnanda) 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.!!® 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 (upalabdhrta). 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. 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 ‘AHAM’, which in Sanskrit means ‘T’, 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 (vicitrata). This thought (vikaipa) is a
form of speech (vac) uttered internally by the mind (citra), which is itself
an outpouring of consciousness. Consciousness also, in its turn, resounds
with the silent, supreme form of speech (par& 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 phasesin the
cycle of consciousness represent, in the realms of denoted meaning (vacya),
the sum total of its universal activity (kriyd) corresponding to the principal
forces (kald) which come together to form the metaphysical categories of
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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 asa 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 (jivakal@) and essence of the soul’s
subjectivity manifest at the transcendental, supra-mental level
(unmana).'? 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 (pramitibhdva) 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
three!2! containing them in its repose!?? (visranti). Bindu is the ‘knower’
(jAdtr), 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 (sivasakii-
mithunapinda)'® 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.

Sakti (Containing Indi\ddualized Consciousness)
a

The Absolute.
Expansion Commences

ASCENT | DESCENT

Bindu—The Individual Soul
Withdrawal Commences

eH
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Figure 1
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Then, to the degree in which that which is te 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

124

CONSCIOUSNESS.

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 lettersis thus
contained in bindu which, as the reflective awareness of supreme ‘T
consciousness,'?s gives them all life. Thus bindu also marks the beginning
of Siva’s internal movement back to the undifferentiated absoluie 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—M’'—
which contains and makes manifest the entire universe of experience. The
reverse of this movement, that of withdrawal (samhara), is represented by
M-Ha-A. AHAM and M-Ha-A alternate in the rotation (ghdrnana) 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. 126

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 ‘A 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 (turiya) in universal consciousness
that the atzsoiute itself enjoys. In this way he shares in the three-fold
awareness Siva Himself has of His own nature which Abhinava describes
as follows:

‘1 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
(sadadhvan) is reflected within me, I cause it to persist’—this awareness
is the way in which one becomes the universe. ‘The universe dissolves
withir.l me. | who am the flame of the [one] great and eternal fire of
consciousness’—seeing thus one achieves peace.!?’

. 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 Dgctri.le of Vibration technically called ‘Mastery over the Wheel of
l}nergnes’ (cakres’varatvasidc{hi) 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.!28

The Empowered Means (Saktopaya)

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, Ksemaraja
fifﬁrms,129 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 o%
the mind. Thus the Empowered Means which, like the other categories we
have fiiscussed, is entirely internal, includes an important part of Spanda
practice. Spanda practice belonging to the Divine Means centres on one’s
own inherent nature (svasvabhava) 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 yogiiscentred
equally on ultimate reality. The power of consciousness is no less absolute
than its possessor. To make this point Abhinava quotes the Matanga-

ianira:

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 Beingalone
(vastumatra) and devoid of beginning and end. Perfectly pure, it is said
to be the body [of ultimate reality].!3

The yogi concentrates on the powers operating in all of life’s activities
as particular pulsations (vifesaspanda) 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 (sat1d), the greatest of all universals (mahdsdmanya)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!3!in
the illuminating brilliance (sphurattd) which is Siva’s pure Being. Thqs 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 (vaikalpikibhiimi) [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 (anrarabhasa) of pure consciousness he seeks. !3?

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 sou! of its freedom and immortal life.13* 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)!3* 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.!35 The vibrant
vitality of consciousness, universally manifest, is clouded like a mirror by
a child’s breath!36 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 Maya.!3”

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 (vi§ranti) consciousness enjoys, the yogi must rid
himself of thought. As thought-forms decrease, pure, thought-free
awareness is strengthened 3 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 (satt@matra)!3® and the
entire universe shines before him pervaded by Siva’s radiance.!¢ His
intuitive faculty (mari) 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.!4! Abhinava writes:

Just as a man who has been ill for a long time forgets his past pain
completely when he regains his heajth, 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].!42

The thought-constructs generated within conscicusness do not in
reality affect it at all. They can neither break up nor add anything to the
Light which shines as all things.’43 They are in fact nothing but
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consciousiiess itself'44 which perceives, through its power of reflective
awareness (vimarsa), the multitude of objects in diverse ways, and so
assumes this form.!# 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.'#® Thought
is both analytic and synthetic;!#” 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.#8 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.’#  Once this conflicting duality
(dvaitadhivasa)'s is eliminated, thought is purified and rests in itself as the
‘thought-less thought’ of pure consciousness.!>! 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.!’2 Abhinava explains:

Thought is in reality none other than pure consciousness. Even so,
it serves as a means to liberation for the individual soul (anu) only when
it takes the form of certainty (niscaya).!s3

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 (dardhya), 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.!s

As thought is gradually purified, it becomes progressively clearer
until its object becomes maximally apparent (sphujatama).'s’> The stream
of perceptive consciousness (pramana) progressively reveals each aquct
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 (jAieya) is Siva alone. As Abhinava says:
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What should we say of those who before they are satisfied have to
see their beloved again and again, caress her and think about her for a
long time?156

The yogi practising the Empowered Means is initiated into the Great
Sacrificial Rite (:nahayvaga), 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.!5? The rite begins with ritual bathing (snana) 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.!s8 The yogi then
goes on to worship (pja) by uniting all that is pleasing to the senses in the
oneness of consciousness.!>® The ritual forrmula (mantra) he recites is the
eternal resonance of the awareness which is the pulsation of the Heart of
his own consciousness.!6® 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.!! The mental image he visualises
meditating (dhyana) 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.'$2  Ritual gesture (mudra) is
whatever bodily posture the yogi may assume when, fully absorbed in
consciousness, he moves, staggering about (ghirnita) as it were, drunk
with the wine of self-realisation.!63 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 (abhydsa) reaches fruition, the rite merges with
the spontaneous activity of consciousness. This is fullness (pirnata), the
completion and reunification of the forces within conscicusness 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 (bhargi), 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 (dhyana), ritual (p@ja) 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).” 16
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By ridding himself of the relative dist,in.ction.s engendered by tho;l;gc};;:
the yo:gi practising the Empowered Mean§, 1liummcd by the po:iv.ert o e
awareness of Pure Knowledge (5udd.hawd):’a), tragscends the dis Lr?ction
between right and wrong, purity and 1;mpgmy, He is led t'o the éf(f)n tnd 0
that the pure consciousness, which is his true nature, is unaffec ed Oi/
whatever action he may do, whether convemxopally accepted as goo
bad. Abhinava quotes the Malinivijaya as saying:

All here is enjoined and all prohibited. This alone, 0 Lord ;‘)f t};e
gods, is here prescribed as obligatory, namely t.hz.n 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 separa.tion from conscnﬁus?ﬁsi.:: ;ZE:
yogi who has freed himself of all false notions comesto rea 1;e a :b'ect
nature of consciousness can never be.sul.lled or llml.ted y any N Jved
appearing within it.168 This is the reallsathn the fmClent sahges acstl;zucts
through a direct intuition of reality free of intruding though t-corr1ldl s
(avikalpabhava), but kept secret in o;der got ;:) ic;o?gf:sfatn ;vst/:)) bel)ile.Ve

imi in reality nobody is ever bound. . ;
i:)l:zilz;y;xists and);o contrast it witha! conce@vad state of llberatlnon.l(;‘; lg
the Self is one with Siva, how can it be either bound orhre eas;:o.alre
Nothing essentially distinguishes those who are bound fromt oslelr; oare
free.1”? The difference between their st.atﬁzs is merely conceptual. o
consciousness abides free of all such distinctions. Thus Bhagavaho p ht:
in his commentary on the Stanzas, repfzateflly stresses tpat lt ougl -
constructs obscure consciousness and misguide the 1pd1v1dua d§?ur;ed
Those who are bound are convinced that they are dull witted, f:onbl 1soome
by Karma, sullied by their sin and helplessly impelled to ac}:;non ziction
power beyond their control. He who manages to c'ountehr.t 1slc;<:2 iction
with its opposite achieves freedom.”.5 He who consxder§ 1mseTh e e
is free indeed, while he who thinks himself bound remains so. Thus

highest level of realisation, as Abhinava says:

Nothing new is achieved nor is that which in reality is.unmamfc.:st,
revealed—[only] the idea is eradicated that the luminous being

shines not.!7¢

Nothing is impure, all is perfect, including Méyé.and the diversityblt
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 of a shadow, but if
not,then it must be consciousness itself. Thus, as Kallata says, bondage,
the binder and the bound are in fact one.!”” It is Siva Himself Who freely
obscures His own nature. Siva binds Himself by Himself.!”® Concealing
and revealing Himself, Siva plays His timeless game,

At the Divine (§ambhava) 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.'” 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.!® 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, Ksemaraja says that the Spanda teachings are concerned
most directly with the Empowered Means.!8! The yogi who is always alert
to discern the pulse of Spanda quickly realises his own authentic state of
being (nijam bhavam).'82 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 (avadhana) 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.!83 The spontaneity of the movement
that travels between subject and object and holds them togetherin the pure
awareness of the universal subject’s identity with his cosmic object
devolvesinto 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 ($§Gmbhava), the Spanda teachings, meant as
they are for advanced yogis, ignore the outer forms of spiritual discipline
to concentrate on practise in the Empowered (sakza) psychic sphere (cetas)
and what lies beyond it where speech is the pure inner awareness (vimarsa)
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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.’8 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 (sphuratta) 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.!8¢

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 Yoice
of intuition (pasyanti), 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.!8” Infants similarly reflect
and respond instinctively to their environment by virtue of this intuitive
sense!®® 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 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, 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 ali
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 Siva, 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. ¥

Personal experience clearly proves that thought is invariably
associated with speech.!% 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 'unggrlies them. To think of language as nothing
more than a system of denotation based on a commonly accepted
convention (sariketa) fails to fully account for its inherent power to convey
meaning (vdcakasakti). In orderto 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.!°! 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 (pramda) 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 (prama) by attaining the autonomy [of the conscious,
universal subject].!?
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Outer, articulate speech consists of a series of ordered phonemic
elemenis 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 (premd). The articulated phonemes are merely
outer, gross manifestations of the phonemic energies (varnagrama) held in
a potential state within consciousness. This ‘mass of sounds’ {(fabdarasi)is
the light of consciousness (prakdsa) which makes the universe manifest
and contains ali 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 ‘Marrka’ It is the reflective
awareness (vimarsa) and radiance (sphurat:d) of the supreme subject—the
‘mass of sounds’ (§abdarasi)—and the undivided wonder Siva experiences
when He contemplates the universe He gathers up into Himself in the form
of countless words (vdcaka) and their meanings (vdcya).!9 Matrkasakti
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 (amrsya-
cchayd@).'®* 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 (marrka) of
the universe that she contains within herself as does a pregnant woman her
child.!%s

The circle of the powers of Matrka (matrkdcakra) consists of the
phonemic energies contained in AHAM, the universal ego.!%¢ 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 Siva’s universal
activity.!9’7 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 (Sabdarasi) is
called the fettered soul.!19 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’ (Sabdardsi} 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 (pitha) of Marrkasakti who manifests
externally as the body.0¢ The eight classes and the names of the deities
presiding over them are as follows: 01

Gutturals Brahmani Intellect (buddhi)
Palatals Mahesvari Ego (ahankara)
Cerebrals Kaumari Mind (manas)
Dentals Narayani Hearing

Labials Varahi Touch
Semivowels Aindri Sight

Sibilants Camunda Taste

Vowels Mahalaksmi Smell

The yogi who grasps the true nature of the power of Matrka and its
phonemic forces is liberated20? 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 ‘Mahdghora’ (‘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 (camatkara) 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 naturé 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 (@nava) 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 consciocusness and, in
their turn, make consciousness vibrate. Serving as a means to concentra-
tion, they free the mind of discursive representations.25 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 (visvavijfiana). ‘Tranam means to ‘save’and Mantra ‘saves’
us by freeing the mind from the bondage of transmigration.20¢6 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’.2?7 As Mahesvarananda 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 (a@nubhiiti)y 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 Rajanaka Rama,
“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].”20

. 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.2! 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
(ksobha) 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.2!3 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.2!* 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 (sakra) 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 (anusamdhana)
which corresponds to the incessant arising of Mantra, the deities of all
Mantras, at one with them, become automatically (ayatnar)
propitious.2!s

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.?!¢ This
vitality is Spanda, the universal pulse (samanyaspanda) of awareness
residing in_the heart of consciousness at the supreme level of speech (para
vdc) as all-embracing ‘I’ consciousness.2!'” ‘I’ consciousness (4 HAM) 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.?'8 Ksemaraja
explains:

All-embracing ‘I-ness’ (pirnahanid) is the mistress of all the letters
from [the first] ‘A’ to fthe last] ‘Ksa’ which, as the absolute (anuttara)
power of unstruck sound (endhata), 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 (sadadhvan) of
countless words and all they denote. 1t 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.2!?

Mantric energy is not to be sought in the actual sound or form of the
Mantra directly. The ordering of its phonemic constitueats (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.??0. The Mantra and the reciter of Mantra must be rooted in
the one conscious reality, otherwise the Mantra can bear no fruit.22! As
Rajanaka 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.?2> Through this power consciousness emanates and
withdraws the countless Mantras?? to gratify the wishes of each adeptand
bestow upon him the well-deserved fruits of his practice. Mantras are thus
full of the knowledge and action??® 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. Itis
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.2?” 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 (upalabdhrta-
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maira) which is both the transcendental inner nature of all things and the
immanent awareness that threads through (anusyira) all the planes of
consciousness.?28 Rajanaka Rama explains:

The vitality of Mantra (mantravirya) 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
(citza) in the form of phonemes and thought-constructs (sarikalpa). 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.22

So while Mantra at the Divine level of practice (§ambhavopaya) s the
silent consciousness of ‘I’, at the Empowered and Individual levels it serves
as a means to purify thought.23¢ 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.2?! 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.22 Filled with thisenergy 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 (prama)
abounds?34 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
(abhisamdhyupadhi) and so, free of thought-constructs, merges with the
silence of consciousness together with the Mantra.23 The Sranzas 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.?3?

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.2® Soalthough 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 emergesinto
a state where he enjoys a direct awareness of his own nature. Siva’s power,
which determines the nature and function of all things, (niyatisakti) 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.2¥

The Individual Means (Anavopaya)

As Ksemaraja points out, none of the practices taught in the Stanzas
on Vibration belong to the Individual Means?4 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.?*! From Ksemaraja’s point of view,
however, the third section of the Aphorisms of Siva (Sivasiitra), which is
both the last and most extensive, is largely an exposition of this category
of practice.?#? 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, asan exposition of
a possible mystical journey of individualised (@nava) consciousness to
realisation. We follow Ksemaraja 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 Ksemaraja, the first Aphorism of each section of the
Sivasiitra 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).?4?* This is true for the yogi who has awakened to
his authentic nature at the Divine (§ambhava) level of being. At the
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Individual {anava) 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 Aphorismssay, the Selfis the mind.244 This
is the Self which moves (arati) 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’ (puryastaka) 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 (puryastaka) 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.24s

Whereas consciousness itself is the subject who practises the Divine
Means (Sambhavopdya), 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 (pratibha) consciousness has of its own nature, mind ceases
to function merely in the paradigmatic, formative manner which givesrise
to mental representations, but operates instead as the subtle introverted
activity of reflective awareness (vimarsa), the power of consciousness
(Saki).246 This activity, as we have seen, is the essence of Mantra?’ 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 toissue through the bodyinto outeraction 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 body2% 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.2’¢ What this implies essentially
is that practice at this level 1s 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 Ksemaraja, the Individual
Means culminates in the Empowered state and hence leads to the levels of
practice beyond it.25! 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 (vikalpasamskara)?? and so lead the
yogi to the expanded (vikasita) consciousness of the Divine (§ambhava)
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 Ksemaraja, all three soteriological types function
together in various ways, their corresponding states representing
dimensions of the same experience. For example, the upsurge of
consciousness (udyama) which is the supreme, illuminating intuition
(parapratibhd) of the Divine state (sdmbhavavastha)?s? is concomitant
with the gathering together of all the powers of consciousness in the
Empowered state.2’¢ The Divine Means, in other words, leads to the
experience of Power ($akti) which in its turn, when fully affirmed, marks
the attainment of a permanent contemplative consciousness (turiydtita) at
the Divine level which persists unaltered in every state of consciousness.
Consequently, Ksemaraja 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 Saktiin order to show that the
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Divine nature {(§dmbhavariipa) possesses {every] power.?ss

Another way in which the Means are related ic one another is
illustrated by the recurrence of the same Aphorism in different sections of
the Sivasiitra 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.2%¢ In one case,
Ksemaraja 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 Sivasiitra says, ‘effort achieves the
goal’.258 Here, however, because as the Empowered Means is, according to
Ksemaraja, predominantly concerned with the contemplation
(anusamdhi) of the vitality of Mantra,?s9 the effort exerted is that required
to bring the practice of Mantra to fulfillment. Itis, as Ksemaraja 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. 260

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 (furiya) 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.26! The difference in this case between the level of practiceis 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 (ruriydrira).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 (kaddcitka) 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 Sivasiirra
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 Ksemaraja stresses that the rise
from one level of consciousness to another i1s marked by the transition
from a lower Means to a higher. Conversely, a fall from the higherlevelto
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 atrentiveness (avadhdna) to the higher realities he
experiences in the more elevated states. Thus the last Aphorism of the
second section of the Sivasiitra 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.64 From
Ksemaraja’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 :

Ksemaraja 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
(susumnd) along which it rises as a pure conscious energy (technically
called ‘kundalini’). 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
($ambhavapada) 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
Ksemaraja understands it. This is essentially Yoga. According to the
Classical Yoga- system taught by Patafijali 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 (purusa) from the defiling materiality of Nature (prakrti), even
though the word ‘Yoga’meansto ‘unite’ or ‘yoke together.” Here, however,
Yoga combines both union and cessation. Tt is the act (kriyd) of removing
the latent traces (vdsand) of differentiated perceptions (vikalpa) born of
the impurities (mala) which contract consciousness.26® 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,’?"0 thus, in accord with this dictum, Yoga is the [act] of uniting
[all] the metaphysical principles together within consciousness. . . 27!

Ksemaraja 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 (asyanga) taught by Patafijali which consists of:

i) The five restraints (yama), namely, abstention from violence
(ahimsd), falsehood (satya), dishonesty (asteya), sexual intercourse
(brahmacarya) and desire for more than the essential (aparigraha).22

2) The five disciplines (niyama), namely, cleanliness (sauca),
contentment (santosa), austerity (tapas), study (svaddhydya) and
reverence for God (I$varapranidhana).2’?

3) Posturing of the body (dsana) in a manner conducive to the

_ practice of meditation and physical health.274
4) Regulation of the breath (pranayama).2’
%. . 5) Withdrawal of the senses from their objects (praryahara).2’s
"~ 6) Focusing of attention (dharana).2”
_7) Meditation (dhyana), that is, steady, uninterrupted
concentration.27
8) Contemplation (samadhi).

Ksemaraja rejects Patafijali’s system because he believes it to be a
form of Yoga that can, at best, lead only to limited yogic attainments
(mitasiddhi).2”® 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 principle?80 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.28!

A necessary preliminary of all Tantric Yoga is a pi‘o‘c'ess technically
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called the ‘purification of the elements’ (bhitasuddhi), 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. Ksemaraja equates this
with the meditation (dhydna) which, according to the Malinivijayatanira,
characterises the Individual Means.?8? In order to practice this meditation
the yogi must visualise the dissolving away of all the forces in the body.?83
There are two ways in which this can be done. The first is called ‘the
contemplation of dissolution’ (Jayabhavana). Through it the progressive
differentiation of consciousness from its causal, pre-cosmic form to its
phenomenal manifestation is reversed. As the Vijfianabhairava 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.”?84

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 (nadi), 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 bodyso asto
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
(anusamdhana) 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 (furiya) 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 Ksemaraja 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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{$ambhavopaya) the yogi witnesses the sudden and violent withdrawal of
all objectivity into the pure ego (aham), like the pouring of fuel into a
raging fire.?8” He does not need to visualise this process but merely aitend
to it with a passive, receptive attitude. At the Individual level the yogi must
exert his imagination io induce this process and so rise to the Divine level
through the Empowered. The Vijfianabhairava teaches:

Visualise the fortress [of your body] burning with the Fire of Time
{(kalagni) 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 (brahmanga). 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
intensely?®9 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.?® 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
consclousness. '

Ksemaraja considers this meditation (dhyana) to be a limb of a
programme of yogic practice at the Individual level?! 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, absorbingin 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 (susumna) 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 (dsana) upon which the yogi sits
to practice.
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Regulation of the Breath (Pranidyama). 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
Pranayama begins. The yogi’s mind pure and tranquil, he returns, as it
were, to a prenatal state and the external breathing cycleis 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 mergesin
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 quotesthe Tantra
of the Line of Heroes (Virdavalitantra) 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 (Dharanda). 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

Paih to Liberation 213

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.2%¢

Meditation (Dhyana). The highest form of meditation stiils the flux of the
qualities (guna) 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 (svasamvedya). The yogi attains him by merging into the constant
flow of awareness that streams into the Light which illumines his own
nature.

Contemplation (Samadhi). 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.293

The aim of this Yoga in all its phases is to achieve the Fourth State of
consciousness (furiya) 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, () the rest Siva
enjoys in His own nature, which is His power of consciousness.2% The first
three states, when divorced from the last two, belong to the sphere of
transmigratory existence. The Fourthand 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 (samdvesa) 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 (aham), the latteris
the pure awareness (pramd) or ‘I-ness’ (ahantd) of the subject which
encompasses the lower states, giving them life and uniting them
together.2?7 As such, the Fourth State is the reflective awareness of one’s
own nature shining in all three states at one with them.2% The fact that we
recall that we slept well is proof that this state of consciousness persists
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even indeep sieep. 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.??? The states of waking, dreaming and deep sieep correspond to
the form of awareness consciousness assumes when it it predominantly
manifest as the object, means of knowledge and individual subject,
respectively. 7uriya 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 (vydpdra) of consciousness unsullied
by any outer reality.! Abhinava explains:

{Turiya) iranscends the three aspecis of ‘form’, ‘sight’ and ‘I’
consisting as it does of the pure act of ‘seeing’, therefore any means [by
which this state could be realised] has merely a [provisional] instrumentai
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 (samviddevi) Who
generates and withdraws the entire universe of subject, object and means
of knowledge. In the Hear: of Recognition Ksemaraja 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]l Thus Turiya, the Goddess of
Consciousness, is the union of creation, persistence and destruction. She
emanates every individual [cycle] of creation and withdrawsit. Eternally
full [of all things] and [yet] void [of diversity] She is both and yet neither,
shining radiantly as non-successive [consciousness] alone.33

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’ (furiya) because he cannot experience it directly and
knows only that it is beyond the other three, the yogi calls it ‘Beyond Form’
{(rapatita) 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 (jAignin) call it the ‘Whole’ (pracaya) because, in this
state, they see the entire universe gathered together in one place.3
‘Supra-mental Awareness’ (manonmand) 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 experiench 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 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 a.ll
traces of the relative distinction between these states and their contents 18
eradicated.® Following the stream of Turiya to its highest level (para
kastha), 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,306 the Free One (svacchanda), and thus wanders freely,
practising the Yoga of Freedom.37 - ' _

Ksemaraja equates the Fourth State with the pure (Suddha), innate
(sahaja) knowledge that one’s own conscious nature is all things. It s the
Supra-mental State (urmand) in which Siva’s pervasive presence is
experienced®8 once the Yoga practised at the Individual level attains.
fruition at the Empowered.30® 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.31° 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.3!! 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 carinot affect him.

These powers, which are the energies of Marrka we have already

discussed, are not the only obstacles the yogi must overcome. He must,
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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 penetrateinto
the Supreme Principle.3!2 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.?!> When the yogi rises out of this state, he is liable to
fall again into the lower order of creation generated by Mayaif 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.3'5 Pure, universal consciousness initially
transforms itself into the vital breath3!¢ 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 pervadeall
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.3!” 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.38 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).31°
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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 fallis more serious thar.1 thf: gthers
because, although he is caught by the confining restrictions of xnd1v1dqal=
ised consciousness as before, he is now also affected by karma. Fl'eel.ng
from pain in the pursuit of pleasure he is bound to act (karma)to mimmlse.
one and maximise the other and so is thrown down to the lowest level of
embodied subjectivity (sakala). In order to regain his lost.sta.te., 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. AF he progresses,
the objective sphere also evolves from thq grossest perceptions of physical
objects outside the lowest order to subjectivity, through to thfz .subtler
inner, mental perceptions to finally reach the order of SuPJCCUV%ty 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 w1th the general
principle that the remedy should suit the defect, the yogi 1s mstruc_:ted to
seek this higher state of consciousness in the quder (camatkara) or
delight (@nanda) he feels in moments of intense p}}y51cal pleasure. At ﬁ.rst
he experiences this subtle consciousness for an instant in t.he subjective
sphere. If he manages to catch hold of it, it becomes more mtens; as the
cognitive and objective spheres are also gradually pervaded and yltah§ed
by it. Occasions for this practice are, for example, the sense of. satisfaction
one feels after a good meal or the aesthetic delight one expenences whqn
listening to good music or the pleasure of sexual union with the Tan_tnc
consort or even solitary sexual excitation. In these moments ot:fiehght the
yogi can penetrate momentarily into his own auth’e_ntlc Slv’a-nature
(Sambhavavesa) through the empowered contact ($akrasparsa)’?' he
makes with it in the freedom of the pure subjectivity of the Fogrth State.322

If the yogi develops his awareness of this higher level of consciousnessand
maintains it, he eventually experiences it constantly.323 .

Clearly, what prevents the yogi from attending t.O.hlS state of
consciousness rather than the circumstances which induce it is thf, 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 though.t-
constructs.32¢ 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 perfe.ctly and completf,l)./.
This insight is itself liberation and the moment it dawns thﬁ: 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.”3%5

Although the yogi’s body and mind continue to function as before,
they are like mere outer coverings32¢ which contain, but do not obscure,
the mighty, universal consciousness which operates through them. The
yogi’s body 1s 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 ali
possibility of falling to lower levels, the yogi realises that he has always
been free3?” 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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