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FOREWORD

Dr. B. N. Pandit, the author of the papers which have
been published in this volume, is very well known to me.
He is not only a living authority on the Pratyabhijiia school
of Kashmir Saivism, but he is also well informed in the
Spanda, Krama, and Kula schools which together with the
Pratyabhijfia school comprise the who'e of Kashmir Samsm
(Trika-Shasana).

This volume entitled, “Aspects of Kashmir Saivism,” will
aid all aspirants who are interested in this system. It will also
serve to inform the general reader about the nature of our
system of monistic thought of Kashmir Saivism.

In allowing these papers to be published, Dr. B. N. Pandit
has made a great contribution to the furthering of human
understanding by shedding light on this little known area of
vast understanding which is Kashmir Saivism.

I give my blessings to the efforts of Dr. B. N. Pandit so
that now and in future he may continue to contribute
more of such enlightening works inorder that our Kashmir
Saivism may live for ever.

Guptaganga, Srinagar, LagsamaN Joo
Kashmir,




INTRODUCTION

Kashmir Saivism has been the most valuable contribution
of Kashmir to the Indian culture, Itis the best and the highest
spiritual philosophy that has ever been discovered and
expressed in the world. Its literature on the theory and the
practice of spiritual philosophy is very rich, but most of that
is available in Sanskrit, and is not therefore within the reach
of common man in the world.

Some scholars of the present century have tried to express
the principles of Kashmir Saivism in English but have not
succeeded to a sufficient extent in that task for want of a
deep insight in the abstruse Sanskrit works of great authors
like Somananda, Utpaladeva and Abhinavagupta.

Kashmir is however proud of having a Sanskrit scholar of
deep philosophic insight in Dr. B. N. Pandit. In addition to
some books he wrote a good number of papers on Kashmir
Saivism. Those papers appeared from time to time in

different magazines and periodicals. We requested him to
collect these for publication and he agreed to do so. We got
some of them and hope to get many more. The ones we got
we are publishing those in the form of this book under the
title AspEcTs oF KasHMIR SAtvism.

We the people of the valley of Kashmir are highly for-
tunate in having among us a great Saiva saint and scholar of
high merit in the form of Swami Shri Lakshman Joo at
Ishvara Ashram, Nishat, Srinagar, who has been shedding
light on the secrets of Kashmir Saivism across big
oceans by imparting instruction to disciples coming to him
from many parts of the world. He has been very kind to
write a foreword to this book.
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The book contains twenty five papers out of which
twenty four have been contributed by Dr. Pandit. These
research papers on Saivism deal with several aspects of that
school of philosophy.  Somie of these thirow light on the
historical aspect of that thought, while others deal with
its philosophic pringiples. The theoretical and the practical
aspects of Kashmir Saivism have been discussed in different
papers. Some of the papers are devoted to the aspect of
comparison between the philosophic principles of Kashmir
Saivism, on the one hand, and those of some other schools of
Indian philosophy, on the other hand. The aspect of Sadhana
as taught in the Trika system of practice, has also been
discussed in detail. A few papers are devoted to the aspect
of comparative merits of Kashmir Saivism and a few to the
aspects of the special technique, special method and general
character of this important school of Indian thought. The
aspect of its relation with the enchanting environment of the

,Valley of Kashmir also has been touched in one or two
chapters. The collection in this way throws light on many
important aspects of Kashmir Saivism.

We are grateful to all persons with whose co-operation the
_publication has seen the light of the day, We are extremely
grateful to Swami Lakshman Joo for writing the foreword to
this book. OQur thanks are due to Dr. B. N. Pandit for
sparing these papers for publication at our request. We
express our thanks to Mr. Lokesh Kaul for looking after the
printing .of the .book and also to Mr. Mohan Raina, an
efficient artist, for the drawings of the cover.

Srinagar 190 003 Samsar Cuanp Kour
Kashmir,
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CHAPTER 1
INDIAN PHILOSOPHY

The most valuable thing that India has ever produced is
her philosophy. This country has always been a land of
philosophers. While man in other countries of the world
was yet either busy in solving the physical problems of life,
those of food, shelter, defence, etc.; or was trying to subdue
and enslave his far and near neighbours, in India he started
a quest for the origin and the final aim of human life. Here
he began to ask himself: “What am I? From where have
I come? Why have I come ? What shall become of me after
death ? Why this life and why this death ? What is the
ultimate aim of life? How can that aim be achieved ?
What is this universe ? What relation do I have with it ?
What is its origin and what is its aim ? Is there any law that
governs life, death, pleasure, pain, etc. in this univerge? Is
there anyone to enforce that law 3’

Such enquiries did indeed vex human brain in other
countries also, but not so early and not to that extent as these
did in India. Numerous families of our ancestors pondered
over these problems generation after generation; and those
constant ponderings of them gave birth to different schools
of thought. At times some very curious thinkers thought
so deeply that they became absorbed in thinking for some
time. The object of the thought of some of them started
becoming subtler and subtler and there came a state in which
it finally vanished away for a while. In such a state the
mind and the intellect of those thinkers stood still as in a
dreamless sleep. Those thinkers had then a glimpse of their
pure self that transcended this gross physical body as wel]
as the fine mental body. The self and self alone shone by
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its own lustre in that state. Those thinkers witnessed that
self of theirs without the help of any outer or inner sense.
Even their mind was of no help to them in that state. 'That
knowledge of the self was a sort of super-knowledge which
is free from all word images.  The subject and the object of
that knowledge and that knowledge itself became one in
that state. The transcendental self revealed in that state
was not perceived through senses, nor did it appear as an
object of any sort of conception or cognition. In fact the
self realized intuitively its own gself in that state. This
strange experience of the self was a sort of revelation which
we in India called darfana. The persons, to whom this
transcendental truth was revealed, came to be known as
rsis, the possessors of darsana.

One can easily attain this state of a rsi for a moment ®
while he is in a high fit of any emotion, but the duration of
such a fit of emotion generally lives for so short a while that it
does not leave any clear impression on a person, nor can it
be introspected. It remains faintly in one’s memory as
something which can neither be objectively known nor
expressed. But sometimes the duration of the daréana of
rsis increased day by day and there came a stage when they
remained in that state of darfana for hours together. They
became mad for having that state again and again and went
on practising it till it became deeply impressed on their
person. Such 7gis started to teach the theory and the
practice of that darsana, but they found it very difficult to
teach it exactly. The first and the foremost aids
to their teaching were their own minds which always
thought of some ideas, and their own speeches which could
use words having meanings attributed to them by usage.
The truth was revealed to them by means of a super
knowledge which is totally free from all word images and
all ideas. In fact a 7si had no concrete idea of the truth
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and had no exact words to express it. What could he do in
this state? He imagined ideas that could lead an aspirant
as much near the real truth as possible and' then he coined
words that could express those ideas as exactly as
possible. By means of those coined words, he expressed
those imagined ideas to his disciples. So what a rsi could
mentally think and vocally express was not the real truth
which he had experienced in the state of darsana, but was
an imaginary conception of that truth. When some disciple
gained a clear idea of that conception, the rsi advised him to
meditate on it. When the meditation of some disciple
became steady, the rsi advised him to be quite indifferent
towards the object of his meditation and to practise a purely
subjective meditation. When a disciple succeeded in
practising that sort of meditation he also attained the state
of real darfana and became a rsi himself. A philosopher in -
Indiais known as arsi and a philosophy is known as a darfana.

We have many philosophies in India and these appear to
« be very different from one another. Though there could
not have been any great difference between the highest
darsana of different rsis but the faculties of thinking, under-
standing and expressing played an important role in the
teaching of dardana. These faculties were not of one and
the same standard with all the rsis, but were of numerous
varieties. There must have been sufficient differences in
the capacities of different disciples also. Therefore all the
rsis could not teach the truth in one and the same manner
and all the disciples of a single 75i could not have one and
the same idea of the truth taught to them. This led to the
appearance of different schools of philosophy, on the one
hand, and also to the growth of different sub-schools within
them, on the other hand. Sometimes some thinkers did not
have the revelation of the truth at its highest stage. The
truth revealed to them was of some of the intermediary states,
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Some of them, taking those intermediary states as the hig hest
ones and stopping there, did not pursue the truth still higher
and higher. They also started teaching and this also has
been the cause of the appearance of different schools of
philosophy. All these schools deal mainly with human life
and therefore these schools are nothing but different kinds
of cutlook on human life. Some of these treat life in grosser
and lower states and some in finer and higher states. An
aspirant can rise from one state to another and by and
by can attain the truth of the highest state.

The lowest type of the thinkers of India is that of the
Carvikas or Lokayatikas. Their theory is based on what they
could perceive, think and understand by means of senses,
mind and intellect. They cannot be classed with rsis and
their theory cannot be called darsana if the words are used

«strictly. They say that life is one of the faculties of this
physical body which evolves of its own accord out of lifeless
matter and that life ends with the ending of the body. Good
health, long life, prosperity, pleasures, enjoyments, etc. are
the only aims of this short lived life. Socio-political systems
are indeed needed for the achievement of these aims. There
is no other law beyond that created by human societies.
Man is the master of his destiny. There is no heaven, no
hell, no piety, no sin, no God and no divine law. Religion
is not needed at all. This theory is in fact the expression
of the truth perceived through senses in its grossest and
crudest form.

Above the Carvaka school is the place of the schools of
the Mimansakas and Vaisnavas. The Mimansakas believe
in the existence of heaven and hell, admissions into which
are the results of one’s good and bad actions. They say
that a person should tread the path of good action as laid
down in the Vedas and by doing so he can achieve heaven
which is the abode of gods and is a place of constant pleasure

4



not mixed with any sort of pain. This lasting and painless
pleasure is the final aim of human life. The Vaisnavas believe
that there is a still more superior place named Vaikuntha,
the abode of Lord Narayama who alone is an omniscient,
omnipotent and omnipresent being. This phenomenal uni-
verse of lower worlds is nothing but a mere modification of
his energy. A worldly soul should try to please Narayana by
means of extreme devotion and through his grace he can
achieve Vaikuntha where he will become completely equal to
Lord Narayapain all respects except one, that is, the governing
capacity which is always a quality of the Lord alone. These
two theories are the expositions of truth on a higher level;
but even this form of truth is a gross one though it is not
as crude as that of the school of Carvakas.

Above the Mimansaka and the Vaisnava schools is the
place of the schools of Nyaya and Vaisesika philosophies.
The teachers of these schools believe in the ultimate
existence of (a) soul (b) atoms (c) time, (d) space, (¢) karman
(past actions of souls), (f)the law of karman and some
minor elements too. According to them there is one soul
which is omniscient and omnipotent. He is named [{vara
or Paramatman and it is he who creates the universe out of
atoms and, at times, dissolves it again into atoms. This he
does for the sake of worldly souls according to their past
actions. Those past actions of souls have no beginning,
but can be ended. All the worldly souls are bound in the
cycles of transmigration because of their actions. Birth is
the cause of all our misery and actions are the cause of birth.
We have a sort of leaning towards action and that leaning
makes us active. That leaning itself is based on three
defects known as attachment, disgust and delusion which
are the results of our beginningless incorrect knowledge.
That incorrect knowledge makes us believe that we are these
material bodies. A person, who is desirous to free himself




from all misery, should attain correct knowledge by means
of logical conclusions, Once that correct knowledge becomes
deep-rooted and firm, the incorrect one must vanish and the
chain of three defects, Propensity towards action, birth and
misery will consequently be annihilated one by one. A soul
will then remain actionless and absolutely still like space.
He will possess the powers to know, to like, to dislike, to do
and so on, but will never have any Propensity towards these
activities. In this state he will shed off al] activity and will be
freefrom birthand misery and will continue to exist in calm like
Pure space. That state known as Apavarga is the final aim
of all life according to these two darsanas. Such an
exposition of truth is far Jess gross than that of the two
Previous schools.

The finer exposition of the truth is that of the two schools
of Sankhya and Yoga philosophies. The teachers of these

schools believe in the ultimate existence of only two elements

are numerous.  Prakyti is more or less the same thing as the
cosmic energy of the physicists of today and Purusds are
souls. All the worldly souls are bound by a beginningless

The modifications of inner senses appear in the form of
desire, pleasure, pain, liking, hatred, Contentment, delusion,
knowledge etc, Souls, on account of their ignorance,
identify themselves with bodies and minds which are in fact
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modifications of Prakrti. They confuse themselves with
Prakrti and taking its modifications like pleasure, pain, birth
death, etc. as their own, go on witnessing all these particulars
- of Prakrti. Consciousness alone is the essence of souls and
Prakrti is unconscious. It bears the reflection of souls
within itself and goes on acting like a conscious being in
countless forms. Action belongs to Prakrti, but its result is
practically borne by souls because of their confusion. If a
person practises Yoga as laid down in the Yoga darsana, he
can realise that he is absolutely different and free from all
these transformations of Prakrti and has in fact nothing to do
with them. This sort of discriminatory knowledge makes
him absolutely indifferent towards all the modifications of
Prakrti. Such a soul does not afterwards witness any of those
modifications. Prakrti also leaves him alone and does not
appear before him to get him reflected into her modifications.
This absolute loneliness of a soul known as his Kaiwvalya is
the ultimate goal of human life and discriminatory knowledge
attained through the practice of Yoga is the means to that
end.

The schools of Buddhism and Vedanta pursue the truth
still higher and higher and teach us that the whole pheno-
menon is nothing but a mere visionary appearance. In reality
it does not exist at all. Buddhists say that beginningless
and constantly flowing successions of ideas do exist and
flowing like streams do appear egoistically as *I’. There is
nothing like a constant soul. 'These egoistically shining ideas,
flowing in constant successions, are abodes of beginningless
impressions come down to them from previous ones, because
of their beginningless incorrect knowledge. The whole
phenomenal universe is nothing but ideas perceived objecti-
vely. All this appears because of the impurities of the
successions of ideas. If a person practises renunciation and
realizes thoroughly that there is nothing as a constant I’ that

= 7 AR AT R it N T ST

S




all this is momentary and imaginary, he sill'become actually
non-existent after death. Just as a flame of a lamp becomes
extinct after the oily substance, which had been keeping it
burning, is exhausted, so does the flame of a person become
extinct after the vanishing away of all attachment, incorrect
knowledge and egoistic conception. This extinction of one’s
self, which is known as Nirvana, is the ultimate aim of life.
The ultimate reality of every thing is not even the subtlest
mattér, but a sort of nihilistic nothingness called Sanya.

The Vedantins differ from the Buddhists in this much
that they believe in the ultimate reality of an all pervading
conscious element known as Brahman which consists of
absolute existence, absolute consciousness and absolute bliss.
He alone exists and nothing other than him exists. Souls,
God and world do not really exist. They simply appear in
Brahman because of beginningless ignorance called Avidya
which itself has no real existence. Brahman appears as soul
and universe because of Avidya and he appears as God, that
is, the governing personality, because of Maya. Both Maya
and Awvidya are but two aspects of one and the same igno-
rance which in itself has no real existence. The ignorance
is inexplicable and there is no fun in trying to explain it.
One has to realize that his real nature is the Absolute
Brahman and all doubts will automatically subside as soon
as such realization takes root. Then the whole misery will
vanish and a person will enjoy a sort of constant and
complete tranquillity after getting his ego absorbed into the
nature of Brahman. This space-like tranquillity is the ultimate
goal of all life.

The Tantric schools of Saivism and Saktism, going a step
forward, teach the nature of the truth at the stage just one step
below the highest one. The absolute truth, still above, can
never be thought of or expressed by a being. These schools
teach that the ultimate reality is the self. The self consists
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of pure apparentness and pure consciousness. Every one’s
self is self-luminous and self-conscious because it appears to
him without the aid of even his own mind and appears
consciously. Luminosity or apparentness and consciousness
are only two aspects of the self. Consciousness is always
self-luminous and self-conscious. Only one self is manifested
in all minds and bodies. All this multiplicity is the outcome of
the sportive imagination of that self as will be explained below.
Luminosity is in fact the transcendental and the static aspect of
the self and consciousness is a sort of subtle stir within it. This
stir is the universal and the dynamic aspect of the self.
The self is called Siva in its transcendental aspect and is called
Sakti in its universal aspect. The devotees of his Siva
aspect are known as Saivas and those of his Sakti aspect are
known as Saktas. 1Infact Siva is never different from Sakti.
One and the same absolute self has been explained by rsis
with the help of these two ideas and names. The stir of
consciousness is a sort of a constant inward and outward
vibration-like restlessness of the absolute self. Every
conscious being experiences that by his own nature he is
constantly restless in this respect that he is always prone to
know and to do. Knowing and doing are but two
aspects of the proneness of the self and that proneness is a
sort of a surge of his self bliss. The blissfulness of the self
is something like a complete relaxation on his absolute self-
reliance. Thatabsoluteself-reliance is the complete self depen-
dence of the self and it is because of that complete self-
dependence that the absolute self is known as the absolute
Lord. His Lordship can be explained as an embodiment of
all energy.

The first and the foremost stir of self-dependence is bliss
and the second one is proneness. 'These two can be said to
be something like two leaves grown out of a seed in the first
step of its growth, and knowing and .doing are the two
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feaves in the second step. In the third step the leaves attain
the form of pure and impure imagination. The pure im-
agination is the imagination of unity called Vidya and the
impure one is that of diversity named Maya. The whole
objective universe exists in Vidya as well as in Maya. In
Vidya it appears as something like the part and parcel of the
subject, but at the stage of Maya the subject and the object
appear as mutually different and separate elements. Maya
is the stage of complete diversity and duality while Vidya is
that of unity cum-diversity or duality-cum-unity. Beyond
the stage of Vidya is that of the Sakti in which everything
exists as one complete whole. Just as a tree exists in a seed
as seed alone, so does the universe of limited subjects and
limited objects exist in Sakti as Sakti alone. There is not
even the faintest glimpse of a tree in a seed, though it exists
there in the form of energy. In the same way everything
exists in Sakti in the form of energy and there is not even
the slightest glimpse of any sort of objectivity at that stage.
The self, though unlimited by its nature, appears as limited
soul by his own imagination of Maya. He is all conscious-
ness but appears in the form of unconscious matter and partly
conscious body. He is all bliss but appears as limited pleasure
and pain. By virtue of his absolute self-dependence he under-
goes involution and descends, as it were, from the stage of
Sakti to that of Vidya and from that to the stage of Maya.
Then he undergoes evolution and ascends, as it were, from
Maya to Vidya and from there to Sakti. But he never
deviates even a bit from his absolute Lordship even though
he appears as ascending and descending from stage to stage.
This is the wonderful greatness of his complete perfection.
This sport of ascending and descending is always going on
in countless forms within His own self. There are numerous
sub-stages within these three main stages of this sport
and all those sub-stages have been classified into thirty six
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tattvas or categories. He is seen in numberless forms in these
categories. So the whole universe is nothing but a strange;
wonderful and unlimited sport of the Lord. The constant
tendency towards this sport is his essence. This is His
absolute self-dependence and His supreme Godhead. This
is His nature. Had He not been possessed of this sportive
tendency, He alone would have existed as something like
pure space, which is absolutely unconscious. He may have
existed like that or may not have existed at all; because who
would have questioned or established His existence? But He
exists and exists as a completely self-dependent and perfect
being, and as embodiment of all energy, and, through His
own intrinsic nature, He is always imagining the sport of
involution and evolution in countless forms. He is always
preserving and always absorbing countless worlds and is
always obscuring his Godhead through His Maya and is
always revealing it through His Vidya. This fivefold God-
.head of creation, preservation, absorption, obscuration, and

revelation is constantly going on in Him with respect to
numerous souls and worlds,

A wordly soul is thus the Lord descended to the stage of
Maya in the sport of obscuration. He has to recognize and
realize his real nature of Absolute Godhead sooner or later
and has to complete the sport of five-fold Godhead. Devo-
tion for the Lord is the basic means to that end. Devotion
urges the Lord to play the game of revelation. It is through
the grace of the Lord that a worldly soul gets initiation in
Saiva yoga which is divided into four stages. The lowest
stage is that of physical and mental activity. An aspirant has
to perform worship and practise concentration of mind on
some object. This Kriya-yoga is divided into many paths.
Above the Kriya-yoga is the place of FAana-yoga in which
an aspirant has to practise knowledge of the self. He has
to impress on himself by constant practice that everything

11
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is in him and that he is in everything; he alone exists in
reality and all else is mere imagination. Then comes the
stage of Ichd-yoga or Sambhava-yoga. Here one has to
experience his absolute being without any practice in doing
or knowing. Doing and knowing have to be shed off in this
yoga. At the completion of this yoga one starts experiencing
his absolute being spontaneously, without any practice at
all. 'This fourth yoga is known as the Anupaya-yoga. No
upayas or means are to be adopted in this yoga. Absolute
being is the ultimate goal of life. It is being and being alone
and not any sort of becoming., All becoming is imagination
and being alone is the highest reality,

The absolute being as taught by the Saiva and Sakta
Tantras is the highest type of truth that can be expressed.
There is a dim reflection of imagination fallen on the truth
at the stages of Pedantic tranquillity and the Buddhistic
nihility. A greater element of imagination is mixed with
the real truth in the conception of the loneliness of the
Sankhya-yoga and a still greater element of imagination
lies in the inactiveness of the Nyaya-Vaisestha. The
absolute truth remains almost covered under imagination in
the theories of Vaisnavas and Mimdansakas and in those of
the Carvakas it remains almost hidden under a mass of
materialized imagination. All these are the stairs through
which the Lord is always descending and ascending. He is
above every thing and everv thing is He alone. Nothing can
exist without His existence. He exists always in His transcen-
dental aspect of Siva and also in His universal aspect as
Sakti, Both Siva snd Sakti are but two different aspects of
the one Absolute Lord about whom nothing can be clearly
thought or expressed. This is the ultimate truth as taught
by the greatest philosophers of India.
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CHAPTER 11

ORIGIN AND GROWTH OF KASHMIR SAIVISM

There are?: distinctly separate schools of Saivism which
exist even today, One is the dualistic school of South India*
and the other is the monistic school of Kashmir. Recent
excavations in the Indus Valley and the Middle East reveal
that Saivism has been one of the oldest cults of not only
India, but of the whole region from India to Babylonia (present
Iraq). Animage of a three-eyed god with a horned cap, re-
sembling the trident of Lord Siva, on his head and surrounded
on all sides by beasts of many kinds, found at the remains
of Mohenjodaro is accepted by historians as an image of
Lord Pasupati worshipped in the Indus Valley about 3000 8.c.
Pasupati is another name of Lord Siva, Pasus (or beasts) being
souls in bondage and Pati (or protector) being God who saves
them. Phallus-worship was as common in India in those
days as it is now. The Mother-goddess or Siva’s Sakti also
was worshipped along with Siva in those days and its worship
was common among Indians and Babylonians. All this
shows that the ritualistic side of Saivism was popular with
Indians in the third millennium B.c. A bust of a yogin has
been found at Mohenjodaro. The yogin is in meditation,
with his eyes half shut and his sight fixed at the tip of his
nose. 'This posture is involved in a yogic! practice which

* Note: This is a group of several schools.

! erqigifeaaraa: Rawaar sramgvao—

IRFEHAM SAAHIE BT EEaY 1)
(Anubhava Nivedana Stotra)
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is still popular with the Saivas of Kashmir. All this
proves that Saivism has its origin almost in the prehistoric
past.

Whether the Indus-Valley people belonged to the Aryan,
Dravidian, Semitic or some other race, has not been so far
settled finally by historians. Nor can it be said without
doubt whether those people preceded or & acceeded the
Aryans who came to India or whether they r‘gre their con-
temporaries. But, even then, the most promij.{ent authorities
on Indian history are of the opinion that the Indus Valley
people were the same people who are referred to in the
Rgveda as Sisnadevas or phallus-worshippers. So they
might have been the people who inhabited the plains of the
Indus basin before the advent of Aryans and form whom the
Aryans snatched this land and who were either driven to
the South or were made dasas or slaves. Most probably,
those people might have been Andhras, as there is still a
linguistic island of a dialect of Telugu found in the heart
of present Baluchistan. So it is clear that the origin of
Saivism can be traced in the prehistoric and pre-Aryan
Dravidian civilization of India.

Scholars of history shall have to make a comparative study
of all the cults of Aryan and non-Aryan peoples, who in-
habited the regions between India and Iceland, and then
they can come to some conclusion as to which of the philo-
sophic ideas and ritualistic customs of these peoples are of
Aryan origin and which are of non-Aryan origin. For in-
stance, worship of the forces of nature as gods is definitely
an Aryan belief, as it has been common to all the
Aryan peoples of Asia and Europe. But the same is not the
case with the caste system which has been common to Indians
and Iranians only. When Aryans and Dravidians became
mutually integrated, there must have been an integration
of their religion, culture, philosophy, etc. also, especially
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when the Dravidians were an equally, if not more, civilized
people. Thus there can be so much in the Vedic religion
which can have a non-Vedic origin. It is therefore yet to
be studied whether the doctrine of transmigration of soul,
the practice in yoga, the absolute monistic philosophy of
the Hindus, their discipline regarding food, ancestor
worship, etc. which constitute the life and soul of Hinduism,
are of Aryan or non-Aryan origin. One might feel that
all these essential elements of Hinduism are Saivite and
Indian rather than Aryan and Vedic in origin. All that
is found even in the Rgveda is not essentially Vedic or
Aryan. Much of it can be due to the non-Aryan influence.
Change of Aryan short (a) into a (2), and introduction
of cerebral sounds are clear signs of Dravidian influence on
the language of the Rgveda. Thus the origin of nothing, of
which there is only a glimpse found in Vedic literature, can
be doubtlessly accepted as Vedic or Aryan. So, the effort
(of some scholars) to find the origin of Saivism? in the Vedas
is not a right one. Many practical paths of liberation
have been recognized in Saiva scriptures of Kashmir. The
Vedic path also is one of them, but it has been assigned the
seventh® position and there are six other paths which have
been said to be superior to the Vedic one in merit. The
authority of Vedas has been recognized as irrevocable, but

® Some South Indian Scholars trace the origin of
Tantric worship of Sri Cakra to the Taittiriya
Aranyaka.
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only in the social and the domestic aspects* of Hindu religion,
and not in its individual aspect of the liberation of a soul,
which is to be dealt with according to some Tantric® method.

The religious principles of the Rgvedic Aryans are es-
sentially poly-theistic in character and so are those of the
ancient Greeks, Romans and Iranians. The absolute monism
is absent from the first nine Mandalas of the Rgveda. Its
clear expression is found in the tenth Mandala in two hymns
__the Purusa Sikta® and the Vagambhriniya Sukid’.
Historians believe that the tenth and the first® Mandalas of

s (@) mataEIRE: T AAZFERT T |
SR O qaE=d AFFANE ||
(Saiva Agama)
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(Saiva Agama)
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(Rg. X—90).
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(Rg. X—125).
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(Rg. 1—164-46) The qragH gFa occurs in the
tenth Mandala of the Rgveda.
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this Veda are of a later date, these having been composed
after the settlement of Aryans in the Indus Valley. So,
Dravidian and Saivite influence can be the cause of this
expression of absolute monism. Yajurveda, according to
historians, was composed long after the integration of the
Aryans with the Dravidians, and so the all pervading Rudra
of this Veda can be none other than the Pasupati of the
original inhabitants depicted in the language of the Vedic
Aryans. Transfer of supremacy from Indra of the Rgveda ,
to Rudra of the Yajurveda can also be a fruit of this 1|
integration of these two ancient peoples. Later development
of monistic philosophy of the Upanisads also can be said to
be an influence of Saivas on Vedic Aryans. The growth
of Sufiism among the Muslims of Iran can be quoted as an
example. Another example is the development of the
Catholic church when Christianity became popular with
the Greeks, The Svetdsvatara Upanisad is clearly a work
composed by some Saiva and not by a person believing in
the supremacy of Indra of the Vedic Aryans. Thus the
“essential distinctions of Hinduism can be traced to pre-
historic, Saiva civilization, which flourished in India
about 3000 B.c. The origin of other non-Vedic cults, like
the Buddhism, the Jainism, the Vaisnavism and the like,
can also be sought for in that civilization when future
historical research throws sufficient light on it. The germs
of these cults may have existed in that civilization which
came down to people like Buddha and Mahavira, both of
whom claim to belong to a long line of saints. Vaignavism,
like Saivism, relies more on Tantras than on Vedas, and
therefore its origin should be sought for somewhere else than
in the Vedas, i
Divine scriptures belonging to the school of Kashmir ‘
Saivism and the great exponents of this philosophy believe i
that it existed in the hoary past and that it was only being ]
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monistic-cum dualistic points of view respectively, These
schools were started by Tryambaka 9 Amardaka and Srfnciﬂza,
all of whom were Sidhas (perfect beings). The 7 raymbaka
school became subdivided into two sub-schools, the second
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authors of the Trayambaka school which is known as the
school of Kashmir Saivism in these days, Khetapala,
Bhitiraja, Vamanatha, Sambhunatha and the son of Bhitiraja
are prominent among these authors, It is thus clear that
all the four schools flourished well in the time of Abbinava=:
gupta.

Tryambaka™ or Tryambakaditya was a disciple of the sage
Durvasas whose preceptor was Srikanthandtha, the disciple
of Anantanatha,® who got revelation through the grace of
the Divine Mother. Tryambakdditya, a perfect being,
lived somewhere near the Kailasa mountain. The fifteenth
disciple in his line, breaking the tradition of his preceptors,
married a Brahmin®® girl and his son Samgamnditya came

" e we A gen Avawa |
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(Sivadrsti—VII—109, 111)
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(Sivadrsti—VII—114, 117)
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to Kashmir and settled here!t. Many perfect beings appeared
~in this line of philosophers in Kashmir. The divine scrip-
tures of this school were revealed to them. Rudrayamala,
a huge and voluminous work, Malint Vijaya and Svachanda'®
are the most important ones of these scriptures. All these
are classed among Tantras. Somananda'® appeared in the
fourth generation from Sangamaditya, three intermediate
generations being those of Varsaditya, Arunaditya and
Ananda.  Somananda’s  grand disciple, Ramakantha,
flourised in the middle of the ninth century, because his

¥ gpE FER adl SEaatfa: |
¥ @ @ ¥ Fod FINTEE FTHT
qpel | e . . | (Sivadrsti—VII—118, 119)

15 Agamic works like Vijiana-Bhairava, Para- Trisika and
Devi Namasahasra and Devi Rahasya are believed to
be parts of the Rudrayamala Tantra. Of minor
importance are the Gandharva Tantra and Mrgendra
Tantra.
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brother Muktakana'? was a court pandit of king Avantivarman.
If we allow twenty five years to a generation, then Somananda
may have flourished round about the end of the eighth century*
and his fourth ancestor Saigamaditya may have settled in
Kashmir one century earlier. Sangamaditya’s sixteenth
ancestor, Trambakaditya, may have thus flourished four
hundred years before him, which makes the end of the third
century A.D. as the time of the restart of this school of
monistic Saivism through him,

Somananda composed a philosophic treatise on Saivism
according to the method laid down by logicians like Gautama. '
All the previous sages had composed their works in the
dialogue style popular to all Tantras, Agamas and Purinas.
Stvadristi, the work of Somananda, is thus the first philosophic
treatise available on Kashmir Saivism. Somananda wrote a
brief commentary on a chapter of Rudrayamala, called
Paratrinfika; but that commentary is not available at this

* No other sources reveal that the ninth century is the time of
Somiinanda.
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time. We can find only references to it, and quotations®
from it, in the Vivarana of Abbinavagupta.

Utpaladeva, a disciple of Somananda, composed many
works, the most important of which is the Ifvarapratyabhijiia,
which, along with the commentary on it by Abhinavagupta,
is the most important work ever written on the subject. It
can be considered as the most important work on Indian
philosophy as a whole. Many of the works of Utpaladeva
are lost, perhaps for ever. . Those which are available are
—Ajada—Pramatr-Sidhi, Isvara-Sidhi, and Sambandha-
Sidhi and commentaries on the last two of these. He wrote
a commentary on Sivadysti which is partly available. Utpala
was not only a philosopher, but also a poet of merit. He
wrote devotional lyrics which were later compiled under the
title Stvastotravali. Quotations from other works!® of
Utpaladeva are available, but their names are not known.
"Tradition says that Utpaladeva lived at a place near Vicharnag
to the north of present Srinagar.
 Laksmana Gupta was the chief disciple of Utpaladeva.
No ‘work on his name is either available or referred to any-
where. There is a text named Sdrada Tialka tantra,
which was composed by some Laksmana Daistka. ‘The
comfmentator of that text says that the author was a dis-

* (a) agad A AAFTIY : qsafyd FARTCRA
FAEREE ST a5
fasg=t 1 (Para ¢eisika, p. 16)
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1 See Tgvarapratybhijia-Vimardini 1—4, BEIE=2 3,
(113, 2 and TII-—2-16.
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“ciple of Utpaladeva and a grand-disciple of Somdananda;
but it is yet to be thoroughly determined whether that author
was Laksamana Gupta or some one else. Utpaladeva’s
grand-disciple was Abhinavagupta, in whose hand this school
of philosophy attained completion. As has been said above,
he wrote a commentary named Vimarsini on the Isvara-
pratyabhijiia. I$varapratyabhijiia, along with the Vimarsini
on it, is a comparative study of all the important schools of
Indian philosophy. Its style is logical, its language is clear
and to the point and the view of its authors is sufficiently
broad. The work reveals that both the authors were possessed
of sharp intellect, minute thinking, exactness of expression,
profound scholarship, complete grasp of the essence of all
Sastras, perfect skill in teaching and great experience of the
‘realization of the Truth. It explores all that can possibly be
explored in the field of the science of spirit. One can
understand the essence of all other schools of Indian philo-
sophy with the help of this work. The Sivadrsti of Soma-
nanda is not as clear and as lucid as the [varapratyabhijiia
of Utpaladeva. Moreover, it does not possess any exhaustive
comentary like the Vimarfini of Abhinavagupta, and hence
is very obscure and of little help to a student.

Utpaladeva had himself written a short commentary on
his Isvarapratyabhijia which is partly available. Tt is called
the Vriti and is a mere paraphrase of the couplets of the
original work. He had later explained this Pr#ti*® by writing
a detailed commentary on it and naming it as Fiorti. That
Viorti has been lost. Abhinavagupta wrote a detailed
commentary on this Viorti.  'That commentary has been
published in three volumes, but, since the original Viort

® gl arRed Awm afgEw |
o gAY IR Feay | (L Pro Vo I—-1-1)
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is not available, that extensive commentary can not be of
much use to a student. Abhinavagupta’s commentary on Para-
trisika, a Tantric text and his voluminous work—Tantraloka
are together works of great importance in the field of the
practical side of Kashmir Saivism. This school of philosophy
recognizes seven systems of yogic practice which are the
means to shed off ignorance and to attain the final realization
of the self as Siva the absolute. T'rikasystem has been assigned
the highest position among all these seven systems and
the above mentioned works of Abhinavagupta deal with
its esoteric doctrines. At places, these works throw
sufficient light on the secrets of the theory of this philosophy
also. Abhinavagupta’s work named Vartika on the Malini
Vijaya Tantra is not of less importance in this respect.
In addition to these important texts and commentaries, he
composed several smaller independent works on the subject
of Saivism, and the most important among those are:
Parmartha-Sara, Bodhapasicadasika and Paramarthacarca.
His Tantrasdra is but a gist of the Tantraloka. These minor
works of the author are of great help to beginners.
Abhinavagupta, like his grand teacher, Utpaladeva, was
a poet also and many of his philosophic lyrics are available,
and most important among them are: Kramastotra, Anu-
ttarastiki, Bhairavastotra, Anubhava Nivedanastotra, and
Dehasthadevatastotra. The importance of Abhinavagupta as
an author is as great in the field of Alankara-sastra as in
that of Saivasistra. His commentaries on Dhvanyaloka
of Anandavardhana and the Natyasasira of Bharata are
of great merit. He composed dozens of works on many
philosophic and artistic subjects, quotations from which
are found in his works here and there. His commentary
on Bhagavadgita, though very brief, is very remarkable in
throwing light on the secrets of practical yoga taught in that
work. In three of his works he mentions the dates of their
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composition in the Saptarsi era as 4066, 4068 and 4090,

which corresponds to 990, 992 and 1014 A.p. Therefore he
flourished in the tenth and the eleventh centuries of Christian
era. His ancestors, as related by him, came from U.P. and
settled in Kashmir in the reign of Lalitaditya® (seventh
century A.p.). He and his ancestors lived in the city proper,.
probably on the left bank of the river opposite® to the present
Khanakah tomb.

Ksemardja, a disciple of Abhinavagupta composed Pra-
tyabhijid Hridaya and Para Pravésika and wrote com-
mentaries on the following works—Siva-Siitra (Vimarsini),
Spanda-Karika (Nirnaya and Sandoha), Vijiaiia Bhairava,

" Qemeraga e awaia-
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Sitansumauli temple is believed to have existed near the
present Khanakah tomb.
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“a tantric text, Svacchanda Tantra, Netra Tantra, Sivastotra-
vali and Sambapanicasiki—a stotra. His disciple, Yogaraja
wrote a commentary on the Paramarthasara of Abhinavagupta.
Yogaraja’s disciple Bhata Vamadeva composed a work
‘named Janmamarana-Vicara, which deals with the Trika
system of Saiva yoga.

Vasugupta, probably a saint in the school of Tryambaka,
discovered the Sitras of Siva and taught these to his disciple
Bhatta Kallata who flourished in the time of Avantivarman.®
Bhatta Kallata composed a small but a fine work named
*Spanda-Karika. This work of fifty couplets expresses the
secrets of the theory and practice of Saivism as taught by the
Siva-Siitras. The language of the Karika is very simple but
the ideas are very profound. Both the Sitra and the Karika
have been quoted at many places by Abhinavagupta a8
authority. There are several commentaries available on the
Sitra and the Karikda. A short commentary named Vrtti
was composed by Kallata on his own Karika. The Sivasiitra-
vimarsini andthe Spanda Nirpaya as well as the Spanda sandoha
have already been mentioned above. ‘Another author in the line
of Somananda, namely Ramakantha, who was a disciple of
Utpaladeva, and who wrote a commentary on the Bhagavad-
gita, is the author of the Spanda Vivrti, a commentary on
Kariki. There is a short commentary named Friti available
on the Siva-Sitra. It is believed to have been composed
by Bhatta Kallata and used by Ksemaraja while
writing Sivasitra Vimar$ini. An author Utpala-Vaisnava

¥ GguEld AFE WEAEERET: |
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i (Raja Tarangini V—66)
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also wrote a commentary on the Kdarikd under the title of
Pradipika. Bhatta Bhaskara, the sixth one in the line of
disciples of Vasugupta, explained Siva Sutras in his Siva-
Sitra-Vartika. Vbradaraja also composed a book of
Vartikas on the Siva Sitra. He follows the path shown by
the Sivasitra-Vimarsini of Ksemaraja. He was a Kerala
by birth and domicile.

The third line of teachers of Kashmir Saivism is that
which was started by Mahesvarananda alias Gorakhanatha.
‘This Mahesvardnanda appears to be a follower of the Kaula
system of Saivayoga. The present day Kaulas of Kashmir
believe that Mahesvarananda was their ancestor who came
from Maharastra and settled in Kashmir. Mahesvarananda
may have belonged to the Natha line of Saivas of
Maharastra. He composed the Mahartha Mafijari in Prakrit
and translated it into Sanskrit and wrote a commentary on
it, There is a book named Matrkd-Cakra-Viveka, which
was composed by some Svatantrananda Natha.: Probably
Mahesvarananda Natha and this Svatantrananda Natha
might have appeard in one and the same line of philosophers.
Mairka-Cakra-Viveka is a very remarkable work on the
practical side of Saivism. The author belonged to the
Natha sect of Maharastra.* 'The language of the Mahdrtha
Mafijari also may be a dialect of Maharastri Prakrit. But
this point needs sufficient and thorough study by linguists
before any definite conclusion is reached at. 'There appeared
many saints in this Natha line of Kaulas of Kashmir and
South. Punydnanda Natha composed Kama-Kala-Vildsa,
which contains an explanation of Sricakra. Nagananda
and Paramananda are two authors referred to in this work.
Amraugha Sasana of some Gorakha Natha contains teach-
ings on Saiva Yoga. This Gorakha Natha may be or

* Note: That Natha sect was a sect of Srividya andlwaa different
from the Hathayoga sect of Gorakhanatha.




may not be the same as the author of Mahdarthamaiijari.
Bhavopahara is a stotra composed by some Cakrapani Natha.
Two authors named Yogananda and Prabodhanatha are
referred to in the commentary on this work. Punyananda
Natha refers to some Srindtha® as his preceptor but this
Srinatha must be different from the originator of a school of
Saivism as mentioned above. Sutras of some Vatialanatha
with the commentary of some Ananta also are available.
All these Nathas and Anandas appear to have belonged to:
the line of Mahesvarananda. The last and one of the most
important teachers of this line is Sakib Kaula, alias Ananda
Natha. He flourished in the time of Shahe Jahan and
Aurangazeb. Jaswant Singh of Jodhpur was one of his.
patrons. He was a poet as well as a philosopher of wonder-
ful powers. He composed Devi Nama Vilasa in beautiful
poetic style on the thousand names of the goddess Sakti
given to her in the Rudrayamala Tantra. In addition to
this, he composed a philosophic treatise named Kalpavrksa
Prabandha. This work was written by him in book form
and in picture form also. Its picture form is wonderfully
written. One cannot understand how wonderful it is unless.
one sees it with his own eyes. His Siva-Javi-Dasaka

. also is a remarkable work though very brief. It is a

lyrical expression of the first flash of the revelation of one's
Godhead.

There are some more authors on the Saivism of Kashmir
who can not be strictly assigned to any of these three
main lines of philosophers. They may belong to any of these.

* RUEIIRTE I |
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“The first among them is Sitikantha, who composed Maha-
naya-Prakasa in Kashmirian Apabhramsa language. This
work deals more with the practical yoga of Saivas than
with the theory of Saivism. It is more important from the
linguistic point of view than from the philosophic one.
Next comes Narayanakantha who wrote a commentary
‘on Mrgendra Tantra and the third one is Ananda Rajanaka
who composed Satfrinsat Tattva-Sandoha, a description of
thirty six tattvas of Saivism. All these three belong to
‘the family of Rajanakas, to which belonged Ramakantha,
the disciple of Utpaladeva. These authors also may have
appeared in the line of the disciples of Somananda to which
Rama Kantha belonged. Still more important is Jayaratha
who wrote a commentary on the Tantraloka. The last
important author on Saivism is Sivopadhyaya who composed
Srividya and wrote a commentary on Vijiiana Bhairava
in the time of Sukha fivan*® a governor of Kashmir under
the Pathans of Kabul. Srividya is a sort of synthesis of
Saivism and Vedanta and Vijfidna Bhairava is a chapter of
the Rudrayamala Tanira and is devoted to Saiva yoga.
Later Bhaskarakantha wrote a detailed commentary on the
I$vara-Pratyubhijiia-Vimarsini.

Most of the above mentioned authors, except some Nathas
like Svatantrananda Natha and Punyananda and Varadaraja
were Kashmiris. It is on, this account, that the Tryambaka
school of Saivism is known as Kashmir Saivism. But this
should not mean that this philosophy was confined to Kash-
mir only. It had spread throughout the length and breadth
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of the Indian subcontinent. The sage who gave the light
of true knowledge to Abhinavagupta was Sambhunatha
of Jalandhara who belonged to the other monistic Saiva
School called Ardha Tryambaka.®® Sambhu Natha's preceptor
and grand preceptor were Soma Natha and Sumati Natha*!
respectively. These two perfect beings lived in South India.
The originator of the Kaula system of Saiva yoga was,
‘according to Abhinavagupta, the sage named Machhanda,®
alias Matsyendra Natha of Assam. But, in spite of all this,
it has remained a fact that nearly all the divine scriptures
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and nearly all the treatises and smaller works of this school
of philosophy were written in the valley of Kashmir. This
philosophy, so far as its available literature is concerned,
originated and evolved fully in this beautiful valley. Even
upto this time, this philosophy is very little known outside
Kashmir. The pandits of Kashmir, in spite of numerous
ups and downs faced by them in the course of history, have
kept the flame of this knowledge constantly burning through
centuries. But it is to be regretted that in this age of inde-
pendence, people are becoming extremely materialistic and
are rapidly losing all interest in philosophy ‘and religion.
The result of this is that the teaching and learning of Saivism |
is rapidly coming to a close even in the valley of Kashmir,
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CHAPTER I11

THE SAIVISM OF KASHMIR

Saivism has been the most ancient faith of Indian people.
It existed in this land in the prehistoric period of the Indus-
valley-civilization. Though basically pre-Aryan and pre-
Vedic in its origin, it crept by stages into the Vedic religion
and became one of the most vital elements of Hinduism in
the age of Epics and Puranas.

Though the Vedic rituals of the Hindus of Kashmir had
been predominantly Vaisnavite in character, the worship
of Siva and Sakti also had become very popular in this land
right from the prehistoric ages. There is even now a good
number of prehistoric Saiva shrines in Kashmir, for instance,
Amaresvara, Vijayesvara, Suresvara, Harsesvara, Mahadeva,
Bhiitesvara, Haramukhesvara, etc. Saivism has always and
everywhere been Saktic in character. Therefore there are
many prehistoric shrines dedicated to Sakti the Universal
Mother goddess. The most important among these are:
Tripurasundari in Kulgam, Trisandhya in Anantnag, jvala-
mukti in Pulwama, Sarika at Srinagar, Sarada in Theetwal,
Rajni in Ganderbal, Sailaputri at Baramulla and so on.

It appears that ancient Naga tribes may have inhabited
the borders of the valley when it was a lake. Later, when
it was cleared of water by Kasyapa and was colonized by
Indo Aryans under his leadership, hordes of Pifaca and
Darda tribes, belonging to less civilized and partly barbaric
Aryan stock, invaded the valley from the north. The Nagas
may have mediated between the Indo-Aryan settlers and
these Pisica invaders and both of them may have come to
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terms and settled in the valley. This is the historical con-
clusion that can be drawn from the accounts of ancient
Kashmir given in the Nilamata Purana. These Nagas
may have, most probably, been Saivas by faith and their
influence on these settlers in Kashmir many have been one
of the chief causes of the predominance of the worship of
Siva and Sakti in Kashmir in the most ancient times.

The religious beliefs of this most ancient Saivism are
mostly mythological in character. Siva is the greatest of
all gods and his abode is a superior heaven called Sivaloka.
He, however, resides along with his spouce, Parvati, on the
Kailasa also. He is present at all the sacred places dedicated
to him and is always ready to help his divotees in all respects
at all places. He grants them boons for worldly and heavenly
attainments and exercises his grace on them to liberate them
from their ignorance and consequent transmigration. When
liberated, they get access to his divine abode and enjoy an
eternal bliss in his constant vicinity. Pdrvati is
his constant companion and is always worshipped with him.
Bhairavas and Ganas also are his divine companions and
are often worshipped on important festivals like Sivaratri.
The modes of worship are generally the same as those of
all other types of idol worship, the only main difference
being in the sacrificial objects. Preparations of bhang,
meat, fish, etc., and even wine are very often offered to these
Bhairavas and sometimes to Siva and Paravati also. Beasts
are sometimes sacrificed to them. This ancient Saivism
in Kashmir is nearly the same as that prevalent in all other
parts of India.

The Saivism for which Kashmir is famous is the monistic
Saiva Philosophy of the Tryambaka school and this philosophy
is the most valuable contribution of Kashmir to Indian
culture. This philosophy had basically originated in the
trans-Himalayan areas near Kailasa in about the 4th century
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AD. Tryambakadity, a disciple of the sage Durvasas, was
the first teacher of this school. Sangamaditya, the sixteenth
descendent in the line of Tryambaka, settled in Kashmir
in the eighth century. Different Saiva scriptures like Malini-
vijaya, Svacchanda, Netra, etc. were afterwards revealed
to different teachers of this school in about a century.
Somananda, the fourth descendant of Sangamaditya,
churned, as it were, the ocean of scriptures and extracted
from it the nectar of the principles of the monistic Saiva philo-

sophy of Kashmir in the ninth century. He expressed those

principles in a logical style in his Sivadysti, which is the first
philosophic treatise on the subject. Utpaladeva, the chief
disciple of Somananda, developed this philosophy in his
Isvarapratyabhjfa and some minor works like Sambandha-
siddhi, Isvara-siddhi, etc. The principles of this philosophy
were later explained clearly and interpreted correctly by
Abinavagupta, the grand disciple of Utpaladeva in the later
part of the tenth and the beginning of the 1ith century.
He wrote detailed commentaries on the works of Utpaladeva
and Somananda and composed some minor works for be-
ginners. Most of his commentaries are available at present,
but some have unfortunately been lost. Abbinavagupta inter-
preted the principles of the practice of the Trika system of
Saivism in his voluminous work, Trantraloka. Tantrasara
is the gist of Tantraloka.

Sivasiitras were revealed to Vasugupta, a teacher in the
school of Tryambaka, in the ninth century. Kallata, a
disciple of Vasugupta, composed Spanda-karika in which
he expressed the principles contained in Siva-sitras. Both
these works deal with Sambhava-upaya, the highest type of
yoga prescribed in the Trika system. The results of the
practices of that yoga are discussed in detail in these two works.

Many more authors of secondary importance wrote either
some minor works on the theory or practice of Saivism or
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some commentaries on the works of the above mentioned
authors. Some other writers composed some important
philosophic hymns in beautiful poetic style. The great
teachers like Utpaladeva and Abbinavagupta had already
laid the tradition of expressing philosophy through the
medium of poetry. The tradition of writing hymns, works
and commentaries has continued in Kashmir upto the present
age.

A tradition to express Saiva philosophy in mystic hymns
in the spoken language of the people also was prevalent in
Kashmir from the ancient times. Abbinavagupta has
amply quoted verses and prose passages from those Prakrta
and Apabhramsa sources in his Tantrasira and Pari-
triSikd-vivarana. Sitikantha in the thirteenth century
composed Mahanaya-prakisa in the then prevalent old
Kashmiri language. Lallesvari expressed the same philo-
sophy in a charming poetic style in the modern Kashmiri
language and she was followed in the tradition by many
mystic poets, both Hindus and Muslims.

The Saiva monism of Kashmir has a pragmatic approach
towards the problems of philosophy . It is neither rigidly
idealistic like the Advaita Vedanta and Buddhism, nor so
realistic as the Nyaya-VaiSesika or Samkhya. The universe,
according to it, is neither like a mirage, nor like the child
of a barren woman. It is a reality for all practical purposes,
But it is not an absolute reality, because it is a creation. It
exists in the absolute reality in the form of pure, limitless and
all containing consciousness. That consciousness, called
Parama-Siva, is ever vibrating because of its being conscious-
ness and its vibrative nature is called Spanda. Spanda
is a sort of a stir of consciousness. The phenomenal universe
which exists in Parama-Siva in the form of pure consciousness,
appears, by stages, in its phenomenal aspect in the manner
of a reflection appearing in a mirror. A mirror bears the
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reflections of outward objects, but the mirror of pure
consciousness bears the reflections of its own powers.
Siva’s powers to create, to preserve and to absorb the universe
and also to conceal as well as to reveal his nature of absolute
Godhead get manifested at his playful, independent and
unrestrictible will and that will is the essence of his Godhead-
Had He not been possessed of this nature, He would not have
been God. He may have or may not have existed at all in that
case, because His existence could neither have been challenged
nor established by any one. Universe is nothing but an
objective manifestation of His divine powers. He is a
reality and His powers are His essence. Therefore, His
powers are also a reality and so are the manifestations of those
powers a reality. He consists of an ever-pure and limitless
consciousness which is full upto brim with Godly powers
and does not undergo any change even when the activities of
creation, etc. are going on. This is His static aspect in
which he is called Siva. The aspect of the manifestations of
His Godhead is called His Sakti. Both are merely two aspects
of one and the same absolute all-powerful and independent
reality. This interpretation of the Hindu monism is the new
thought contributed to Indian Philosophy by the Saiva philo-
sophers of Kashmir. It is this principle which can be
termed as Hindu pantheism called Parddvaita. The same
kind of thought was later developed in a Vaisnavite form in the
Suddhadvaita school of Vallabha.

Kashmir Saivism accepts no restrictions based on caste,
creed, sex, etc. Every curious and devout aspirant can
have access to it both theoretically and practically. It gives
more importance to practice than to bookish knowledge and
logical discussions. In its theory it comes closer to the
theism of Bhagavadgita and not to the nihilism of Nagarjuna.
In practice it does not prescribe the ‘profession’ of monks
but advises to live the life of a householder and to practise,
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side by side, the Saiva yoga for the sake of self-realisation.
It does not advocate the sannyasahood. It prohibits the use
of all sorts of saintly symbols like red or white robes, matted
hair, ashes, etc. It prohibits all practice in the suppression
of one’s emotions and instincts and advocates a path of their
sublimation. It does not ignore the worldly and heavenly
aims of life consisting of objective enjoyments. It rather
advocates a path aimed at both bhukti (enjoyment) and mukti
(liberation) both of which can be pursued side by side. It lays
emphasis on devotion and that makes its practice quite sweet
and practicable. It is, in this way, quite pragmatic in its
approach towards its practice also,

These Saiva philosophers did not at all try to disturb the
age old religion of the masses. They advocated the practice
of the then established Brahmanic Hinduism based on Vedas,
Smrtis and tradition. They also advocated the practice of
Siva worship in temples, at sacred places and in homes. In
addition to these outward aspects of religion, they preached
the practice of Siva-yoga in accordance with the Trika and
Kula systems of Tantric practice. The Kula system advocated
the use of Makaras consisting of Mamsa (meat), matsya
(fish), madya (wine) and even maithuna (sexual enjoyment)
along with the practice in mudra (A sort of cake as well as a
supreme yogic practice). This Kaula practice was performed
in closed-door compartments called Kulacakras. One had
to keep his mind concentrated in meditation while enjoying
outwardly all these means of sense pleasure. Indulgence
in these sensual activities had not to be allowed to disturb
the meditation of an aspirant. Initiation in this path was
therefore granted to only those persons who could easily
and spontaneously control their mind and senses. When
an aspirant could succeed thoroughly in controlling the effects
of these means of sense pleasure and in keeping his mind
immersed in meditation, he would afterwards attain such a
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psychological state in which he could constantly enjoy the
divine bliss of his unity with Parama-Siva even while doing
all the wordly activities. He would not then require any
formal practice in a secluded place under any special dis-
cipline for that purpose. An aspirant gets access to the limit-
less and divine self-bliss through the path of worldly enjoy-
ment by the means of this Tantric practice.

Trika system has been much more prevalent among the
Saivas of Kashmir. The use of Makaras is neither essentially
prescribed nor totally prohibited in this system of practice.
When everything is in fact the Lord Himself, what to pre-
scribe and what to prohibit? One may make use of an
object of sense pleasure or may not use it. It does not make
much difference to a follower of Trika system of practice.
He has to carry on his wordly activities and has to practise,
side by side, a yoga in which mind is to be withdrawn from
objective activities of imagination and of formtg con-
ceptions. It'is to be kept absolutely still like the flame of a
lamp at a place where wind does not blow. Withdrawn from
all objective activities, it turns towards the subject, that it,
the real self and gets merged into it by stages. That merger
results in an intuitive realization of the real self which is
nothing else but Parama-Siva Himself. This is the Sambhava-
upaya of Trika system and is known as Iechayoga.

One who is not efficient enough to practise this yoga, has
to perform a practice in impressing on his mind that he is
in fact Parama-Siva; every thing is he himself; he is in every
thing and every thing is in him; all this is the manifestation
of his own powers and so on. . This is the Sakta-upaya of
Trika system and is known as Jiana-yoga. When an
aspirant succeeds in the practice of this yoga, he becomes fit
for the practice of Sambhava-yoga.

An aspirant, not quite fit for the direct practice of this
Sakta-yoga, has to perform its practice with the help
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of certain objective elements like his understanding, his life
force, his breath, his body along with its nerve-centres
outward objects like words, mantras (syllables), letters,
subtle objective elements, gross objective elements, different
worlds, etc. He has to concentrate his mind on same object
and has to imagine deeply that that particular object is he
himself. Then he has to imagine that that particular object,
his own person and Parama-Siva are all one. By this practice
he gets merged into the absolute reality for the time being.
This is the Anava-upaya of Trika system and is known as
Kriya-yoga. When an aspirant succeeds in its practice, he
becomes fit for the practice of the Sakta-yoga.

The elements of objective meditation and mental activity
attain prominence in this Anava-yoga. This yoga consists
of objective meditation and Sakta-yoga consists of subjective
meditation. The element of knowing becomes more pro-
minent in Sakta-yoga, because it consists of practice in
imagining and forming conceptions of the exact reality.
Sambhava-yoga is free from all imaginations and conceptions,
Both the elements of action and knowledge are pushed to
background in its practice and the element of pure will
becomes prominent. When that JIechd-yoga becomes
perfect, the aspirant starts getting self realization without any
formal practice of exercising his will. Siva-yoga in this
state is known as Ananda-yoga or Anupaya-yoga, that is,
the yoga without any means. This is the highest state
attainable in the practice of the Saiva yoga of Trika system.
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CHAPTER 1V

THE BEST CONTRIBUTION OF KASHMIR TO
INDIAN CULTURE*

Kalidasa, depicting the beauty of Parvati says that the
creator, having been desirous to see all beauty in one body,
collected all those beautiful substances with which human
beauty is compared in similes and, arranging them in an
artistic order, created the form of Parvati. The same imagi-
nation is exactly true with the creation of the valley of Kashmir.
Here one can find and enjoy all types of the beauties of nature
knit together with an extraordinary artistic skill.

If this land were fully developed and thoroughly beautified,
it would really resemble the heaven as described in the serip-
tures of several religions of the world.

Extraordinary beauty has been granted not only to its
mountains, hills, plains, meadows, fields, streams, springs,
lakes, etc., but also to the bodies, hearts and heads of the
inhabitants of this land.

The highly beautiful, sweet, tranquil and enchanting
natural environment of this valley inspired Kashmiri writers
and authors to compose Very interesting works on poetry,
drama, aesthetics and philosophy. Indian literdture is
abundantly rich in aesthetics and most of the important
works on that subject have been composed in Kashmir,
The interpre:tations of the principles of Indian aesthetics,
given by Kashmiri authors like Abhinavagupta and Mammata,
hold good even today.

e
# By courtesy of the Chief Editor, Cultural Forum, Ministry of
Education and Social Welfare.
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Jagaddhara Bhatta, a grammarian of artistic taste, could
not relish the works of the school of Panini, on account of
their terseness and tastelessness. Consequently he composed
Balabodhini, an easy and artistic work on the subject, for the
sake of his son Yasodhara. What a pity it is that this im-
portant work has not so far seen the light of day even though
its press-copy was being prepared by the Kashmir Research
Department several years before India attained independence?

Indian literature is, no doubt, wonderfully rich in spiritual
philosophy. But most of the schools of our philosophy
have never been practicable for common man. This has
been the case with all the six Vedic Darsanas and also with
the schools of Buddhism and Jainism. Nearly all these
schools teach us to shut our eyes towards our worldly pro-
blems, renounce the worldly aims of life, ignore and forget
our social, economic and political ills and try to attain some
very lofty spiritual ideals. The result of those impracticable
and idealistic doctrines has been this that we have, on the
whole, been lagging behind in both worldly and spiritual

aims of human life for the last several centuries.

No doubt, there appeared in India, from time to time,
some very efficient and capable teachers of philosophy who
were inpossession of necessary pragmatic views on its theory
and practice and Lord Krishna has been one of the best
teachers among them. But the scholars of idealistic schools
have very often interpreted their works in accordance with the
traditional impracticable idealism.

The sweet and charming natural environment of Kashmir
inspired thegreat thinkers of this land to originate and to evolve
such a philosophy which is easily and interestingly practicable
and which is capable to yield both worldly and spiritual
aims of life, side by side. That philosophy is the monistic
Saiva philosophy of Kashmir.
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The tradition of the practice of this philosophy was pre-
| valent in the whole of India from the very pre-historic ages;
& bat it was limited to some circles of sages and saints and
was not written down in philosophic style. At the most
| it was expressed mystically in the form of ascetic poetry
preserved even to this age in Upanisads, Mahabharata,
Yoga vasistha and some Tantras and Puranas. Bhagavadgita

is a brilliant piece of that poetry. But even that poetry was
I taught and interpreted by many scholars in accordance with
g their impracticable idealism, because its influence had deep
[ roots in their head. Therefore the exact significance of that
; poetry remained hidden from the eyes of our scholars and
1 students. Only some saints and Yogins realized it through
esoteric practices of yoga.

One of such mystic saints—named Sangamaditya came to
Kashmir sometime about the seventh century A.D. and
settled down permanently in the valley. Four generations
of his descendents and disciples taught his mystic philosophy
to all deserving aspirants and expressed its principles in
mysterious Tantric style. Somananda, the fifth presiding
teacher of that school, studied all the important works on all
the prevalent schools of Indian philosophy, tasted the sweetest
results of the practice of Saiva Yoga, realized the highest
principles of the Saivite spiritual philosophy and then
composed a wonderful philosophic treatise named Sivadrsti
in an elegant and lucid logical style.

His disciple Utpaladeva developed that philosophy to
full extent in his [varapratyabhijia and Siddhitrayi.
Abhinavagupta, a grand disciple of Utpaladeva, interpreted
in clear terms both the theoretic and practical doctrines of
: this pragmatic spiritual philosophy in his famous commentaries
! and some wonderful independent works like Tantraloka,
‘ Tantrasara, Malini-Vijaya-Vartika, etc.
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These authors of the Saiva philosophy of Kashmir, born
and brought up amongst the bounties of all types of charming
and enchanting beauties of nature, did not preach any re-
nunciation of sweet family life. They did not instruct their
disciples to leave their homes and hearths or kith and kin
and to wander in the garb of begging mendicants like the
Vedantic Sannyasins or. the Buddhist monks. Nor did they
prescribe any practice of austere and painful penance in
forests and hermitages. They did not at all propagate the
practice of any sort of forced repression of one’s emotions
and instincts. Forced control of one’s mind and senses was
considered by them to be psychologically unsound and
practically harmful and dangerous. Their approach to life,
to its aims and to the means to those aims was sufficiently
pragmatic in outlook. They did not denounce the merits of
prevalent Vedic rites and traditional household religious
activities and in this way did not hurt the faith of common
people. They never preached any sort of hatred towards any
objects sweet to senses or towards their tasteful enjoyments.

These authors of Kashmir Saivism prescribed a new and
an easy path to attain the highest goal of life. It was the path
of keeping one’s eye of super awareness vigilantly fixed on
his pure consciousness throughout all types of tasteful and
tasteless sensual or mental experiences. They prescribed
simple and easy practices of Saiva Yoga for the sake of the
attainment of that vigilant awareness. Practice of that
vigilant awareness results in the direct realization of the exact
nature of one’s real self.

These Saiva philosophers of Kashmir advised people to
live as pious householders, to enjoy tasteful worldly objects
within the limits laid down by traditional social laws and to
go on practising Saiva Yoga side by side. An aspirant,
having attained success in that practice and having relished
the blissful experience of self-awareness, starts to lose
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interest in sensual enjoyments, because he finds them far
less tasteful in comparison to the bliss of that real self-
awareness. Consequently he becomes more and more
interested in the practice of that awareness and finally re-
cognizes his real self to be that pure, self evident and limitless
consciousness which is all bliss by its basic nature and which
is the source of all creation, preservation and absorption of the
whole phenomenal existence by virtue of the pulsative or
vibrative nature of that pure consciousness. Such a self-
recognition results in partial experience of one’s practical
Godhead and that makes his faith and belief in the principle
of absolute theistic monism completely firm.

No restrictions of any caste, creed, sex, status, age, etc.
have been recognized with regard to initiation of a disciple
into the fold of Saivism. Saints from both Hindu and Muslim
communities, connected with the line of the disciples of
Lallegvari, a Saiva Saint of the 14th century, are still prac-
tising this philosophy in Kashmir. All types of aesthetic,
economic, social, political, religious and spiritual aims of
life can be pursued through the practice of Kashmir Saivism.
No problem of society, state, nation and individual is to be
ignored according to this philosophy. A person cannot
succeed in any aim of life if he shuts his eyes towards these
problems. The whole life of Lord Krishna, as depicted in
Mahabharata, is a glowing example of practical Saivism
imparted to him by sage Durvasas.

Kashmir Saivism is the only school of Indian philosophy
which can inspire us for both material and spiritual progress.
It alone can serve as a sound basis for our national aims of
establishing a welfare state, on one hand, and the real Rama-
rdjya, on the other hand. This philosophy is to be presented
in the present day style in the light of the psychology of the
younger generations of our nation. But who is going to take
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a fruitful initiative in that task is a knotty problem, the solution
of which is known to Lord Siva alone.

The pandits of the valley of Kashmir, throughout the
extraordinary ups and downs in their history, have so far
been able to keep this divine light glowing for centuries.
But the revolutionary changes brought about by the modern
history have changed the whole set-up of that small community,
and consequently, the traditions of practising, teaching and
learning of this philosophy are coming to a close in Kashmir.
Sanskrit scholars outside Kashmir are not well acquainted
with this philosophy. Some of them are, no doubt, devoting
themselves to its study. But very often they confuse it
with the idealism of the Advaita Vedanta. Somehow it
appears to me that this philosophy must shine brilliantly
once again, because we need it very badly and cannst pro-
ceed in our national aims without the support of such a
philosophy. But when and how is that going to happen is
known to Lord Siva alone.

This contribution of Kashmir towards Indian culture is
sweeter than the Kashmirian white honey. It is more
tasteful than the Amari apples of Kashmir. Its beauty
surpasses that of lotus flowers in Dal lake. It is much more
fragrant than Kashmirian Saffron of Pampur. Therefore
the nation cannot afford to ignore it for long. It shall have
to be revived very soon. This is what I feel. God alone
knows beyond that.
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CHAPTER V
THE INDIAN THEORY OF EVOLUTION

The theory of evolution was worked out in India by
Samkhya philosophers in the later part of the Vedic age.
Kapila, the ancient sage, who has been mentioned in Upani-
sads and the Mahabharata, was the originator of that philo-
sophy. His teachings have left traces in Upanisads, the
Gita, other parts of the Mahabharata, Manusmrti and Puranas.
The theory was afterwards developed by later Samkhya
philosophers in the first half of the first millennium of the
Christian era. It was then adopted with certain modifications
by Vedantins also. The Saivas of Kashmir carried it further
in the ninth century A.D.

Samkhyas believe in two basic entities which are eternally
existent. One of them is Purusa or soul, the energy of
consciousness. Purusas have only one natural attribute and
that is consciousness. They are, in fact, embodiments of con-
sciousness. The other eternal entity is the principal sub-
stance, named Prakrti, It can conveniently be taken as
the cosmic material energy—the energy that gets transformed
into matter and to which matter gets transformed at the time
of dissolution. It is something very close to the cosmic-
energy of the modern physics. According to Samkhyas
it consists of three elements known as three gunas, Sattva,
Rajas and Tamas. Sattva element is light and illuminating
and is therefore taken as pleasure. Rajas is reactive and
restless and is taken as pain. Tamas is heavy, lethargic and
obscuring and is taken as ignorance or delusion. Sattva

results in cognition, Rajas in activity and Tamas in stability.
iWhen these three elements of the principal substance are

n complete equilibrium, it is known as Prakrti —the ‘natural
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condition’. Rajas element makes Prakrti restless and active
and so it gets transformed into Mahat—the unlimited unives-
sal cognitive faculty. This is the first transformation of
Prakrti at the first step of evolution. Sattva is predominant
in Mahat and therefore it is pure and illuminating and, by
virtue of these qualities, it bears the reflection of Purusa
which makes it to appear as a conscious entity. Purusa
has nothing to do with Prakrti. He is consciousness alone
and is absolutely aloof from every thing by its basic nature.
But there is a beginningless indiscrimination in which all
worldly Purusas are involved. On account of that indis-
crimination, they have been witnessing the activities of
Mahatand being reflected there, have been taking the attributes
of Mahat as their own. That involves them in transmigratory
existence. Mahat, on the other hand, though absolutely
unconscious by its basic nature, goes on working as a conscious
entity because of that beginningless indiscrimination.
Mahat, in turn, gets transformed into Aharkara—ego.
This is the second transformation of Prakrti and also the
second step in the evolution of the universe. Rajas element
is predominant in ego and therefore it is restless and active
and so it gets transformed into next sixteen elements—Manas
or mind, five exterior senses helpful to cognition, five exterior
organs helpful to action and five objective elements of sound,
touch, colour, taste and smell. These finer objective elements
also get transformed into fiye gross objective elements of
ether, air, fire, water and earth in the fourth step of evolution.
Prakrti gets transformed in this way into twentythree elements
by its own nature. All elements exist in Prakrti but do not
appear in their individual forms at the stage of equilibrium.
They appear in their respective forms by this evolutionary
transformation and disappear by involutionary transfor-
mation. This appearing and disappearing of these elements
is taken as their creation and destruction. In fact nothing
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can be created anew and nothing can pe totally destroyed.
Only that thing can be created, so to say, which already
exists, and the so called destruction of a thing is merely its
transformation into the form of its cause. Prakrti, according
to Sankhya, does not require any direction from any person
like God. It has a natural propensity towards evolutive
and involutive activities. Thus energy gets transformed into
matter of its own accord and matter gets transformed into
energy by its own nature. This is the view of Samkhya
philosophers regarding the evolution of elements and that of
the universe evolved out of them.

The Samkhyas have bypassed the evolution of molecules
out of atoms and that of grosser particles out of molecules,
This gap has been filled by Vaiesikas—the Indian atomists.
They do not bother about the evolution of twentythree
elements. They take almost all of them as eternally existent
entities. Atoms of air, fire, water and earth are eternal in
their opinion and they take ether as an infinite and eternal
substance. They believe that God creates worlds, bodies
and objects out of atoms by combining them in different ways
for the sake of worldly souls. He first combines two atoms
into a binary and then combines three of those binaries into
one molecule and thus a molecule consists of six atoms.
Grosser things are created by God out of molecules and are
reduced to atoms by Him at the time of complete dissolution,

The Vedantins believe that the five gross elements get
directly evolved out of Prakrti under the predominance of
Tamas. They, in turn, give rise to senses through their
Sattva elements, and to organs through their Rajas elements.
The Vedantins add Prana, in its five aspects, to the number of
elements. They have not, in fact, made any real search of
truth in this matter; but have borrowed the idea from the
Samkhyas and confused it with their theory of Maya. Besides,
they have not explored anything beyond Prakrti. 'The theory
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of the Samkhyas in this regard is more scientific and more
appealing to intellect than that of the Vedantins, The great
authors of Vedanta have not touched this topic at all. The
later authors alone have confused it as shown above.

Upanisads say that the Atman (that is God) alone existed
in the beginning. He was all alone. Nothing other than
Him existed at all. He willed to be manifold and created
this universe out of His mere will. From Him emerged
ether, that gave birth to air, fire was born out of air which
gave rise to water and from that appeared earth. Upanisads
are scriptures. They are not philosophic treatises. Philo-
sophic principles are described mystically in them and are
to be derived out of them by wise and intelligent thinkers,
The above description of the evolution of five elements can
mean that ethereal existence came into being at first, Be-
coming a bit grosser, it appeared as gaseous existence,
That also took up the form of nebulous existence at another
step of evolution, Becoming a little cool that appeared as
liquid existence which, in turn, cooling down sufficiently,
got solidified into solid existence called earth. This inter-
pretation agrees with the principle of physics. Matter in
the last four states of evolution can still be scientifically
discovered.

The Saiva philosophers of Kashmir and South have
explored still subtler elements beyond Prakrti and Purusa
and have reached one common source of both of them «(and
also of elements beyond them) in the form of absolute God
Who is a self-radiant, unlimited, infinite and pure conscious-
ness and in Whom resides everything in the form of that
consciousness alone, just as all the elements of milk and milk-
preparations exist in milk in the form of milk alone; and out
of Whom emanates everything in accordance with His free
will that is irresistible and unrestrictible by its basic nature,
This fundamental principle of Saivism is the real Hindu
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pantheism. Abhinavagupta names it as Paradvaita principle.
It is just to differentiate it from the Advaita principle of
the Vedanta. Everything has emanated from God and is
in fact God alone. Godhead is the real nature of the whole
phenomenal existence. That Godhead consists of pure,
limitless and complete consciousness containing everything
in it in the form of consciousness alone. The primary evolu-
tion of the phenomena is its undifferentiated objective appear-
ance within that pure consciousness, and that appearance
takes the form of — “I am this”, The “thisness” here
is the appearance of phenomenon. This is the state of
unity in diversity and diversity in unity. It is known as
the stage of Vidyd. The next step of evolution is that at
which the subjective and the objective elements appear as

mutually different entities. It is the stage of complete
diversity and is known as the stage of Maya. The subjective

element at this stage is the element of consciousness known
here as Purusa and the objective element is the unconscious
element known as Prakrti. Purusa is pure consciousness
subjected to Maya and consequently seeing everything else
as different from it. Maya wraps Purusa with the limita-
tions of time, space, interest, law of nature, etc. These
are the subtler elements evolved out of Maya. The evolution
of senses, organs and subtle and gross objective elements as
discovered and taught by the Samkhya philosophy is based
on the evolution of Prakrti and the above mentioned subtler
elemients of time, space, etc. The Upanisadic evolution,
mentioned above, also depends on the evolution of Purusa
and Prakrti as explored and described by Saiva philosophers.
The source of all evolution in this way, is God who contains
everything in Him and who appears, in the form of every-
thing by virtue of His supreme and absolute Godhead.
The whole evolution depends on His free and playful will
and that will is His Godhead, Prakrti and other elements
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become the sources of later evolution in accordance with
that free will of the Lord who controls the whole process
of evolution and involution directly as well as indirectly
through His agents on whom He delegates some divine
powers. He is the sole evolutor up to the stage of Vidya.
Anantanitha is the evolutor of Maya, the limiting elements
of time, space, etc., Purusa and Prakrti. Powers to evolve
senses, organs and objective elements upto atoms have been
delegated by the Lord to Srikanthanitha, whose agent is
Umipatinatha; the Siva of Epics and Puranas. Evolution of
worlds, bodies, gross organs and senses and gross objects
of senses and organs is directed by god Brahm, the creator of
the worlds. He is assisted by Prajapatis like Daksa, Manu,
Kasyapa, etc., in evolving different species of animals,
plants and lifeless objects. This is, in short, the outline of the
whole process of evolution as discovered by the Saivas of

Kashmir and as taught by them in the cosmology of Kashmir
* Saivism.




CHAPTER VI
THE AVATARA PRINCIPLE OF HINDUISM

Life in this universe is manifested in four types, namely—
waking, dreaming, sleeping and the fourth one. These are
the four states of life. That fourth one is the state of correct
beholding. It can be named as the state of intuitive re-
velation. That revelation is also of several degrees and there-
fore the life in the fourth state appears in several types. The
purest living beings are named Akalas (e{@g) They have
an individual consciousness. They feel the omniscient and
omnipotent consciousness as their self and do not have at
all any objective cognition. The whole objective existence
remains merged in their pure subjective consciousness which
is limitless and which contains everything in it in the form
of consciousness alone. Their’s is the highest step in the
fourth psychic state.

The beings in the next two steps of that fourth state of
life are Mantramahesvaras (q:-sm%xg() and Mantresvaras
(w=rgr). They have the experience of the objective
existence, but they take it as their own body. They see a
sort of unity between themselves and the objective existence:
The subjective element appears predominantly in Mantra-
mahesvaras (T'HH%’HT) and the objective one in the Mant-
reévaras (§#3pge). The former beings behold a faintly
appearing diversity within their unity and the latter ones
see a sort of unity within a clearly manifested diversity.

All the beings of the above mentioned three categories
do not generally indulge much in the divine activities of
objective creation, preservation, etc. They remain merged
n the sweet experience of their blissful unity. They are
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nearly equal to Almighty God. Their activities consist
of mere will which gets materialized in the lower categories
of existence and according to which the lower gods carry on
the above mentioned divine activities.

God is the sole ruler of the whole universe. All th
gods work in accordance with His will. He, however, des-
cends to lower stages of existence and appears there in the
form of the presiding deities at those stages. As the ruler of
the beings in the above mentioned three steps of the fourth
state of life He appears as Siva, Sadagiva and I$vara. The
word avatira means a being who descends to a lower type
of existence. Siva is therefore an avatira of the Almighty
God. Sadagiva and I$vara are the avatiras of Siva. Siva
descends to these two lower steps of the fourth state to rule
over and to guide the beings stationed at those steps.

Another step of the fourth state of life is that of Vidyesvaras
(ﬁﬁ:g‘() They take themselves as omniscient, omnipotent, self
evident and limitless consciousness, but see the objective exist-
ence as something quite different from their subjective selves.
The beings of this step of the state of revelation can freely
and quite effectively indulge in the divine activities of creation
etc. Therefore Lord I$vara descends to this step in the form
of Anantanitha (sygegee) who is, in this way, an avatara of
the Lord. Anantanatha shakes up the subtlest objective
element in such a way that it gets evolved in the form of time,
space, law of nature, etc. That very creation by Anantanitha
Tesults in the evolution of limited individual souls (9%9), on
the one hand, and the cosmic energy ({g:@;}%), on, the
other hand. :

Lord I$vara descends to the cosmic energy in the form of
—(1) Srikanthanatha (ahaﬁug;na]) and (2) Umapatinitha
(IATYfATY). Srikanthanitha, an avatira of Lord Iévara
shakes the cosmic energy in such a way that it gets
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like Brahma, Visnu, Rudra, etc. also appear as avatiras in
this gross existence of the waking state of ours to carry out
their divine activities quite effectively. Divine beings of §
the Turya (fourth) state also can appear as avatiras in human
form for the purpose of showing the path of realization to
worldly souls.

God can carry on each and every activity through his
mere will which can inspire any being of any category to do
any divine activity. But, since the whole show of this involu-
tion and evolution is a mere play, he plays it through
numerous ways and methods. Sometimes he inspires worldly
or divine beings to carry out divine activities and sometimes
he appears Himself as an avatdra for that purpose. A
head of a powerful state, enjoying absolute power, may some-
times get some activity done by some subordinate officer of
his administration; but may sometimes attend personally to
some activity. No officer of his administration and no

“ person in his state can raise any objection in that regard.
He is expected to know the best regarding the execution of
an activity,

The avatiras of the Lord, right from Siva to Umipati-
nitha(guiqfgary), are meant to manifest His Godhead
quite effectively. Avatiras of gods like Visnpu and Rudra
have been appearing in this gross and waking existence fos
the purpose of enforcing the law of karman, on the one hand,
and saving this existence from misery and tyranny, on the
other hand. This purpose of the appearance of avatiras
has been mentioned in the Bhagavadgiti. As stated in the
Saiva Sastra of Kashmir, three divine beings named Trya-
mbaka, Srinitha and Amardaka deseended to this mortal
world as avataras for the purpose of the propagation of the
Saiva path of salvation. Abhinavagupta has said that the
valley of Kashmir had been sanctified by numerous avataras
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get involyed ip any process of involution, but attains hjs
original position after completing the activity entrusted to
him. No doubt, he forgets his original basic natyre and

at the end, he attains again his original Position from where
he had descended. Since avataras are generally great and
divine souls, any great man in the world js taken as an avatirg
of some divine being, Itis therefore very difficult to ascertain
35 to who is a genuine avatara and who is pog, Avatiras
mentioned in divine scriptures are definitely avataras. When
the powers of some god get partly manifested in some worldly
being, he js taken to be g partial avatara of that god, Al
the avataras of Visnu, right from Matsya to Rama, have been
Tecognized as the avataras of only some portions of the powers
of Visnu, the Preserving god. Iord Krishna alone is a
complete avatira of Visnu. Al the Powers of Vigny got
manifested in him alone,

This, in short, is the sum and substance of the conceptions
regarding the avatirg principle of Hinduism,




CHAPTER VII
LIFE, ITS NATURE AND TYPES

What is life is a problem that has ever been vexing human
head all over the world. Some take growth and reproduction
as the basic signs of life. Others take hunger, thirst, slumber,
awakening, etc. as the essential signs of life. The feelings of
pleasure, pain, wonder, disgust, etc. are taken as its basic
signs by others. The activities of objective knowing and
doing have been accepted by some as its essential signs and
some others take only consciousness as its exact essence.

Growth and reproduction are, no doubt, signs of living
organisms in the physical existence of this mortal world,
because the living bodies of animals and plants grow and
reproduce. But, in fact, a body cannot be taken to be animate
by its own virtue, It is animate because of something other
than it, which is, for the time being, related to it. Had life
been its own nature or quality, it would never have died.
Moreover, as scientists say, there is some lifeless matter also
which can grow. Therefore life can be, at the most, some
such force that can enable a body to grow and to reproduce.
Growth and reproduction can, in this way, be only some
occasional effects and not the essential nature of life. Hunger,
thirst, etc., which are the functions of gross animation in this
physical existence, and pleasure, pain, etc., which are the
functions of one’s interior sense, are experienced in the
waking and dreaming states only and never in the state of
dreamless sleep. Therefore these also cannot be the very
essential signs or definitions of life. Life in a dreamless
sleep can exist without any of these functions. The activities
of objective knowing and doing also vanish in a state of deep
sleep and therefore these also cannot be taken as the essential
functions of life. A being continues to be a living being
without doing anything or knowing any object in that state.
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It is, no doubt, a fact that some element of knowing must
exist even in a state of dreamless sleep, because a person,
waking up from that sleep, has some memory of the absolute
non-existence of any objective elements in that state. Had
he not experienced that non-existence, he could not have
recollected it. It is because of such an experience and the
impressions of that experience that a person can afterwards
recollect that he did not perceive anything in that deep sleep.
In fact a person experiences the mere existence of his own
subtle self, freed from all objective knowing and doing in a
state of dreamless sleep. 'This means that he is simply con-
scious of the existence of his own self and that the entity felt
there by him as his self is neither the physical body, nor the
mind, nor any senses or organs, nor the force of gross anima-
tion, nor even the understanding capacity, but the simple
and pure self conscious ‘I’ that transcends all the above-men-
tioned gross and subtle elements. All consciousness is
luminous by its own basic nature, because it shines and makes
itself apparent without the help of any inward or outward aids
of knowledge. This ‘I’ is, therefore, self luminous. Any-
thing that ever appears, does so through the grace of psychic
luminosity and all such luminosity is always conscious of its
existence and apparentness. Consciousness pervades all the
three states of sleeping, dreaming and waking. Life devoid
of consciousness has never been experienced in any of these
states. Thus it is consciousness alone which can basically
and essentially be taken as life.

Consciousness is a sort of some psychic stir which is always
self-evident. It is a sort of knowing because of its being
evident. Tt is an activity also because it is a stir and also
because it becomes evident and its being apparent can be
denoted by a verb. So the basic self-consciousness of a living
being is a sort of knowing, on one hand, and a sort of doing,
.on the other. Knowing is itself an activity which involves an
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element of psychic luminosity. Consciousness of doing, on
the other hand, cannot exist without the element of knowing.
So knowing and doing can be accepted as the two essential
aspects of consciousness. Both these aspects of conscious-
ness are inseparably existent in it. Therefore knowing and
doing can be taken as two essential signs of all life. ~All living
beings have the capacity to know and to do and are, by their
basic nature, always inclined to know and to do. They are
charged with the activity of knowing their transcendental
self even in a dreamless state. There the life consists of the
activity of subjective knowing. In a dreaming state some
objective knowing and doing is added to it. Life in that state
functions through interior senses and organs which are abso-
lutely mental in character. No senses or organs are at all
needed in the functions of life in an absolutely dreamless
state. 'Therefore life must basically reside in some entity
which transcends even mind and other interior senses. That
entity can be the simple consciousness of the transcendental
self of a living being. It can be called individual self-con-
sciousness. From there the functions of life extend to
mental body in a state of dreaming. In a state of waking
these functions of life spread to gross bodies and outward
senses and organs as well. In these two exterior plains of
life there is predominance of objective knowing and objective
doing, while in the interior one of dreamlessness both these
activities of life are only subjective in nature. All life is, in
short, consciousness and knowing and doing are its two signs
or its two aspects which are mutually inseparable. Conscious-
ness with these two aspects of it is the essence of all life at all
stages of existence and in all states of all living beings.

We, the mortal beings of this material world, are basically
the creatures of the waking existence, ( fdgrat) though we have
occasional experiences of the otherstates of lifeas well,. Accor-
ding to the principles of Indian philosophy, there are some
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successively superior types of existence where superior types
of life, belonging to the states other than that of the waking one,
are manifested. The dreaming existence, (Svapna) which
does not consist of any gross matter, is a far superior existence
when compared to this physical existence of ours. Creatures
belonging to that existence work and function in a manner
which resembles, precisely, that of our dreaming experiences.
They are inclined towards doing and knowing of mental and
subtle objects through their interior senses and organs. They
experience pleasure and pain, have all types of emotions and
instincts, as we have, but are free from gross bodies. They
also are subjected to passions of all sorts like we people and
are always active towards their fulfilment. They also have
thirst and hunger, but do not require any gross water or gross
food. Their bodies, organs and all objects of senses are
absolutely subtle and consequently free from those defilements
to which physical entities are subjected by their nature.
Those beings are not so much liable to death and disease as
we are. They are taken to be immortal when compared to
the mortal beings of this gross creation. But, in fact, they
also have decay and death after long long ages of this physical
world. Capacities for the achievement of both sensual and
spiritual aims of life are far greater and highly superior in them
when compared to those of the beings of this mortal existence.
The different types of heavens, as conceived in different sects
of Hinduism and also in other religions of the world, can be
taken as the different regions or different worlds of that
dreaming existence. The living beings of that existence are
all types of souls residing in heavens; all semigods, gods and
super-gods,

Still superior in nature is the sleeping existence (Susupti).
It transcends even the subtle existence of heavenly worlds.
Life in that existence consists of a calm and luminous consci-
ousness subjected to the only defilement of the limitation of
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a sort of subtle ego of individuality. Creatures of that
existence have neither any objective experiences, nor are they
conscious of any emotions, instincts, passions, etc. T hey
experience an absolute type of tranquillity and lie constantly
relaxed on an absolute calmness like that of the pure space.
‘The only function of their life is the limited and egoistic but
tranquil individual self-consciousness. All the beings who
-enjoy the states of liberation as taught by Nyiya-Vaisesika
and Buddhism are the beings of this sleeping existence.

Sometimes, when a person is in a high pitch of some intense
emotion, he forgets, for the time being, his individual ego
and gets merged into some sort of a universal self-conscious-
ness for some moments. At that time he experiences some
sort of a strange unity within this wordly diversity; gets freed
from all worries and cares of this mortal life and experiences
some strange, blissful and enjoyable self-existence for the time
being. This is the Turiya or the fourth state of life and can
be called the state of an intuitive revelation. The sleeping
state transcends all physical and mental existence. The
state of revelation makes one experience his blissful unity
within this multinatured universal diversity and the bliss
experienced there is a positive one. It is not simply the lack
of all pleasure and pain as can be experienced in a sleeping
state. The pure self of a person shines through its own lustre
and experiences the blissful activity of its own consciousness
in that state. But such a psychic state is often so short-lived
that its thorough introspection does not generally become
possible. It leaves only a faint and a vague impression on
-one’s person and that is all. Practice in yoga, devotion and
some other religious activities help in increasing the duration
of the experience of that state of self-revelation.

There is a superior type of existence which belongs basi-
cally to the fourth state by its nature. Beings of that existence
enjoy a constant bliss of their pure and self-luminous con-




sciousness. The beings of the most superior type of that
fourth kind of existence merge the whole objective universe
into their individual subjective consciousness. After that
they merge that individual self-consciousness into that infinite
and universal consciousness out of which everything can
emanate and into which everything can get absorbed. Having
done so, they enjoy that limitless, eternal, blissful and absolute
monistic unity which is one complete whole of everything and
is always pulsating to and fro through the spontaneous spiritual
vibratory activity of pure consciousness. The spiritual
pulsation of that infinite and pure consciousness is its supreme
Godhead, because it alone can be the basic cause of the creation
and dissolution of the four types of existence discussed above.
It alone is the source of all divine activities of creation, preser-
vation, dissolution, obscuration and revelation. That infinite
consciousness is named God on account of its capacity and
nature of being always inclined towards these five divine
activities.

Sometimes some of the beings of that most superior exist-
ence have a partial experience of the Divine powers of their
real self and that makes them doubtlessly feel their absolute
unity with that infinite, all inclusive, pure, blissful and self-
luminous eternal consciousness which is known as the absolute
God and which is the exact and real nature and the only basic
origin of all life and also of the whole universe. Nearly all
the devotional paths of spiritual practice, taught by devotees,
saints, seers, sufis, siddhas, etc., lead to different steps of the
above-mentioned fourth state of existence where the nature
of life is a self-evident, pure, limitless, self-luminious and
blissful consciousness vibrating to and fro with the spiritual
activity of Godhead.

This is the sum total of the views of the greatest thinkers
and seers of India with regard to life, its nature and its types.
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CHAPTER VIII
THE PROBLEM OF CREATION

Man and his universe have been the problems before philo-
sophers of the world. From the earliest times man started
questioning himself—Who am I?  What am I? Why am I?
What is this universe? Howisit? Who runsit? How does
he run it? Questions like this vexed human brain. and
different supermen tried to solve these problems in different
ways. So many philosophers of India dedicated their lives
to these problems and their efforts in that direction resulted
in so many schools of Indian philosophy. The present paper
is meant to throw some light on the views of those thinkers
of our country regarding the problem of creation. It will be
discussed from different viewpoints as to who created the
universe; how and why did he create it and out of what
substance did he create it.

Those, who saw things with only their physical eyes.
proclaimed like this—No one did ever create the universe.
It grew of its own accord. Just as water becomes vapour
and vapour becomes cloud and that becomes rain and that
appears as streams, springs, lakes, ponds, oceans etc., so did.
the universe evolve by stages out of gross matter without the
control of any conscious agent. It is still evolving further
and will go on like that and may finallycome even to decay
after some time. Growth and decay of everything material
are due to the very nature of matter. Mind is a product of a
special type of material growth, just as movements of wind,
water, steam, etc. are due to nothing but the innate nature
of different material substances. Sensation, perception,
cognition, memory, feeling and all other mental activities are




.

basically material in character, because all these are different
functions of mind which itself is material. Similarly cons-
ciousness also is a function of matter. Nothing like a soul
beyond body and mind does ever exist. So, let us live happily
so long as we live and let us enjoy, as much as possible for us,
this little span of life. Let us not bother about heaven and
hell, piety and sin, God and soul, etc. All this is mere
imagination based on fears felt by primitive human beings.
This is the view of the atheistic materialists known as the
Carvakas or Lokayatikas’.

Next comes the view of the theistic materialists, the pro-
pagators of the Mimamsa andthe Nyaya-Vaisesika schools
of Indian philosophy. The Mimamsakas believe in the exis-
tence of souls beyond body and mind and also in that of
different gods controlling the activities of all material substan-
ces like wind, rain, Sun, Moon, water, fire, ocean, rivers, etc,
They further believe in meritoriousness and sinfulness of
different actions and also in heavenly sensual pleasures and
pains of hell as the result of those actions. This universe
composed of worlds, heavens and hells, and souls and gods,
is eternal according to ‘Mimamsa Darsana’. Asupreme god
named Prajapati; creates all bodies, senses and objects of
enjoyment for the sake of worldly souls who may do good
actions and may achieve heaven which is the highest goal of
human life. Heaven, according to these thinkers, is the abode
of gods and is a place that provides superior sensual pleasures
to its inhabitants. The Mimarmsa school deals in detail with
the vedic rituals and does not bother about the problem of
creation.

The Nyaya-Vaisesika school is less material and more
theistic in outlook. The followers of this school are known
as atomists also. They believe in the existence of matter
in the form of different kinds of atoms out of which the
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universe is created by a superior being called [Svara or Paramat-
man, that is, God. The highest aim of life, according to them,
is not the heavenly sensual pleasure, but a sort of liberation
from birth, death and all misery. God according to them is
omniscient and omnipotent and He creates the universe for
the sake of wordly souls who can achieve real knowledge
about the whole existence and by virtue of that knowledge,
can shed off all ignorance. That knowledge results into an
attitude of absolute inactiveness. They continue to stay in that
state of tranquillity like pure space and do not indulge in
any sort of knowing, desiring, doing etc. God creates the
universe in the manner of a potter who prepares pots out of
clay. He collects atoms floating in space, unites them and
gives them the shape of the universe at the time of creation
and reduces the universe again to atoms at the time of dissolu-
tion. Belief in the ever lasting existence of matter keeps these
philosophers at the material level but their disapproval of
sensual pleasure as the highest aim of life elevates them a little
above the ordinary materialists, while their belief in the
Almighty God admits them into the plain of theism.

The fourth solution of the problem of creation is that of the
naturalists known as the Sd@nkhyas and the Yogins. According
to them the universe is nothing but a sort of complex modi-
fication in the form of nature. Nature according to them is
the material energy, which, by virtue of its own nature, gets
itself transformed by stages into the whole phenomenon.
Atoms and everything composed of atoms existed in a sort
of unmanifest state just as curds, butter, cream, cheese, etc.,
exist in milk. Milk gets transformed into these things. Inthe
milk state these things do not get manifested but at the time of
transformation the milk-state goes into obscuration and these
things are clearly manifested. Earth gets modified into all
sorts of vegetation and that in turn gets again transformed

into earth. The universe grows from energy at the time of
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" creation and gets again reduced to energy at the time of disso-
lution. All this happens by virtue of the nature of energy.
This two edged transformation does not require the help of
any super-human person apart from the innate nature of energy.
Thematerialenergy is absolutely unconscious and consequently
the whole matter, which is a sort of transformation of that
energy, is also unconscious. Therefore senses and mind also
are basically unconscious. Consciousness is the nature of a
different entity which exists apart from energy and every-
thing material. That entity is soul and souls are uncountable
in number. Each mind is related to a separate soul.
Those souls have in fact no relation with anything. They are
absolutely aloof and lonely. But, because of some beginning-
less delusion, they go on witnessing all functions of those
minds in which they are separately reflected and minds, by
virtue of the reflections of the consciousness of souls, go on
acting like conscious beings. Souls, reflected in minds,
take all modifications, activities and states of minds as their
own because of a sort of indiscrimination based on beginning-
less ignorance, and thus fall prey to all misery in the endless
cycles of births and deaths. But if they practise yoga and
develop an attitude of indifference towards everything mental
and physical, they can attain a sort of discriminative knowledge
which can make them actually feel that they have absolutely
no concern with energy and all its modifications including
mind and all its states. Then they can develop a sort of an
absolute indifference towards energy and all its modifications.
If they firmly continue to maintain that attitude of indifference
till their present body comes to an end, they will not get
involved into any birth or death. They will only exist eter-
nally in a state of absolute loneliness and indifference having
no sort of any connection with anything in the universe.
That state of absolute loneliness, named as Kaivalya, is the
highest aim of life according to the Sankhya and the Yoga
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philosophies and it is for this purpose that énergy undergoes
modification in its form to create all phenomena.

The fifth view on the problem of creation is that of delu-
sionists and they are the Pedantins and the Buddhists. They
believe that the universe does not actually exist at all. Tt
has neither grown by itself rior has been created by any one.
It only appears like some jugglery or dream or mirage ete.
Its mere appearance without any actual existence is due to
ignorarice known as Avidya or delusion which has no begin-
ning, but which can be ended by means of pure knowledge.
Itis that delusion which is the cause of the appearance of
subject, his inner and outer senses, his organs and different
kinds of objects. What actually exists, is, according to the
Buddhists, a sort of vacuum called Stinya and according to the
Vedantins, transcendental self known as Brahman. Brahman
is an ever existent, ever conscious and ever blissful entity and
is absolutely tranquil, motionless, inactive, unaffected and
ineffectual. 1In short it can be said to be a sort of conscious
vacuum which is quite different from the unconscious vacuum
of the Buddhists. One has to realize the unsubstantiality and
falseness of the whole universe and has to develop an attitude
of absolute indifference towards all worldly experiences and
all dealings of doing and knowing. That attitude brings
tranquillity to a being and the realization of the falseness of the
universe and that of the actual existence of the Sunya or the
Brahman frees him from the beginningless delusion and he
gets obsolutely absorbed into the vacuum or the Brahman
according to the Buddhists and the Vedantins respectively.
That complete absorption of the subject is the highest aim
of life in the view of the delusionists.

The sixth angle of vision on the problem of creation is
that of the theists, the most prominent among whom are
Saivas and Saktas. Vaisnavas also can be classed with these
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thinkers. The theists teach that God is an absolute reality.
He is something like a solid mass of all energy which is
always self-evident and self-conscious. Evidentness and
consciousness are His two different aspects as conceived by
philosophers. Both these are in fact one and the same entity.
These two names are merely given to that entity in order to
make its nature clear to disciples. The evidentness of God
is His static aspect, by virtue of which he exists transcenden-
tally as the absolutely pure and conscious luminosity beyond
body and mind. There is no trace of any sort of limited
subjectivity or objectivity in that aspect of the Lord. The
consciousness of the Absolute Reality is His dynamic aspect,
by virtue of which He appears in this universal existence
which is composed of numerous worlds, subjects and objects.
This universality of the Lord remains hidden in His transcen-
dency just as a plant remains hidden in a seed in the form of
seed and seed alone. That transcendency of God becomes
in turn obscured in this universality just as earthhood of earth
remains obscured in the form of a plant. The static aspect
of the Lord keeps Himjever calm and tranquil but His
dynamic aspect keeps up a subtle stir, the stir of pure con-
sciousness, within that tranquillity. Therefore tranquil-
lity of the Lord is quite different from that of vacuum or pure
space, both of which are unconscious. That stir of the Lord
takes the form of will and that in turn appears as imagination
and the whole universe composed of complexly different
subjects, senses, organs and objects is a sort of materialisation
of that imagination and that is known as creation. In this
way, the root cause of creation is the will of the Lord and that
will is a little evolved form of His pure consciousness which
is, as said above, His dynamic aspect. Both the dynamic and
the static aspects of the Lord are absolute realities. ~ So He
shines simultaneously in both these aspects which are known
as the ‘Saktihood’ and the “Sivahood’ of the Lord. Creation,
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preservation and dissolution are the different stages in the
manifestation of His dynamic aspect and that manifestation
is a sort of His play, which is His nature. Existing always
in His absolutely transcendental aspect He, at the same time,
appears as the universe and as numerous limited souls in it,
forgets His Godhead, experiences pleasure and pain and
transmigrates in accordance with the law of action and reward.
Then, at some other stage of the same play, He, while
appearing as a wordly soul, gets, through the grace of His own
divine state, contacted with some divine being, develops
interest in divine scriptures and becoming more and more
devoted to his own Godly state, which appears as something
different from His state of a soul, washes away, by and by,
his ignorance and limitation and finally realizes the absolute
Godhead in both its aspects of Sivahood and Sakihood as
his basic nature. This is the nature of the absolute reality.
There is no scope for ‘why’ about the nature of an entity.
How absurd would it be to question ‘why is fire warm?’
Fire, shorn of warmth, would cease to be fire. Had not the
absolute God possessed the divine nature to create, to
preserve and to dissolve the universe and also to obscure and
to reveal His nature, He alone would have existed, or even
He may have or may not have existed at all; for who would
have questioned or established His existence and His God-
head? But He exists and possesses the absolute
Godhead which manifests itself in the three forms of creation,
preservation and dissolution of the universe and also in the
two forms of obscuration and revelation of His nature. This
fivefold Godhead of the Lord is always going on with respect
to different worlds and souls and at the same time God is
always calm and tranquil in His transcendental aspect.
Godhead is never different from God. It is His nature
and His essence. The universe is nothing but a sort of mani-
festation of Godhead. Thus the universe also is not different
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from Him. Whatever exists is, in fact, God and God alone.
But it does not appear like that to an ordinary soul. This
is due to the manifestation of Godhead in the activity of
obscuration. Those souls, who are blessed with the highest
type of revelation, see everything as God and take God as
their real self. One can therefore realize his natural Godhead
in its universal and transcendental aspects and can partly
experience that Godhead even in this worldly life and can
afterwards become, as it were, the absolute God after leaving
this material body by shattering all the remaining limitations
which had so far limited him and made him appear as a limited
soul while he was in fact God and God alone, who is the
only absolute reality. This experience of one’s Godhead
is the ultimate aim of all life according to the absolute theists.

All the previous views about the problem of creation are,
according to Saivas, the different kinds of revelation of the
truth at different stages of the playful ascension of a soul from
the plain of the grossest materialism to that of the finest
theism. Each of these theories is correct at its own respective
stage, because every stage is some particular type of the mani-
festation of the Godhead of the Lord. In this way, some
theory is a lower type of truth and some other is a higher
type of it, the lowest one being that of the atheistic materi-
alism and the highest one of the absolute theism.
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CHAPTER IX
SANKHYA PHILOSOPHY AND SAIVISM

Sankhya is one of the oldest schools of Indian Philosophy.
Its originator, Kapila was one of the most ancient sages of
India. He is mentioned in the Upanisads and in the Mahi-
bharata. His Sanikhya system has left its traces in some of
the Upanisads. His Philosophy must have been a theistic
one. The Philosophy of the Mahabharata is definitely indeb-
ted to the Sarnkhya system of Kapila. The Sasnkhya men-
tioned in the Bhagavadgita also is definitely the theistic
Sadrikhya of Kapila who has been highly esteemed in the tenth
Chapter of that work. The Sasnkhya depended upon by the
early Vaisnava thinkers is also the same theistic philosophy
of Kapila. Kashmir produced a great philosopher in the
ninth century and he was Somfnanda, the originator of the
Kashmirian school of Safva Philosophy. He, in his Sivadrsti,
mentions two schools of S@ikhya philosophy, the theistic orle
and the atheistic one.

The atheistic Sarikhya Philosophy was propagated by
I$varakrsna through his Sarnkhya-kdrikd which, in due course,
attained the most important position in the whole system.
The loss of Sasti-tantra, one of the ancient works on the
system, must have been due to the popularity enjoyed by
Sarikhya-karika. Later philosophers like Sarhkaricarya,
Utpaladeva and Abhinavagupta took only this atheistic system
of Iévarakrsna as the Sarkhya philosophy. The more ancient
theistic Samkhya was forgotton after the disappearance of
Sasti-tantra.

The later Sankhya of the Karikd accepts the eternal

existence of two elements—(1) Purusa and (2) Mila-prakrti.
Purusa is the conscious and Prakrti the unconscious element
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in this existence. Purugas are numberless. They are gene-
rally the worldly souls each of whom is experiencing the tastes
of pleasure and pain through an individual body and individual
ego, mind and group of senses of perception and organs of
action. All these egos, minds, senses, organs, matter and
material substances owe their origin to Malaprakrti.  That
Prakrti is the basic material cause of the whole universe.
It possessed three qualities or is consisted of them.
Those three qualities are known as three gunas namely, Sattva,
Rajas and Tamas. Sattva is the element of enlightenment
and pleasure and knowledge are its nature. Tamas is the
element of ignorance and lethargy. Rajas is the element of
turbulance, activity and pain. Tamas is heavy and Satva is
light. Rajas is always restless. ~ Malaprakrti is that condition
of these three gunas in which they exist in a state of absolute
equilibrium. The whole mental and physical existence gets
absorbed into Milaprakrti in the state of that absolute
equilibrium. That is the state of absolute dissolution of
the universe. The Rajas element of Prakrti, being restless
by its nature, becomes active and shakes the equilibrium of
Prakrti. Sattva, being light, rises up and becomes more pro-
minent than the other two elements. That gives rise to a
new element called Buddhi or Mahat. That element appears
just like a mirror prepared to get reflections of any objects
and to make them appear in it. Purusas or souls, who are
under the influence of a beginningless ignorance, getting
reflected in Buddhi, take it as their own nature. Suppose a
fair coloured face is reflected in a dark mirror. The reflection
must appear as dark. A person cannot see his face. He can
only see the reflection of his face. If the reflection appears
dark in colour he is liable to take his face as dark. Similar
is the case with souls who take themselves as Buddhi or the
understanding capacity and take all the qualities and activities
of Buddhi as their own.
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Buddhi also consists of all the three gunas, though Sattva
is more prominent in it. Rajas in it shakes it up again and
transforms it into ego when it takes the reflections of Purusas
in it. That gives rise to another created element known as
Aharikdra. Each soul, being reflected in Buddhi, has the
egoistic sense of his individual existence at that stage. Souls
identify themselves not only with Buddhi but also with ego
and some next results of transformation as well. Aharikara
also consists of three gunas. When Rajas shakes it up, it is
transformed into a group of sixteen new elements. One of
them is mind which is the power to think and the power to
form ideas. Next five are the five senses which are the capa-
cities to hear, to see, to feel, to taste and to smell. Then
follow the five organs which are the capacities to talk, to
grasp, to move, to discharge and to relax and enjoy. All these
are the instrumental elements. The last five in the group of
sixteen are subtle objective elements consisting of sound,
touch, light, taste and smell. These elements become the
objects of the five senses mentioned above and through them
get reflected in Buddhi. Mind forms indefinite ideas about
them and Buddhi forms their definite conceptions. Ego
connects them with individual souls who appear as subjects
of knowing and doing because of their false identity with
Buddhi. 'The subtle objective elements evolve into gross
elements of ether, air, fire, water and earth. These five raise
the number of elements to twentyfive. Purusa and Prakrti
are two eternal elements and the remaining twentythree from
Buddhi to earth are mere transformations of Prakrti. The
whole universe is formed of different combinations of these
twentythree elements.

Nothing can in fact be created or destroyed. Everything
exists in Prakrti in the form of complete equilibrium of three
gunas. It is only manifested by Prakrti through the stir of
its Rajas at the time of creation and again absorbed into it
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by the same stir at the time of dissolution, Time is not taken
as any clement in the Sarikhya Philosophy. Creation is mere

appearance and dissolution is mere disappearance of certain
objects and elements which exist in Prakrti. Different success-

ions of appearance and disappearance of different phenomena
give rise to the conception of time.  So time is mere concep-
tion of individual souls.

Three gunas may not be taken as three ingredients or three
components of Prakrti. These are merely its three aspects.
The aspect of restlessness makes it transform itself into the
appearance and disappearance of many elements, worlds
bodies, objects, etc. This aspect would make it so restless
that there would have been quick creations and quick dissolu-
tions without any stability at all. But the aspect of lethargy
known as Tamas keeps the restlessness of Prakrti in check
and that brings forth the temporary preservation of the created
elements, worlds, etc. The element of Satfva makes all the
transformations known as different types of creation, preser-
vation and dissolution, because its nature is to illuminate.

Prakrti is independent. It makes the whole show of all
creations, preservations and dissolutions appear through its
own aspects of Saftva, Rajas, and Tamas. It does not
require the help of any thing like God for that purpose.
Therefore the later Sankhya of I$varakrsna does not admit
the existence of God. It is therefore a partly atheistic
philosophy. It however accepts the existence of souls with
their past actions and also of the law of action and its result
and therefore is not an absolutely atheistic theory. Most
of the souls, in the view of Sasnikhya Philosophy, are subjected
to a beginningless ignorance about their exactly real nature,
Their nature is mere consciousness, without any results of
objective knowing and doing. But, because of their ignor-
ance, they identify themselves with Buddhi which appears in
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as many forms as there are souls in the universe and thus
provides each soul with its individual capacities to understand,
to think, to know and to do. Everything is, in fact, known
and done by Buddhi, but souls, because of their false identi-
fication with it, take all mental and physical activities of indi-
vidual Buddhis as their own and that makes them responsible
for their results. Those results are obtained by them in the
form of the taste of different sorts of experiences of pleasure
and pain in heavens, hells and mortal worlds.

Buddhi is active but unconscious. Purusa is conscious but
inactive. But, since he is reflected in Buddhi, he regards
himself as active and Buddhi, bearing the reflection of the
consciousness of Purusa, acts as a conscious being and in this
way runs this vast show by their mutual co-operation. Some-
times when a Buddhi forms the exactly correct understanding
of the true nature of a Purusa and of its own self, she feels that
Purusa is not at all concerned with all these activities of Buddhi
and is absolutely indifferent to all this show of pleasure
and pain which belongs to Buddhi and not to Purusa. When
the impression of that correct knowledge of the phenomena
becomes deep on a Buddhi connected with some individual
Purusa, he becomes a free soul even while residing in a body,
and is known as a Jivanmukta. At the time of death such a
soul bids the final good-bye to Buddhi previously related to
him and Buddhi also lets him alone. He becomes a Kevala,
that is, an all alone being. That state of his absolute loneliness
is known as the state of his Kaivalya, the liberation as con-
ceived in the Saskhya system of Indian Philosophy. Such
a soul lies relaxed in an eternal tranquillity without any mental
or physical activity of any kind. His condition becomes
precisely like that of the pure space. Prakrti, according to
Samkhya philosophy, becomes prone to provide the theatre
of senses, organs and objects to all individual souls just to
help them to reap the fruits of their past actions and finally to
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help them to attain the state of Kaivalya. She does all this
unconsciously because she does not possess consciousness at all.

Prakrii of the Sankhya philosophy could precisely be com-
pared to the cosmic energy of the modern science, which could
rise to the position of our Samkhya philgsophy if it would
discover the element of consciousness as something different
from and quite independent of that energy which, in the view
of the scientists also, is unconscious in its basic nature. Con-
sciousness has so far remained a ‘something’ in the modern
science. There it is not anything definite like a ‘Purusa’
which could be realized by means of meditation. Let us
hope that the modern physics and psychology may join hands
together and attain the position of our Sdrkhya philosophy.
Parapsychology is yet in its infancy. It could enlighten
modern scientists provided it would attain its youth and that
would definitely raise science to the position of Sankhya
philosophy.

The Saiva philosophers of Kashmir raise the following
objections to the above beliefs of the Samkhyas:

(a) Prakrti, being unintelligent and inanimate in nature
cannot undergo any meaningful modifications in its form.
It may react to the presence of a Purusa, but that reaction
cannot be meaningful. It can, at the most be some movement
or growth like that of water, vapour, wind, etc. (6) To react in
the presence of a Purusa is the basic nature of Prakrii. It
cannot shed that nature off in respect of a realized soul and
may cling to it and let it not attain any Katvalya. Prakrti,
being unintelligent, cannot discriminate a realized soul from
an unrealized one. (¢) Material entities bear the reflections of
material objects. Buddhi an inanimate entity, cannot bear
any reflection of consiousness and cannot affect a conscious
soul in any way. Consciousness itself can haunt an uncons-
cious entity like Buddhi. (d) It looks absurd to say that a Buddhi
commits actions and a soul bears their fruits.
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The Saivas believe that Paramasiva, the absolute God,
descends to the level of Prakrti and appears there in the form
of Srikanthanitha who directs Prakrti towards all meaningful
creation and dissolution by bringing about various types of
outward and inward transformations in its basic form in
accordance with the actions of different souls. Both Purusa
and Prakrti are themselves creations in the view of Saiva
philosophers. They have been created out of Maya by
Anantanitha who is no one else than God descended to the
level of Mayatattva. Saivas agree with the Samkhyas so far
as the principle of the creation and dissolution of the twenty-
three tattvas from Buddhi to Prthvi are concerned, but they
do not stop at the level of Purusa and Prakrti. They explore
into still higher levels of existence and reach Paramasiva,
the infinite and absolute consciousness as the common source
of all those subjective, objective and instrumental elements
which get manifested in the phenomena. The source of the
three gunas of Prakrti has been explored and traced in the
powers of Paramasiva by the Saivas of Kashmir. In this
way the Samkhya philosophy is correct only upto certain level
of evolution and involution. It cannot be the ultimate and
final principle of philosophy. The state of kaivalya is, in the
view of Saivas, a sub-state in dreamless existence. It is a
liberation from some part of bondage for some time and is
not the complete and absolute liberation. Souls in the state
of Kaivalya get again involved in transmigration at the time
of the next creation of the instrumental elements out of Prakrti.
Samkhya philosophy is, in this way, an incomplete philosophy
in the view of the Saivism of Kashmir,
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CHAPTER X
TANTRIC PHILOSOPHY OF KASHMIR

We have an immensely vast literature in Sanskrit under
the name Tantra and very little research has so far been done
on it. Far some time in the past the word Tantra meant to
common man some kind of jugglery or black magic. It may
carry the same sense even now to many people who are not
aware of the importance of the highly profound philosophic
principles discovered and taught by the authors of Tintric
literature. Tantras, as we see them, represent a correct
reflection of the nature of all the highest, the basest and the
intermediary types of human life. There is no doubt in the

fact that black magic and other basest religious practices:

are found in Tantras, but this is only one side and, for that

matter, the unimportant side of the picture. Taking its
important side in view, we can find highly developed and’

evolved theories of philosophy, on one hand, and many elabo-

rate systems of meditation that can lead an aspirant definitely:

te an exact realization and a direct revelation of the principles
of those theories of philosophy, on the other hand. In fact,
the higher Tantric doctrines on theory and practice start

from the point where an aspirant is left to himself by the:

teachings of any of the other schools of philosophy. Absolu-
tely profound and extremely minute philosophic thoughts,
far higher in degree than those contained in Upanisads, are
found in Tantras, and the spiritual attainments of great
philosophers like Sasikardcarya are mostly due to devoted
practice in the Tantric Yoga hinted at by them in works like
the Saundaryalahari. 1t is on account of this kind of impor-
tance of the Tantric philosophy that students, scholars and
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seekers of truth are becoming more and more interested in
its study day by day. So many important elements of practice
of the Mahayana Buddhism and the post Buddhist Hinduism
are definitely Tantric in origin. The modern religions of
Tibet, China, Mongolia and Japan have their basic origin in-
Tantras. Tantric practices have, by and by, crept into the
rituals of nearly all the different sects of Hinduism and have
given rise to many schools and sub-schools of philosophy in
India. The method of worship, practised in all the Mathas
of Sarkardcarya, is basically Tantric in character. All such-
facts have necessitated further research on the religion and
philosophy of Taniras.

Worldly and heavenly achievements, as well as liberation
from all pain, have been taken by Hindus as the two aims of
life and two results of all religious practices. All the Vedic
and post-Vedic scriptures, including Tantras, show the path
that leads to these two aims of life known as Bhukti and Mukti
in the Tantric terminology. Bondage of a person is partly
due to his basic ignorance regarding his self and partly to his
mental confusion regarding the exact nature of the phenomena.
The Tantric path of liberation consists, on one hand, of the
knowledge of philosophic principles regarding the exact
nature of—(a) the metaphysical reality, (b) the phenomenal
existence and (¢) the relation between the two, and on the
other hand, of the various religious practices that lead to the
attainment of the perfect realization of that nature of these
three elements of existence.

Tantras, as we see them, consist of discourses between dis-
ciples and preceptors. When people talk, they neither talk
strictly on one and the same topic, nor in a systematic manner.
Dialogue is, after all, a dialogue. It cannot, very often, be
an essay or a lecture in which things are discussed in a strictly.
systematic manner. So many things have therefore been




discussed in Tantras without any strict plan or system. One
has therefore to ponder upon them, to draw philosophic
conclusions from them, to collect those conclusions and to
put them in a systematic order. This kind of activity
requires a sharpest type of intelligence, a whole-hearted and
devoted mental labour and a complete mastery over language.
In addition to much qualities of head and heart, it requires a
practical experience of the esoteric principles of spiritual
philosophy, without which one cannot always draw the correct
conclusions.

The abundance of natural beauty had been granted by
God to Kashmir Valley. The inhabitants of that valley had
been granted beauty, intelligence and power of imagination.
He then sent down many great souls to the valley and they
discovered, practised, preached, interpreted and explained
the theory and the practice of different Tantric systems.
Four different Tantric schools of thought appeared in the
North. The school of Amardaka was the dualistic school
of Saivism and that of Srinatha was the monodualistic one.
Tryambaka founded two schools of monistic Saivism, one
through his son and the other through his daughter and the
latter got the name of Ardha Tryambaka. The great Tantric
philosopher Abhinavagupta pays tribute to the contemporary
teachers of all these schools and this shows that an unbroken
tradition of the teachings of these schools must have existed
at least up to his time. (11th Cent. A.D.) India experienced
great shakings and upheavals in the early centuries of the
second millennium of the Christian era and many precious
elements of Indian culture got shattered in those shakings
and upheavals. Kashmir experienced the severest type
of those shakings, but, even then, the teachings of the school
of Tryambaka have come down to us in an unbroken tradition
and in a completely evolved and developed form. Though
a great part of the credit goes to the later Brahmins of Kashmir
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who kept this divine light of knowledge shining constantly
in spite of many ups and downs which the history of Kashmir
made them experience, but the major portion of the credit
is due to Somananda, Utpaladeva and Abhinavagupta who are
the most prominent authors of this school of Tantric
philosophy. Their literary efforts had already made this
school of philosophy so interesting, so soothing and so loveable
that the Pandits of Kashmir protected it just like their lives
in all kinds of ups and downs mentioned above,

All the three above mentioned authors of the monistic Saiva
philosophy of the Tantras were great saints of advanced
realization at the higher levels of spiritual attainments. They
were very intelligent and had studied and thoroughly under-
stood the principles, theories and doctrines of all the schools
of philosophy prevalent in their times. They had an exact
understanding of the esoteric principles of spiritual philosophy
and could express their thoughts vividly and correctly. Such
qualities of these authors of Kashmir Saivism made this
philosophy very attractive and convincing. These great
authors wrote on the theory and the practice of Saivism and
made both these sides of this philosophy clear to students and
seekers of truth,

Stvadrsti of Somananda and Isvarapratyabhijia and Siddhi-
trayt of Utpaladeva are the most important works on the
theory of Kashmir Saivism. The two Vimarsinis of Abhinaya-
gupta on Ifvarapratyabhijiia have made all the philosophic
principles of Saivism sufficiently clear. Abhinavagupta
wrote some easy books for beginners and Paramarthasara
and Bodhapaiicadasikd@ are prominent among them. His
Tantraloka and Tantrasara throw sufficiently clear light on
the esoteric principles of the practice of Saivism as discussed
and taught in the Trika system of practical yoga. Tantric
philosophy has been discussed in the Jianakanda of Tripura-
rahasya also. But it has not been expressed there as clearly




and as definitely as in the works of the above mentioned three
authors.

Several systems of practice prevailed among Tantric aspi-
rants. Some of those are Daksina, Samaya, Vama,
Kaula, Mata and Trika systems. The last one of these
systems was predominantly popular among the Saivas of
Kashmir. The use of intoxicant and delicious food and
drink is neither compulsorily prescribed nor totally prohibited
in the Trika system. A viewpoint of monism is to be adopted
throughout the whole practice of that system. More emphasis
is laid on the yoga rather than on ritual in the Trika system.
Sambhava-Yoga, the direct means of self-realization, has
been given the highest importance in that system. A minute
study of Bhagavadgita reveals that Lord Krishna also was
an ardent follower and an efficient teacher of the T'rika system
of Tantric philosophy. His historical relations with sage
Durvisas support this view. There are still some riddles
in the Gita which can be solved only with the help of the
principles of Kashmir Saivism. Some of these afe: (7) Criti-
cism of Vedic religion in 1145, 46, (if) Assignment of a
position higher to that of knowledge to yoga in VI—46, (i)
Comparison between jiiana, dyana and tyaga in X11—I12. (7v)
Grouping together of jiana, smyti and apohana in XV—15.
() Description of one’s prakrti in XVIII—59, 60. (v¢) The
problem regarding the ‘Kaririva’ of God or soulin XVIII—61.
(wii) The doctrines of devayana and pitryana in VIII 24, 25,
and so on. The gaiva commentaries by Abhinavagupta and
Ramakantha explain some of these riddles quite convincingly
and some can be’solved on the basis of the principles of
Kashmir Saivism as discussed in ISvarapratyabhijiia-vimar-
Sini.

The vedantic'monism is, in the view of Tantric philosophers,
an exposition of the truth revealed in an extreme type of
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dreamless sleep and comes very close to the nihilism of Nagar-
Jjuna. It is therefore of a different nature from the Tantric
monism which depicts the picture of reality revealed at the
highest step of the state of intuitive revelation known as the
Turyadasa. The Advaita philosophy of Tantras is, in short,
a highly theistic monism which takes the absolute reality

as an ever vibrative and one complete unitary whole of every

thing that ever appears. The whole phenomenon, in the
light of that philosophy, exists in Siva, the absolute reality,
in the form of Siva, the pure consciousness, just as a plant
exists in a seed in the form of the seed. A seed requires some
external aids to make the plant appear out of it and, getting
transformed into the plant, ceases to exist as the seed. But
the whole phenomenon, existing always in Siva as Siva,
appears in its phenomenal form as well, merely through the
will of Siva and, while appearing like that, does not cease to
exist as Siva. It is always Siva the absolute reality. It is
the basic nature of that reality to appear simultaneously in its
transcendental and phenomenal aspects. Both these aspects
are real and the Sivahood of Siva can be realized through
Tantric practices in each and every mental and physical entity
of whatever nature. The absolute reality can be directly
realized in its above mentioned two aspects and beyond those
aspects as well, This is the main difference between the
Vedanta and the Vaisnava theism on one hand, and the Saiva
theism, on the other.

Siva, the absolute God, appears, by virtue of His basic
nature, as God causing creation, preservation, absorption,
obscuration and revelation. He creates, out of Him, so many
universes, preserves them for long long ages, absorbs them
into His subjective aspect; obscures and conceals His nature
of Godhead while manifesting the play of bondage, and
reveals it again while playing the dramatic scenes of liberation.
His divine capacity to play this divine drama of the above
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mentioned five acts is His Sakti which is His essence and
His Godhead. Siva, devoid of Sakti, means nothing. Siva
and Sakti are, in fact, just two inseparable aspects of the abso-
lute reality which is worshipped and meditated upon in these
aspects and this explains, in brief, the Saiva and the Sakta
views expressed in T'antras.

The Tintric philosophy, as expressed and taught by the
above mentioned Kashmirian authors, is as monistic in view
as the Vedanta of Sankara, as theistic in outlook as Vaisnavism,
as logical in expression as Nyaya, as realistic in principle as
Samkhya, as argumentative in method as Buddhism, as practi-
cal in nature as Yoga and as rational in approach as the modern
psychology. It can be thoroughly and exactly understood
with the help of Isvara Pratyabhijiia-Vimarsini. Other works
of secondary importance, composed by Utpaladeva, Abhinava-
gupta and many other authors, can be helpful to understand
the exact principles laid down in that work. As mentioned
above, the principles of the Tantric practice can be understood
with the help of the Tantraloka. What is essencially needed
in that respect, is a sharp intelligence, a capacity to study
patiently, sufficient knowledge of Samskrit grammar and
Indian logic and, above all, a philosophic insight granted
by Siva. One can start with the theory and can then turn
towards practice. The Sambhava Yoga, as described in
Agamas and philosophic works, is the shortest and the simplest
way to attain a direct realization of the fundamental principles
of the Tantric monism. Practice of this yoga can be helpful
in understanding the subtlest problems of Tintric philosophy.
One can, however, start the study of theory before being able
to get proper initiation in practice. Mere mental understan-
ding of the theory of the Téntric monism gives so much delight
“and satisfaction that one becomes devoted to that philosophy
for the whole life. The successful practice of the Sambhava
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Yoga can lead to those aims of human life which are beyond
all imaginations and conceptions of human brain. It is a
wonder as to why has not the philosophy of the Tantras
become as popular as many other non-Vedic or Vedic schools
of Indian philosophy have become. The answer to this
problem has already been given by Abhinavagupta by saying
that monistic Sadhana of the Tantras is meant only for those
aspirants on whom God has applied His grace just as the
honey of the super fragrant Ketaka flower is being tasted
only by a black bee and not by any honey-bees—
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CHAPTER XI .
SOMANANDA AND HIS SIVADRSTI

Divinely beautiful land of Kashmir has been attracting
visitors and settlers from the very ancient times. The effici-
ent, just and generous administration established by early
Kirkota emperors in the beginning of the seventh century A.D.,
provided a greater charm to many families of scholars who 4
came and settled here permanently in that golden age of this
land. It was, most probably, that period when Sangama-
ditya, the fourth ancestor of Somananda, visited the valley
while on a pilgrimage and made this country his permanent
home.

Sangamaditya was, according to the statement of Soma-
nanda, the sixteenth presiding teacher of the monistic school
of Saiva philosophy established by Tryambakaditya I, the
chief disciple of the famous Saiva sage Durvasas. He lived
previously in a cave somewhere near the Kailasa mountain
in the trans-Himalayan areas of greater India. That school
of monistic Saivism, known as the school of Tryambaka,
was successively presided over by fourteen saints who lived an
ever celibate life and all of whom bore the same name
Tryambakaditya. The fifteenth Tryambakaditya, however,
changed the tradition of life-long celibacy and married a
Brahmin girl according to Brahmanic rites, rituals, traditions i
and ideals. She gave birth to Sangamiaditya who became
later the sixteenth presiding preceptor of the school of Try-
ambaka and who was a Brahmana both by birth and education,
The school came to be known as Teramba in the ancient
Kashmiri language. We can find in Kashmir, even now,
persons belonging to the ‘Tryambi’ family.
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Sangamiditya was succeeded by his son Varsaditya and
he, in turn, by his son Arupaditya, the father and preceptor
of Ananda. Sominanda was the son and the chief disciple
of Ananda and became, on his turn, the twentieth presiding
teacher in the line. This account of his ancestory has been
given by Somananda himself in the last chapter of his Sivadrsti.

Somananda, the author of the first philosophic treatise on
the monistic Saivism of Tryambaka, lived in the ninth century
AD, He may have been a younger contemporary of Bhatta
Kallata who lived in Kashmir in the reign of king Avanti-
varman. His chief disciple was Utpaladeva who commented
on Sivadrsti and writing several other works on Saivism
carried further the development of the literature of the school,
Great philosophers like Abhinavagupta appeared later in the
line of his disciples.

Nothing is known with certainty about the exact place
where Somananda lived in the valley, but, most probably,
he might have been a resident of Srinagar proper where most
of the later philosophers of the school lived. There is a
reference in the Rajatarangini about the shrine ‘Somesvara’
having been established by Somananda in the outskirts of the
city. Most of the Saiva philosophers of Kashmir were, like
ancient Vedic Rsis, householders following Brahmanic ideals.
Sominanda also may have been a householder like his five
immediate forefathers. His achievements in the practice of -
the Saiva yoga of the Trika and Kula systems must have been
immensely great, because he has been very highly praised
on that account by great philosophers like Abhinavagupta.

Many esoteric principles of theory and practice of the
monistic Saivism were revealed to many teachers of the school
of Tryambaka after it got established in Kashmir. Those
principles were written down by them in the form of Saiva
Agamas like Malini-Vjaya, Svacchanda, Netra, etc. These
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Agamas, like all other Tantric scriptures, are dialogues on
higher principles regarding the origin, the nature and the aims
of human life and also the means to achieve those aims.

Dialogue is after all a dialogue and is not a treatise. When
people talk, they do not generally talks strictly on one and the

same topic and do not often deal systematically with topics
talked over. They do not strictly follow the technique laid
down by logicians for the sake of philosophic writings. 5o
it is but natural that principles of philosophy lie scattered in
scriptures in a haphazard manner, just as precious herbs lie
scattered and hidden in a forest full of uncountable types of
vegetation. A curious person has to attain a philosophic
insight by means of higher religious practices and has to dive
deep into the oceans of scriptures to find out the exact princi-
ples of a philosophy. Then he has to develop a correct and
exact mental understanding of them and also a high proficiency
in the art of expression of subtler realities. Then and then
alone can he become an exact and efficient teacher or author
of a philosophy.

Tryambaka’s school of Saivism was fortunate enough to
get a chain of such saintly and scholarly philosophers of great
merit, possessed of highly advanced achievements in the
practice of religion and philosophy, on the one hand, and of
highly developed faculties of head and heart, on the other.
This school of thought developed and progressed regularly
after its transplantation in the valley of Kashmir. The valley,
which was always rich in the beauties of nature, showed once
again that its soil was so fertile for the growth of religion and
philosophy. Nearly all the important divine scriptures and
philosophic treatises as well as the manuals of practice of
the school of Tryambaka were composed in the valley of
Kashmir and an unbroken tradition of teaching and learning
of the philosophy of the school got well established in this
very land. It is for these reasons that this school has come
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to be known as the school of Kashmir Saivism. Great
authors startedto appear in Kashmir from the ninth century
A.D. and the foremost one among them was Somiananda the
author of Sivadysti, the first philosophic treatise composed
on the subject of Kashmir Saivism.

Sivadrsti is divided into seven chapters. Its first chapter
deals with the metaphysics of Kashmir Saivism and describes
the essential nature of Paramasiva, the eternally existent
absolute reality. Then it traces the origin of the whole
phenomenon in that ultimate reality. It also describes the
process of the creation of the universe, along with its import-
ant elements, out of that fundamental reality. The theory
of Vivarta, (mere appearance based on ignorance), as taught
in the philosophy of Samskrt grammar by scholars like
Bhartrhari, has been thoroughly criticised logically and
psychologically in the second chapter of Sivadrsti. The
Sabda Brahman, the Pasyanti and Pard types of speech also
have been well examined in that chapter. The beginning-
lessness and the inexplicability of Avidya, the basic ignorance
on which is based the theory of Vivarta, also has been criti-
cized well in that chapter. 'The whole criticism of the Vivarta
theory of the grammarians can hold good as a criticism of the
Vivarta theory of the Vedanta of Sankara as well.

The third chapter begins with the criticism of the approach
to the ultimate reality as adopted by some, so called, Saktas
and establishes an identity and a unity between Saktism and
Saivism. All possible objections that can be raised by
curious readers to the principle of Saiva monism, have been
discussed in detail and have then been criticised and refuted,
one by one, through sound logical arguments in the same
chapter. The absolutely monistic and eternal existence
of the basic reality, on the one hand, and the constant flow
of this phenomenal diversity as a cosmos, on the other hand,
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have also been, side by side, established well in the same
chapter. 'The consistency of the monistic unity of the Lord
in all the playful divine activities has been thoroughly discussed
through logically sound arguments in the fourth chapter of
Sivadrsti. The fifth chapter of this work is devoted to the
refutation of all logical defects, that could be pointed out by
Vijfiina Vadins, with respect to the principle of Saiva monism.
The exact nature of that monism has also been described
towards the close of that chapter. The fundamental principles
of all other schools and subschools of Indian philosophy have
been discussed, examined and criticised in the sixth chapter.
The seventh chapter deals with the practical side of Kashmir
Saivism. Several types of meditation for the sake of the
achievement of worldly and spiritual aims of human life have
been described in that chapter which closes with the narration
of the history of the origin and the transmission of Kashmir
Saivism and side by side, with a brief history of the family of
Sominanda.

Sivadrsti bears a brief commentary by Utpaladeva. But,
unfortunately, the commentary from the middle of the fourth
chapter has been lost and the work beyond that point has,
consequently, become, more or less, unintelligible. Abhi-
navagupta’s Alocana on the Sivadysti also has been lost.
Sominanda had composed a commentary on Paratrifika—
a Tantric text dealing with some of the highest types of
practices in Saiva yoga. That commentary is not available
at present, but has been quoted at several places by Abhinava-
gupta in his own commentary on that work.

Sivadrsti reveals that Somananda must have had sufficient
experience of the direct realization of the highest and the finest
nature of the ultimate reality. Somananda’s extremely sharp
intelligence, his wonderful powers of minute thinking and
‘exact understanding of occult truths, his highl'y develoPed
capacity to express in clear terms even the inexpressible
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secrets of spiritual principles of philosophy, the natural flow
of his expression and his complete mastery over Samskrt
language and Indian logic, as revealed in Sivadysti, are rather
unique in many respects. It goes highly to his credit that,
before refuting and ecriticising an antogonistic thought; he
tries to understand exactly, and also to make his readers
understand clearly, the exact significance of that thought and
his capacity to grasp fully the exact purport of all the prevalent
schools of philosophy is so wonderful. He always
refutes a theory by means of subtle and sound logic assisted
by psychological observations. He has examined the most
vital elements of the theories of not less than thirteen main
schools and several sub-schools of Indian philosophy and
has refuted them by means of sound arguments.

The philosophy of Sominanda is, on the one hand, an
absolutely monistic one and, on the oher hand, a highly theistic
one. The great Sankaricirya could not reconcile monism
with theism and explained the latter with the help of the
principle of beginningless ignorance. But Somananda
realized the theistic nature of the Lord even in His absolutely
transcendental unity. All the capacities and divine activites
of the Lord and the whole phenomenon lie in Him in an abso-
lutely condensed form just like all the elements of a plant lie
hidden in a seed. A seed is not completely independent and
therefore has to depend on some foreign elements like warmth,
moisture, etc. for the manifestation of its capacities. But
the Lord is absolutely independent in all respects and manifests
His divine powers through His independent will. So the
whole universe, in the view of Sominanda, is nothing but
the manifestation of the supreme Godhead of Siva, the absolute
reality. Siva, according to Sivadrsti, is a limitless and
self evident consciousness which is ever blissful and playful
by its own nature. He is always vibrating to and fro by
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virtue of consciousness which is His essential nature. That
vibration should not be taken as any physical movement like
that of sound or light, nor is it to be understood to be any
mental impulse like desire, greed, disgust, etc. It is some-
thing like a sort of throbing of that infinite consciousness,
or a movement like activity of that conscious luminosity which
is always motionless and which is known as Paramasiva,
the eternal, absolute and basic reality. It is known as Spanda
in the Saiva philosophy. The purest aspect of Spanda can,
according to Sivadysti, be realized for a moment in a highest
pitch of some emotion like pleasure, wonder, anger, etc.
provided a person is sufficiently super vigilant in self intros-
pection.

By virtue of this stir of consciousness, the eternal bliss of
the Lord appears in the form of a will to manifest and that
will takes the form of knowing and doing. Consciousness,
bliss, will, knowing and doing are the five main powers of the
Lord and are known as His Saktis. These Saktis have a
constant rise and fall in the Lord just as waves have in an
ocean. The stir of consciousness makes these powers throb
to and fro and that results in manifestations of five divine
activities of the Lord. The objective existence, lying merged
in the infinite consciousness, appears in its objective form in
the manner of a reflection.  But that reflection does not require
any outward object to cast it there. It is manifested by the
unrestrictible will of the Lord. The five powers of the Lord
grow forth, attain grossness and bring forth creation, preser-
vation and dissolution of the universe. The Lord, while
manifesting these three divine activities, conceals his real
nature of pure consciousness and appears in the form of the
numerous types of different limited subjects and objects.
Then, exercising His supreme grace on some limited beings,
He reveals to them His divine nature and those beings realize
themselves to be the Lord and none else. These are the
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fourth and the fifth divine activities of obscuration and revela-
tion of the Lord. So God, by virtue of His natural stir of
consciousness, manifests these five divine activities. While
doing so, He appears in the form of many types of souls in
heavens, hells and mortal worlds, on the one hand, and also
in the form of this objective phenomenon full of immense
diversity, on the other hand. So in the view of Sominanda,
every being and every thing is God and God alone. A person
may realize his Godhead or may not do so, he is God and
God alone in both the cases. One may recognize gold as
gold or may not recognize it like that; gold is gold in both the
cases. But the difference lies in this that while recognized
as gold it gives great joy to its possessor and becomes of great
use to him. So one’s Godhead, when realized and recognized
thoroughly by him, makes him at once blissful and can be
partly exercised and, consequently, relished by him. There-
fore a wise person should realize and recognize his basic divine
nature and it is for that purpose that Sominanda composed
Sz'md_r;;i.

Sominanda does not completely agree with the principles
-of the Vedantic monism, because, according to Vedanta, the
Godhead of the Lord and the manifestation of the phenomena
are mere appearances based on the influence of Avidya.
‘Where from did Avidya originally emerge’ asks Somiananda,
The principle of beginninglessness and inexplicability of Avidya
does not appeal him, To him it is a sort of cscapism. He
lays stress on the principle of the absolutely independent will
of the Lord and says that His will knows no restrictions or
-obstructions. He appears as He wills and doing so, becomes,
-as it were, all the elements of which the phenomenon consists
So, on the one hand, He is the absolute reality consisted of
only an unlimited, all containing, self radiant and absolutely
pure consciousness and, on the other hand, whatever appears
in the universe is He and He alone. Even an inanimate
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object is, in reality, as much God as God in His transcendental
aspect.

As for the principles of Siva and Sakti, he says that the
whole play of the fivefold divine activity of the Lord is His
Sakti, which is His Godhead and is His very essence. Sakti
is therefore never different from Siva. Just as capacities to
shine, to burn, to give warmth, to cook and so on, are never ,
different from fire, so have all the powers of the Lord a
complete identity with Him. But so far as the name to be
given to the ultimate reality is concerned, he argues that the
word Sakti, according to its grammatical formation, denotes
an attribute which must have some substance as its support
to stand upon and concludes that, for this reason, the absolute
reality should be called Siva rather than Sakti, His com-
mentator mentions the so-called Saktas as ‘Swvayithyas’, that
is, persons belonging to his own rank, the rank of Saivas. So
Saktism, according to Sivadrsti, is not different from Saivism.

Somananda does not fully agree with the doctrines of the
Vedic Upanisads. He quotes from many of them and shows
how the expressions used are not free from defects. He
generally draws inspiration from the Saiva Agamas and bases
the principles of his philosophy on them. His philosophy is,
on that account, a Tiantric one and nota Vedic one, though, at
places, he accepts the authority of the Vedic scriptures also.
He neither agrees with the gross realism of Nyaya Vaisesika
systems, nor with the subtle realism of Samkhya-Yoga systems,
on the one hand, and, on the other hand, he does not approve
of the idealism of the Vedanta or that of the Vijfiana Vada
of the Buddhists, The Sunya Vada—of Nagirjuna also does
not appeal him. He refutes the basic principles of all these
schools of thought.

He agrees with the idealists in maintaining that the pheno-
menon is a mere appearance. But in his view, the root cause
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of this appearance lies in the nature of the absolute Godhead
of Siva who appears as He wills, Therefore the whole
universe, in his opinion, is Siva appearing in different forms
at different stages and sub-stages in the process of five playful
activities of Godhead. His philosophy can be taken either
as a monistic theism or as a theistic monism based on the
principle of free will. It can be termed as absolute pantheism
as well,

Sominanda, though not so much known through the length
and breadth of India, and though still less known abroad, is,
in fact, one of the greatest thinkers of India and has made
one of the most valuable contributions to the culture of India.
It is a matter for satisfaction that scholars in this country and
abroad have lately started to become sufficiently interested
in him and his teachings,
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CHAPTER XII
SAIVA ORIGIN OF HINDUISM

Till recently, historians believed that Hinduism had
basically evolved out of the religion of Indo Aryans as contained
in the Rgveda. It was further believed that some elements
of this religion, such as idol worship, may have crept into it
from Buddhism and Jainism. Excavations in the Indus Valley
threw a quite new light on the history of India and that changed
the view of all historians. When two peoples mix and become
integrated, it is but natural that they must give and take in
the fields of their civilization, religion, culture, economy,
politics etc. The culture of the Vedic Aryans must have got
mixed with that of the original inhabitants of India and Hindu-
ism, the religion of India, must have taken certain elements
from both the cultures. It can therefore neither be a purely
Vedic religion nor a purely non-Vedic one.

Now, let us see as to what are the main elements of Hinduism
and then let us discuss as to which of them are Vedic in origin
and which are non-Vedic. Besides, it must be borne in
mind that everything that is given in the Vedas did not
essentially belong to the Vedic Aryans. They came to this
sub-continent as moving herds-men who were extremely
brave and warlike,. They brought some traditions and some
religious literature with them which they could, most probably,
quote by memory. It is yet undecided whether they knew
any script and whether they possessed any written books.
Most probably they compiled the oldest portions of the Rgveda
and the Atharvana-Veda after fully settling in the land of the
seven rivers, the modern Panjab. The first and the tenth books
.of the Rgveda might have been originally composed in India,

96




because these two books do not resemble the intermediary
books, the oldest of which are known as the Family Books. Be-
sides, there is much difference, in spite of great similarity,
between the Rgveda, on one hand, and the Zend of the Iran-
ians, on the other hand. This shows that these two scriptures
must have evolved differently in different circumstances and
under the influence of different peoples. Moreover, there are
many linguistic influences of the Dravidian tongues visible
in the Rgveda itself. Similarly some cultural influences of
the original inhabitants can be traced in that work. The
change-over of supremacy from Indra of the Rgveda
to Rudra of the Yajurveda can also be due to the abori-
ginal influence. The VYajurveda must have evolved
through the efforts of some Indianised Aryans as well as those
of some Aryanised Indians. The evolution of the catholic
church among the Christians of Greece and that of Sufism
among the Muslims of Iran can be quoted as examples. There
is much in the Upanisads that is basically Indian in character
rather than Aryan. Svetdvatara Upanisad is definitely the
work of some Aryanised Indian who expressed the philesophic
views of the Indians in the language of the Aryans. By and
by the Vedic Aryans must have become completely Indianised
and may have retained very little of their Aryan culture.

One of the main elements of Hinduism is its belief in the
transmigration of soul. This belief is common with those of
Buddhists, Jains and Sikhs, who, though off-shoots of Hindus
are not strictly counted within the Hindu fold. This prin-
ciple of transmigration of soul does neither belong to the
Rguveda nor to the Zend; nor did it belong to the ancient Greeks
and Romans. So this main element of Hinduism cannot
be basically an Aryan principle. It must have been the belief
of the original Indians who knew how to practise Yoga.

The very heart of Hindu religion is the system of practice
in Yoga. But even the word ‘Yoga’, used in this sense, is
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not present in any of the Vedas. Its earliest references in the
Vedic literature are contained in the Katha Upanisad and
its clear description is found in the Svetasvatara Upanisad.
Both these Upanisads belong to the black Yajurveda which
bears much of Indian influence. Besides, the highest types
of practice in Yoga arc still contained in the Tantras rather
than in any Aryanised works like the Yogasitra. The system of
the practice of the highest type of yoga, known as Sambhava-
Yoga, prevailed in India in the pre-historic period of the
Indus Valley civilization, because an idol of God Pasupati
sitting in a yogic posture and a bust of a yogin, with his eyes
half-shut and with his sight fixed on the tip of his nose,
have been unearthed at Mohenjodaro. So the element of
yoga in Hinduism has been basically Indian and non-Aryan
in origin and it must have crept into the Vedic literature much
later.

The idols of lord Pasupati and those of the Mother Goddess
as well as the ‘lingas’ have been unearthed at Mohenjodaro
and this shows that the worship of idols and ‘lisigas’ which is
one of the prominent features of Hinduism, has also a pre-
Aryan and pre-Buddhistic as well as pre-Jainian origin. Traces
of the worship of trees and beasts also have been found in the
Indus valley excavations. No section of Aryans in Europe
or Iran observes orthodoxy in food and kitchen like the
Hindus. Upper class Jews used to observe that orthodoxy
before they were uprooted by the Nazis. God knows whether
they observe it even now. The Indus valley civilization was
spread over the whole area from the west of India to Babylonia.
It is just possible that the Hindus might have inherited and
the Jews might have learnt that orthodoxy from those very
people who lived in India and Babylonia before the advent of
Aryans. Heaps of broken earthen pots found at Mohen-
jodaro prove that those pots were thrown away after having
been used once only, as is done by Hindus even today. This
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proves that the orthodoxy of the Hindus has its roots in a
pre-Aryan culture.

Another prominent feature of Hinduism is its monistic
philosophy. The absolute monism has evolved in the
Vedanta, the Sudhadvaita and the Saiva philosophies of the
Hindus. There is no trace of monism in the Family Books
of the Rgveda. Monotheism is expressed in the Asyavamiya
Hymn of the first book of that Veda. Monism finds its first
expression in the tenth book of the Rgveda in two hymns—
the Purusa Sikta and the Vagambhrniya Stikta. Tt is just
possible that this stray expression of monism might have
been due to the influence of the philosophy of the aboriginal
inhabitants of India. Moreover, monism can be actually
realized by practice in Yoga which the early Aryans did not
know, but which was popular with the people of the Indus
valley civilization, This shows that the absolutely monistic
philosophy of the Hindus has its origin in the pre-Aryan
civilization of this country. Bodily cleanliness and frequent
bathing etc. were as popular with the Indus valley people as
with the Hindus of to-day.

The doubtless Aryan elements of Hinduism are the fire
worship, which is common with the ancient Iranians and
the worship of the forces of nature as gods which is common
to all the Aryan peoples of the West and the East. There
are no traces of these two elements of Hinduism in the
Indus valley civilization, Other eminent features of Hinduism
are the ancestor worship, caste system and the systems of
very huge numbers of begging monks. The caste system
prevailed among Iranians also. It is just possible that it
might have developed in one and the same period in India
and Iran when the Aryan settlers adjusted themselves with
the original inhabitants of these countries. The name for the
caste in the Rgveda is Varpa and Varpa means colour. So,
caste appears to be a production of the adjustments between




peoples of different colours, the Aryans who were fair-
coloured and the original inhabitants who were dark in colour.
Ancestor worship was most probably a common feature of
all peoples of the pre-historic world. But its elaborate evo-
lution in India can neither be attributed to Aryan influence
alone, nor to any non-Aryan influence alone. Its basic origin
cannot easily be located. It is just possible that it evolved
along with the evolution of the elaborate rituals regarding the
worship of fire and also of the Vedic gods. It might have
evolved in the Sitra period when the cult of sixteen processes
of perfection (Samskaras) developed. The systems of huge
numbers of begging monks have their origin in the orders of
Buddhist monks established by Buddha, developed by Asoka,
patronised by Kanigka and assisted by Harsa.

The conception of liberation from transmigration as the
final aim of life can be an outcome of practices in higher
yoga which have their origin in the pre-historic and pre-Vedic
India. The strictly Vedic philosophy of ancient Hindus is
that of the Piirva Mimamsa school. 'This philosophy did not
originally believe either in liberation or in any monotheistic
supreme God. It believed in the Vedic gods and the heaven.
The conception of liberation and the belief in a Supreme God
must therefore be the Mohenjodarian elements come down
to us through ages.

The religion of the Vedic Aryans, as revealed in the Rgveda,
was a quite simple one and was least philosophic in its nature.
Traces of the religion of the pre-Vedic Indians, on the other
hand, prove that it must have been complex and philosophic
in nature. The greatest Aryan contribution to Hinduism
is definitely the language of that religion ie. the Sanskrit
language which is a direct descendent of the language of
Rgveda and is akin to the languages of all other Aryan peoples.
So Hinduism is, so far as the most of its prominent elements
are concerned, the religion of the pre-Aryan Indians developed
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in the language of Aryans and under the social structure
evolved by them when they got themselves adjusted with the
original inhabitants of India. Hindu scriptures are divided
into two sections, the Vedic and the Tantric. The Vedic
scriptures are basically Aryan in character and the Tantric
are essentially non-Aryan scriptures. The structure of Hindu
society is basically Vedic but its soul is essentially Tantric.
So, strictly speaking, we can define Hinduism as the religion
based on the Vedas and the Tantras. This definition can
include all the sects of Hinduism. A wider definition of
Hinduism which can include the Buddhists and the Jains and
even the Sikhs can be—‘the religion believing in the trans-
migration of soul’.
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CHAPTER XIII
THEISM IN INDIAN PHILOSOPHY

We in India have always been enjoying freedom in thinking.
Even in the ancient times, when religion was a great force
among all the nations of the world and when our ancestors
also were extremely religious-minded, there existed sufficient
variety in the way of thinking of our people. There were
believers in God, and there were atheists also. Theistic
conceptions about God also were of different types and people
were always free to argue and to propagate and were prepared
to listen and to discuss. They were willing to be convinced
and were never afraid of any type of antagonists. Conse-
quently, all the views and faiths wete tolerated in this country.
That freedom of thought gave rise to different theories about
God.

There were atheists who are known as carvakas and who
denied the very existence of God and did not believe in
religion. Then there were early Buddhists and Jains who
believed in religion, praised good actions, hated and condem-
ned sinful activities, had firm faith in the theory of trans-
migration of soul and accepted the law of Karman. But they
did not accept the existence of any God enforcing the law of
action and its reward. No one of these sects did ever believe
in the authority of the Vedas. Then we come to the Vedic
philosophy of Pirvamimamsa. The adherents of that philo-
sophy practised Vedic religion, worshipped Vedic gods and
offered oblations to them in the sacred fire; but even they did
not believe in the existence of any supreme God either as the
sole presiding deity over the creation, the preservation and
the dissolution of the universe, or as the Master enforcing
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the law of Karman. It was very late that Mimamsakas,
coming under the influence of other schools of Indian
philcsophy, accepted the existence of God as the over-lord of
all the Vedic gods.

It seems that the ecarlier Samkhya philosophy of Kapila,
which has left some traces in the Upanisads, was sufficiently
theistic! in outlook; but the later development of that school
proceeded more or less on partially atheistic lines. The
Samkhvas, like the Buddhists and the Jains, can be classed
as semi-atheists, because all these three sects believe in the
law of action and its reward but do not accept any authority
that makes and enforces that law. The Yoga philosophy also
does not go much beyond in theism. It accepts the existence
of an Ivara® (God) as an ever pure and ever liberated soul who
is the preceptor of all the ancient preceptors. This philo-
sophy does not confer on him any authority to create, to
preserve or to dissolve the universe; and, thus, it does not
accept any kind of Godhead in him.

The Vedantic school of Gaudapada and Sankara admits
that Isvara (God) is all powerful, omniscient, omnipresent
and omnipotent, that He at His will creates and dissolves
this universe?® consisting of numerous subjects and objects and

1 See Svetasvatara—1-8; 1-9; IV-5; V-2; VI-13;
VI-16.

? FRARFARUFTAIIIL: JRIFIAT TITC |
(Yoga Sitra 1-25)
| qAnafy 7% SeAEaEa |
(Yoga Sitra 1-26)
* (a) FRTIARHARAIARIAT 3T: |AFAT |

| o ggIa Al Jrafasa
(Gaudapada Karika 11-12)
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that He is the Lord of the whole existence making and en-
forcing its laws of action and its reward. But, at the same
time, the Vedanta philosophy teaches that this universe does
not exist in reality; it appears just like a dream or
jugglery®. The absolute Brakhman alone is a reality. It is
that Brahman which appears as Isvara (God), as Jiva (soul),
and as the phenomenal universe because of some beginning-
less ignorance come down to us from our previous lives.
Neither God, nor soul, nor the universe does exist as some-
thing real. They only appear because of Awidya (ignorance)
which is never explicable. So God and His Godhead enjoy
only a visionary existence like that of a mirage and do never
exist in reality according to the metaphysics of the Vedanta
philosophy. Everything other than Brahman is nothing

(b) JFT™ B FASAT |
& (Brahma Sitra 11-1-33)
(¢) See also Sankara Bhagya on Brahma Sitra
Te1-5:0-3-30 5 1435 11-1-37,
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(G.K. 111-48)
(d) See Sankara Bhasya on Brahma Siitra 11-1-14,
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more than a son of a eunuch® and Brahman alone is some-
thing real. It does not at all possess anything like a quality
or an attribute, but is self evident as the only existing reality.
Thus the Vedanta philosophy also is not strictly a theistic
one. It comes closer to the nihilistic views of Nagarjuna,
the great Buddhist philosopher.

The really theistic schools of Indian philosophy are those
of (a) Nyaya-Vaisesikas, (b) Vaisnavas, and (c) Saivas.
The Nyaya-Vaiesika philosophies teach that God is a Super
Being possessing the knowledge of everything and the
powers to do everything. He is different from souls, who
are numerous. Souls are involved in cycles of transmigration
because of their past actions ultimately caused by their false
knowledge which has no beginning. God feels pity for
suffering souls and creates for them this universe out of atoms.
Souls can get the rewards of their actions in this creation and
can achieve the correct knowledge also. That saves them from
further transmigration. God, according to these two schools,
is the Lord of the universe but is dependent, firstly, on atoms
which He has to collect and use in creation and, secondly, on
the past actions of souls in the light of which he has to create
worlds, bodies, senses and organs for souls. He has to be
ever busy in creating, preserving and dissolving this existence
and thus is not sufficiently free and independent.

* (@) gsa 4f @ Aaqa @ G739 |
AraEtag gaagd goda:

(G.K.1-18)
(b) BT @F BIgELFEA ArfaT (oS =)
(G.K. IV-57)

(¢) See also Brahma Siitra, Sarikara Bhasya
11-1-14.
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The Vaisnavas have gone a step further in theism in main-
taining that God is absolutely self-dependent; worlds and
souls are mere manifestations of His energy and He, by His
innate nature, creates, preserves and dissolves this phenomenal
existence without depending on anything other than Himself-
The Vaisnavas are divided into four sects. Some of them
say that there is a partial unity and partial diversity between
God, on one hand, and souls and worlds, on the other
hand. Others believe in complete diversity and the third
sect believes that unity and diversity are manifested one after
another in the cycles of dissolution and creation and that
therefore both are correct. The fourth sect, namely, the
Sudhddvaita sect of Vallabha believes in the absolute unity
of everything. The Sudhadvaitins do not believe in the
existence of Maya or Avidya as the cause of the appearance
of the phenomenal existence. They say that the Lord,
through His own innate energy, makes these phenomena
appear in His own self. He is not dependent on anything
other than His energy. It is His nature that He appears in
the form of a limited soul, transmigrates, is involved if igno-
rance, achieves real knowledge and attains, as it were, His own
Godhead through it®, These principles of the Vaisnavas
are highly theistic, but they take God in the form of Lord
Narayana or Lord Krsna’ and take His energy in the form
of Laksmi or Radhika. They do not preach the existence of

b (o) weafafafrdgio fRatataagi |
TR T JEUT AT T ERLFUT |
(Sarvadarsana Sangraha)
(b) argEa: 9L AR FAWEFAT: |
GAATIGAZTS Fal Srafamas: o
7 qARIAGA A=A F1TA: |
(Yatindra-matadipika)
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God without a form. They believe in the existence of some
particular abode of God which is made of pure substances.
It is named Vatkuntha and comes out to be a superior
heaven. This view of the Vaisnavas brings their teachings
closer to mythology than to philosophy. So, in spite of being
strictly theistic, the outlook of the Vaisnavas is more mytho-
logical than philosophic, while the Vedantic outlook is strictly
philosophic though less theistic. The Vedanta, thercfore,
is more popular with scholars and thinkers than the Vaisnava
theories.

The Saiva theory is, on the one hand, absolutely philosophic
and, on the other hand, strictly theistic. The Saivas believe
that the real self alone is metaphysically true. There is no
limitation of any kind in that self. Time and space do not
limit it. The self alone has a real existence and everything
else has only an imaginary existence. The self is self-evident
and self-conscious. Its consciousness is a sort of a stir in
its evidentness, Everything exists in the self in the form of
self, just as all the parts of a tree exist in a seed in the form
of the seed. A seed is seed and seed alone. There is no
trace of either the appearance or the name of a tree in a seed
and yet the name and the appearance of a tree do exist in a
seed. In the same way the self is self alone and there is not
any trace of the phenomenal universe in it. It is an unlimited
‘I’ and ‘I’ alone; yet the whole objective phenomenon exists
absorbed in that ‘I'® in such a way that its objectivity does

¢ (a) FERAT B Raisea.feam=gEmy afk: |
AN FEGIFFATE THTIA N
(Isvara Pratyabhijiia, 1-5-7)
(b) 7 FFAFATATIE WA |
@ FERTg AR AAEAT, |
(Ibid., 1-3-7)
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not appear at all. It is on account of the subtle stir of the
consciousness of the self that the objective existence starts
to appear in its objective form. That is the activity of
creation of the self. Then this existence keeps on appearing |
for pretty long ages. That is his activity of preservation. ‘
After a long time this objective creation gets again absorbed i
into the self and that is the activity of absorption of the self. l
The self appearing as a limited soul conceals his real nature
which is free from all limitation, and this is his activity of g
obscuration. At times a soul recognizes his forgotten nature
of limitlessness and that is his activity of revelation. The
self is always keeping himself busy in these five activities with
respect to different worlds and souls. He does it by virtue of
his nature and, doing so, he always manifests his universal :
aspect. But, while doing so, he does not deviate even a bit
from his transcendental aspect which is one complete
whole ‘I’ and that alone. The self is Parama Siva, the
Absolute God®. His transcendental aspect is His Sivahood
and His universal aspect is His Saktihood.  The five activities
of creation, preservation, absorption, obscuration and revela- :
tion are known as His fivefold Godhead. He manages the |
sport of His Godhead by means of His innate stir of conscious-
ness which is not in any respect different from Him. So
He is absolutely self-dependent. The whole universe is only
an aspect of His absolute Godhead. Everything is in Him
and He is in everything. Everything is He and He is every-

¢ gafc sal =mersaRfag w24l
eragral fFudg & fafg 3 fGedas:
(Ibid., 1-1-2)
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thing'®. He is in everything and He is beyond everything.
This is His nature and that is His Godhead. Had He not
possessed this playful nature of indulging in the five activities
of Godhead, He alone would have existed or He also may
have or may not have existed at all; for who would have
questioned or established His existence!*. But He exists, and
exists as Absolute God and consequently, is always indulging
luxuriously in the five activities of His Godhead by His own
nature. The inexplicable ignorance, atoms, Karman, etc.,
appear at different stages in this drama of Godhead but the
root cause of all these sources of the universe is the Supreme
Godhead of Parama Siva, according to Saiva philosophy.
In this way Saivism is the only school of Indian philosophy
which accepts and explains theism in its highest form and yet
is strictly monistic in view and philosophic in character.
Saivism is as theistic as Vaisnavism as philosophic as nihilistic
Buddhism, as monistic as the Vedanta, as realistic as the
Sankhya, as practical as the Mimamsd and as logical as the
Nydaya-VaiSesika. But it is a pity that such a well developed
school of Indian philosophy is very little known even in India,
much less in any other country of the world.

" iy gigERE grwEat ag
femammne azg 9 fdag fersag |
@RNgFHITaUTRATRfEeE
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(Tantraloka, 1-1)
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CHAPTER XIV
SAIVA CONCEPTION OF LIBERATION

Transmigration of soul is the chief common belief of all
the sects of Hinduism and the religions sprung out of it.
There are only the Lokayatikas among the thinkers of India
who do not have faith in this fundamental principle of
Hinduism!. All other schools of Indian philosophy, except
the Mimamsa Darsana, believe that liberation from the cycles
of birth and death is the ultimate aim of all life. The early
Mimdamsakas believed that the highest aim that can be yielded
by the religion of the Vedas is the achievement of heaven.
The Nyaya-VaiSesika, the Sankhya-Yoga, the idealistic and
the nihilistic Buddhism, Jainism, Vaisnavism, Vedania
and Saivism all believe in liberation or Mukti as the highest
goal of life. But the conceptions of Mukti according to these
schools are quite different from one another.

According to the Vaisnavas, the liberated souls are admit-
ted to Vaikuntha, the abode of the Lord Narayana. There
they live as the devotees of the Lord whose close presence
is constantly felt by them as a divine bliss. There they get
some sort of subtle and superior bodies which are just like
that of Nariyana in appearance and lustre. They attain all
the powers of the Lord except His Godhead®. Thus they

! qiasid g@ sag mu T g9 g
WEIEST F58 JRUTEA F: |
(Sarvadarsana Sangraha)
® gy qU GHET A T |
agFgERas a3 fafieay |
(Paiica Ratra Rahya)
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continue to live in an ever blissful state full of all kinds of
pleasure without any pain in the Vaikuptha and such eternal
life in the abode of the Lord is the ultimate release from this
worldly life, and that is the liberation of a worldly soul.

Jainism teaches that when a soul becomes purified of all
wordly impurities, it becomes so light that it ascends the
vppermost part of the sky known as Sidha sila Aloka akasa.
There it continues to stay in an ever blissful state getting
all kinds of divine pleasure without any effort or pain; and
the achievement of that abode of the perfect beings, like the
Tirthaiikaras, is the ultimate aim of all life, and that is the
liberation of a soul from bondage®. Both Vaikuntha and
Sidha $ila can at the most be the highest stages in the domain
of the dreaming state, Svapna Jagat in the light of Saivism.

Different stages of dreamless sleep, Susupti, can be achieved
in the concepts of liberation formulated by Nyaya-Vaisesika,
Sasnkhya-Yoga, Buddhism and Vedanta. The liberation of
Nyaya-Vaisesika is a state in which a being does not indulge
in any knowing or doing or even desiring?., That they call the
state of Apavarga, which means a state in which a being gives
up all inclination towards action and is liberated from all

* neat neat faded gEwEEEAl g8 |
qarfr A faadea a@wwEgEEE: ||
(S.D.S.)
' qq qEmEIEE fEaremEEEad |
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garagafiag EFearETaag ||
(Nyaya mafijari, 1-1-22)
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misery.? This is the lowest sub-stage of the state of dreamless
sleep. The Kaivalya of the Sankhya-Yoga is a state in which
a being becomes extremely indifferent towards the external
and the internal world and stands still and absolutely aloof
like pure space. Thatstate of absolute aloofness is one of the
middle stages of the state of dreamless sleep. The next sub-
stage in that state is that of the liberation of the idealistic
Buddhists, the Vijiana-Vadins. 'They say that mere constant
successions of ideas are egoistically felt and known as souls.
They are pure by nature®. They get themselves transformed
into objective ideas because of impurity of past impressions.
But, when those impressions are washed away, they become
absolutely pure, serene and calm and consequently do not
get transformed into objective ideas. They continue to

exist as constant successions of pure ideas and do not get
connected with any mind or body and thus become liberated.
The nihilistic Buddhists believe that the successions of those
pure and effulgent ideas also become extinct in absolute purity,
and what remains is a mere void which is without any positive
qualities. That extinction of a being is known as Nirvana’

S erqEiRETR: R ey |
(Hema Chandra Kosa)
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(Tantraloka, Vol. 1, page 64)
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and is considered as the state of liberation by the
Buddhists. Vedanta also teaches nearly the same thing but
believes that the transcendental self does not become extinct.
It exists eternally and witnesses the state of pure idealism
and also that of nihilism. The void is not the absolute truth.
The absolute truth is that existent entity which witnesses
that nihilistic state of dreamless sleep. This is the highest
state of dreamless sleep with a peep into the fourth state
named Twriyd Dasa. 'The attainment of that state is the
Vedantic conception of liberation.

The real fourth state can be achieved in the liberation as
conceived by Saivas. The Vedantic liberation is a sort of
tranquillity without any positive charm in it. Saivas say
that the highest liberation of the soul is of three types. Some
beings realize thoroughly that the universe is but a mere play,
a mere drama of their own self. Just as all comic and pathetic
scenes in a drama result in nothing but a sort of bliss to a

« person who knows that it is just a play; so the worldly pleasure
and pain result in a divine bliss to a person who has that under-
standing. But that understanding should be as firm as that
of one’s being such and such a person, or being the son of such
and such a person, and so on. Such a person is not affected
by any pleasure or pain but enjoys everything blissfully.
There can be another sort of liberation in which one becomes
charged with Godhead and can enjoy His powers to create,
to preserve, to absorb, to obscure and to reveal. He becomes,
as it were, God in such a fit of the charge of Godhead. These
are the two types of liberation of a soul while he is yet in some
gross or subtle form. But when a person gets absolutely rid
of all name and form, he becomes, as it were, one with the
absolute God. Then he enjoys for ever the absolute Godhead
which is his real nature. He is the absolute God alone for all
time and space. The whole creation is the play of his supreme
Godhead. He is all bliss just as a piece of salt is all saltish,
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All pleasure and pain are nothing but his play which is always
going on through his mere will. He is self-sufficient, self-
dependent, self-evident and self-conscious. Heis all that exists
and that does not exist and yet he transcends the whole pheno-
menal universe. He goes on enjoying simultaneously his two
aspects of absolute transcendency and absolute universality
and all the intermediary aspects within these two extremities.
This sort of existence is the highest type of liberation that a
person can achieve by treading the practical path of Saivism.®

There is no particular abode of liberated souls. Mere
realization of one’s hidden powers is liberation®. The
absolute truth is this that the self is everything and everything is
the self. The whole universe is the divine play of the self
which he plays with his energy™. Not to know this truth is
bondage and to know this truth is liberation'l. Ajiiana is

s gaRosfh aasnAE FAR T FNAMEAETSTAT
A |
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(I¢vara Pratyabhijia Vimarsini IV, 1-15)
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bondage and Jidna s liberation. Ajiiana should not be known
as lack of knowledge, but only a little knowledge; and limited
knowledge is meant here by a little knowledge. So, to know and
to feel that a person is either this gross body or mind or life force
or the void, all of which are conditioned by limitations of time
and space, is the limited knowledge and that is bondage; and,
on the other hand, to know and to feel that he is Parama Siva,
the absolute God who transcends everything and pervades
everything, that everything is in him and he is in everything,
that all this is mere manifestation of his own powers brought
about by his supreme will, and so on, is the unlimited know-
ledge and that is liberation. Ajfidna is a sort of confusion
which involves a person as well as his intellect. ¥iana, on
the other hand, is a sort of revelation which shatters all con-
fusion in a person as well as in his intellect. This is the
definition of liberation given in the Tantraloka by Abhi-
.navagupta“. Liberation taught by other schools of philo-

* (%) 38 araq |aueay @Ey oy |
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sophy also is liberation, but it is only a partial liberation and
the experience of Godhead, which is the real nature of the self,
is absolute liberation according to Abhinavagupta. Those
souls who rest in some sub-stage of dreamless sleep lie there
in liberation for some time and not for ever. Lord Sri-
kanth keeps such souls in complete tranquillity for some ages
and at the beginning of his fresh day he again brings them forth
into the cycles of birth and death. So their liberation is not
the absolute one®. The liberation achieved through other
Sastras leads upto certain Tattvas. It is only the Saivite
liberation that leads to Parama-Sivahood, the ultimate and

the absolute truth.!
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CHAPTER XV

KASHMIR SAIVISM AND VEDANTA (I)

Kashmir Saivism is, no doubt, the most beautiful and the
most highly developed school of Indian philosophy. It
evolved in Kashmir between the seventh and the twelfth
centuries of the Christian era. The Panjab and all other
frontier regions of India were frequently attacked, first by
Huns and then by Pathans in those centuries and therefore
scholars and students could not come to, or go from, Kashmir
freely and safely in those times. For that reason knowledge
of this most important school of Indian philosophy remained
moreor less confined to the boundaries of the Valley of Kashmir
and could not spread in other parts of India. It is on account
of this fact that the Saivism of Kashmir is very little known
to scholars outside Kashmir even to this day. All the impor-
tant works on this philosophy are written in Sanskrit. Very
little has so far been written in English on this subject and
practically nothing has been written on it in Hindi.*
There are a few translations of some minor works
on Saivism available in English. The Ifvarapratyabhijiia
Vimarsini of Abhinavagupta, the most important work on the
subject, has recently been translated into English and has
been published also. But it remains a fact that one cannot
still learn much about Saivism even after studying that English
rendering. Only a person who can understand the original
Vimarsini in Sanskrit can fully understand that translation
with the help of the original Sanskrit. There are one or two

* This refers to the situation at the time when the paper was
written some time in the fifties.
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independent works in English available on the subject, but
those works also do not throw sufficient light on the funda-
mental principles of the Saivism of Kashmir. For this reason
students are often misled and they become confused and begin
to think that Kashmir Saivism is nothing but a Vedantic
type of the Saivism of the South.

There is no doubt in the fact that there is sufficient accord
and similarity between the principles of the Vedanta of
Gaudapada and Sankara, on the one hand, and those of the
Saivism of Kashmir, on the other. But, in spite of this accord
and similarity, these two schools are as different from each
other as are so many of the other schools of Indian philosophy.
For that matter, there is accord and similarity on many points
between Saivism and Buddhism or Saivism and Sankhya
philosophy. But that does not mean that Saivism is identical
with any of those schools of philosophy.

The Saivism of Kashmir and the Vedanta have complete
accord on the following points: Both the schools of thought
are monistic in outlook, both believe in the real existence of
only the absolute self in its transcendental and universal
aspects, both consider the liberation of the soul from the
bondage of the cycles of births and deaths as the final goal and
the final aim of human life; and, in the opinion of both, the
true knowledge about the absolute self is the means of that
liberation. There are many other points which are common
to these two schools, but such points are common to all the
religious philosophies of India.

The fundamental differences between Kashmir Saivism
and Vedanta are these: Vedanta draws its inspiration
mainly from the Upanisads, while the evolution of Saivism
has been inspired by Saiva Tantras. Vedanta is Vedic in its
character, but the character of Gaivism is non-Vedic or Tan-
tric. The origin of Vedanta is Vedic and Aryan and historical,
but that of Saivism is non-Vedic, prehistoric and Indian. The
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religious cult of Saivism as well as the philosophic conception
of Siva and Sakti and also the practice of the Saiva Yoga
existed! popularly in India in the ages of the Indus Valley
civilization. Whether that civilization was Aryan, or Dra-
vidian, or Semitic, or whether it was pre-Aryan or post-Aryan
or contemporary to the Aryan civilization, has not so far been
finally settled by historians; but there is no doubt that it was
Indian and resembled the Hindu culture in many respects.
The Saiva philosophers of Kashmir have admitted that this
cult and this school of thought existed in the hoary past and
that they were only its reorientators in the present age®. It
is very rarely that the Vedas and the Upanisads have been
quoted by the important authors of works on Saivism. Quota-
tions from the Saiva Tantras have been profusely given in the
Tantraloka and other major works on Kashmir Saivism.

The authority of the Vedas has been accepted by Saivas,
but only in the social® aspect of Iindu religion and partly in

1 The image of God Pasupati, the ‘lingas’ and the
bust of a yogin, in Sambhavi Midrd, fouad in the
remains at Mohenjodaro, are clear proofs of this
statement, The worship of the Mother Goddess also
was popular With the people of the Indus Valley in
that age.

* Sardify e qAwET AgEA |
AT FFAFEL ATTIIEEHAT ||
(Sivadrsti)
3 (a) &7 FlA AW JW DEET T7F: |
graEE e aifiFess a9 |
(Referred to in the commentary on Tantraloka)
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its ritual aspect also. It has been advised by Saivas that a
true devotee should follow the Vedic creed as only a formality,
but should thoroughly practise devotion and yoga according to
the way shown by Saiva Agamas. So far as the practical
path leading to absolute liberation is concerned, the Vedic
system has been assigned the seventh position by Saiva seers
and this has been admitted by the disciples of Abhinavagupta
also. There are six Tantric systems of worship which are
considered to be successively higher to the Vedic system?®.
Several Vedantic principles, as taught by the Upanisads, have
been refuted in detail by Somananda in his Sivadrsti®.

Let us now discuss the difference between Saivism and
Vedantain their fundamental principles. Vedanta maintains
that the universe is false®; it has only a visionary existence like
that of a mirage. The cause of this visionary appearance of
the universe is a sort of ignorance, called Awvidya. That
Avidya has no beginning. It has been working through

(b) mataTfEa: Fe TAZEERT 7 |
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5 See Sivadrsti, VI-4 to 25.
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eternity but can be ended by means of true knowledge or
Vidya. The powers of Azidya are to be admitted, but cannot
be explained. It is, however, to be ended in order to achieve
liberation from the never-ending cycle of transmigration.
On the achievement of that liberation one gets merged into
the Absolute Brahman. But that merger is no physical action.
In reality the soul was already the Absolute Brahman itself, but
on account of Awidya it considered itself as different from the
Brahman; and now when that Awvidya vanishes, the soul
realizes its true nature as the Absolute Brahman. That
realization is the real liberation and that is the final goal of
human life. In reality there is nothing like a soul, or the
univeise, or any sort of bondage or liberation. All this is
false and visionary and appears to exist because of Avidya.
That Awvidya also is not a real thing. Only the Absolute
Brahman is real. He is tranquil and calm like space. His
nature is Sat, Cit and Ananda, that is, existence, consciousness
and bliss.

Saivas raise objection to this view on the following points:
If Awidya is false, it cannot be the cause of this universe
which has been existing from times immemorial. How can
a thing, which is false and unsubstantial, bring into existence
anything full of substance? It is not clear as to whom the
Avidya involes. It cannot invole Brahman which is ever
pure, all knowledge and all bliss. It could, no doubt, involve
a limited soul, but no limited soul, according to Vedanta,
does ever exist. It is only the Brahman which exists. So
Vedanta leaves this problem unsolved. Moreover?, when the
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Avidya is apparent, is well known and is conceived also, then
how is it that it cannot be explained? A true philosophy
should explain such an important element. If this remains
unexplained, the foundation of the whole Vedantic theory
remains unexplained. A thing which has an end must have
a beginning also. So the Awvidya also must have some begin-
ning and must have some cause. To say that it is beginning-
less and inexplicable is to betray one’s lack of deep insight.
It also amounts to self-deceit® and incapability in teaching.
Space-like tranquillity of the Brahman may mean his empti-
ness and lifelessness. When the Brahman is calm, unaffected
and ineffectual like pure space, then what is meant by his
consciousness and bliss?? Space is never blissful and is never
conscious. A conscious element is always active, because
consciousness itself is a subtle activity. If the Brahman is
conscious, it cannot be passive like space; and if it is like that,
then it cannot have consciousness as its nature. Blissfulness
also presupposes some sort of stir, though not a stir in the
physical sense. It is the subtle stir of consciousness. But
Vedanta does not admit any sort of stir in the space-like
Brahman.

How can a person dispense with the universe as something
visionary and absolutely false? Its visionary appearance also
must have some substantial cause. What is that cause?
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Avidya as its cause has been already discussed. That Avidya
also is said to be of a visionary appearance; and thus that
appearance of Awidya also must have some cause which has
not been traced out in Vedanta.

In the view of Saivas, the universe is not absolutely false.
It is true and the teaching and learning of Vedanta itself are
becoming possible through the existence of the universe:
otherwise, who would teach and who would learn? The
universe exists. It always existed in the all-pervading form
of Sival®. Siva has pure luminosity and pure consciousness
as his form. Luminosity is not the luminosity of the light
waves known to physicists. It is that luminosity by which
consciousness makes itsclf always known to itself. A lifeless
article cannot make itself evident without the assistance of
some consciously knowing subject and hence cannot prove
its existence by itself and therefore it is not self-luminous.
But a knowing subject does not require anyone’s help in pro-
ving its existence. Its existence is proved by its self-lumino-
sity. Every person or every living being is by himself con-
scious of his existence in the form of ‘I’. It is a different
thing that some one may take this gross body (deha) and some
one may take the fine mental body (budhi) as ‘I". A wiser
person may base this conception of ‘I’ on a subtler element
called prana (life-force), and a still wiser one may go beyond
it to the still subtler and space-like nihility, called sinya, in
this matter. But the real ‘T’ is that @tman in whose luminosity
that nothingness of the {inya also appears in 4 dreamless sleep.

‘That transcendental ‘T’ is pure luminosity and pure conscious-
ness.
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In fact,1! such consciousness is by itself luminous in nature
and that luminosity is by its nature conscious, and thus these
two are only two names of one and the same substance and
that substance is God or Parama Siva. His luminosity is
called as Siva and his consciousness is named as Sakti or his
energy. As has been said above, that energy of Siva is a sort
of stir in him. One can experience!® that stir in a fit of some
emotion for just a moment. The mental body of a person is
always active. There is a constant succession of ideas going
on in one’s mind. If a person is mentally supervigilant, then
he can have the experience of that pure stir of consciousness
in-between any two ideas’® of his mind. That stir is the most
important nature of the Absolute Giva. Itisa sort of vibra-
tion, 1 a sort of twinkling, a sort of dizziness or a sort of spilling
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(chalakan). 1In fact, it is a sort of constant inward and outward
vibration-like activity of consciousness. It is named as
Spanda in Saivism. Because of this Spanda, the Absolute
Siva is always feeling his transcendental as well as his universal
aspects. His transcendental aspect is felt by him through the
inward stir of that Spanda and his universal aspect is felt by
him through its outward stir. Which of these two aspects
of the Lord can be called true and which can be called false?
Both are true in reality. Therefore the Lord isnot lifelessly
tranquil like space. He is tranquil because he is free from the
surges of lust and greed, pleasure and pain, likes and dislikes,
etc.  But within that tranquillity there is that stir of his pure
consciousness of the pure and unlimited and all-pervading ‘I'.

The universe exists in that pure ‘I’ in the form of ‘I’ and
‘T" alone. It is the stir of consciousness which makes the
universe appear in this objective form also which is known
to all. Siva himself appears as a limited subject and as a
limited object. He descends from his Sivahood to the
position of a limited soul and ascends again from that position
to the Absolute Sivahood. He is always ascending!® and
descending in countless forms and that play of his appears as
the universe. This apparent form of the universe is imagin-
ary because Siva has imagined himself to be of this form and
thus it is the materialization of his imaginative energy. So this
objective existence of the universe and the subjective existence
of all the souls has only an imaginary existence. The true
aspect of everything is pure luminosity and pure consciousness
of the transcendental and universal ‘I' and the imaginary
existence is the phenomenal one. This imaginary existence
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also is a type of existencel8; and, therefore, the universe is
not false; it exists. Its objective form is only the outward
manifestation of the Sakti or energy of Siva and its pure and
unlimited subjective form is the inward manifestation of that
Sakti. Avidya, etc., are manifested at certain stages of that
outward manifestation. This two-fold manifestation is always
going on in the Absolute form of God and this is His Sivahood
or Godhead. Had® He not had the power to appear in these
limited subjective and objective forms of the universe, then
He alone would have existed or even He may have or may
not have existed at all; because there would not have been
any one to discuss even this. But He exists and exists as
Siva and therefore is always full of energy, which is a divine
stir within Him. That stir is always making this universe
of limited subjectivity and objectivity appear in countless
forms. Every soul is a hero in this divine drama of Siva and
has to reach the conclusion of this drama by shaking off his
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self-imagined ignorance and realizing!® his nature as Siva
the Absolute. This is precisely the view of the Saiva philo-
sophers of Kashmir.,

Gaudapada had realized this nature of the self and there are
clear hints to that effect found in his Karika.2® Sankara?! also
has at places expressed this view and so has Badarayana2?
Upanisads also have preached this energetic nature of the
Brahman. But, in spite of all this, this view-point has not
been clearly discussed by any of the Vedantins. All the major
works on Vedanta have emphasized the falsehood® of the
universe and the passive tranquillity of the Brahman. There
are two points of view expressed in the Upanisads regarding
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the nature of the Brahman. One is the positive approach
according to which it has been preached that everything is
Brahman;2* I am Brahman; thou art That; and so on. The
other approach is the negative? approach, according to which
it has been taught that the Brahman is not this, He is not that,
He transcends all the objective elements, and so on. But it
is only the latter approach which has become popular with
the authors of the major works on Vedanta, This one-sided
view of the Truth popularized by the Vedantins has been
responsible for all the criticism made on the Vedanta by other
schools of Indian philosophy. Some have called the Vedantins
as hidden Buddhists. There is so much confusion in the
Vedantic exposition of the Truth. Students often become
confused on reading Brahmasitra and other works. 'The
Saiva style of the exposition of the T'ruth is, on the other hand,
free from all confusion, and this also makes a marked difference
between the two. The Vedantins are referred to as Santa
Brahmavadins, that is, believers in the tranquil Brahman, in
the Saiva philosophy of Kashmir. It is thus clear that Kash-
mir Saivism is an independent school of thought and is very
distinct and different from the Vedanta or any other Vedic
or non-Vedic school of Indian philosophy. The Saivism of
the South is dualistic in its approach, but Kashmir Saivism
is absolutely monistic. This school of thought is one of the
latest and most well-developed and fully evolved schools of
Indian philosophy. But it is a great pity that it'has remained
hidden in the Valley of Kashmir. A still greater tragedy is
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this that the system of its teaching and learning has now come
to a close even among the Sanskritists of Kashmir, though it
is still popular among some members of the spiritually-minded
Hindu population of the Valley.




CHAPTER XVI
SAIVISM AND VEDANTA II

The Saivite and the Vedantic schools of Indian philosophy
have expanded into many sub-schools in the process of their
evolution. The main school of Sankara and all the schools
of Vaispavism claim to be the true Vedanta. Vedanta is, in
fact, the name of the philosophy contained in Vedic Upanisads.
Those Upanisads have been interpreted by the authors in
these different schools. But the name Vedanta has, in
course of time, been nearly monopolized by the school of
Sankara. Saivism, according to tradition, had three main
schools of monism, dualism and monistic dualism from the
very start and those have later developed into many sub-
schools. The aim of the present paper is to discuss the main
points of similarity and difference between the Vedanta
philosophy of Sankara, on one hand, and the monistic Saiva
philosophy of Kashmir, on the other hand, so far as their
fundamental principles are concerned.

Both these schools teach that the ultimate reality is the self
alone and that the phenomenal universe is nothing but a sort
of materialized imagination. But, in spite of this similarity,
there is a vast difference between the Vedantic and the Saiva
views regarding the nature of the ultimate reality as well as
that of the imagined phenomena. The main problems before
all philosophers are those of man and his universe, their origin
and their aim.! The Vedanta of Sankara takes Srutis, that is,
revealed scriptures, as the main authority and tries to explain
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these problems by interpreting the passages of Sruti accord-
ing to the viewpoint of Gaudapada. The Vedas, the Brih-
manas and the Upanisads have been recognized as Sruti,
Lines have been drawn between the Srutis dealing with ritual
(q;ﬁ), worship (gqrgAr) and knowledge (s1/). The
Upanisads have been recognized as the Srutis dealing with
worship and knowledge and have been taken as the main
authority. Another line has been drawn in-between the
Srutis dealing with knowledge, and that line divides the
Srutis dealing with dialectical knowledge, (saagT 1),
from those dealing with metaphysical truth (q{m&f ﬂﬁ)
Scriptures have then been explained and interpreted and
inferences have been drawn on the basis of the experiences
in the mental state of dreamless sleep brought about at one’s
will by means of a sort of subjective meditation (mﬁq)
Two types of philosophic principles have been worked out

« through this method. One of those two types is a sort of
monistic idealism known as the lower Vedanta which is theistic
in outlook and is meant for those who are trying to realize the
absolute metaphysical truth. The other one is a sort of
transcendental monism which is something like, though not
quite exactly the same, as the nihilism of Nagarjuna, and that
is the higher Vedanta meant for those who want to be per-
manently established on the eternal truth. All the &astras
other than the Vedanta have been said to be the $astras of
action (g3f) and not those of knowledge (z11s7). Vedantaalone
has been recognized as the path leading to liberation from
bondage.

Kashmir Saivism, on the other hand, establishes its
principles on the experiences in the fourth state of mind called
the Turiya state. It occasionally quotes Tantric scriptures
and sayings of perfect beings in order to strengthen the
validity of those principles. Inferences based on day to day
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common experiences of people, as well as on the intuitional
experiences of perfect beings, also have been drawn in order
to explain those principles. Vedic seriptures and works like
Gita, Mahabharata and Yogasitra and sayings of saints also
have been quoted as authority. But experiences in the fourth
mental state, brought about by one’s will, have been taken as
the greatest and the surest authority. An absolutely theistic
monism has been evolved through this method. It can safely
be termed as Hindu pantheism. Abhinava names it as Parad-
vaita? This is just to differentiate it from the Vedantic
Advaita of Sankara. Al the other schools of philosophy have
been considered as valid and correct at their respective places
in the four states of consciousness and also in their substates.
Now let us come to the difference between Vedanta and
Saivism with respect to the fundamental principles regard-
ing their metaphysics. The lower Vedanta resembles Vais-
navism, on one hand, and Saivism, on the other. It is suffi-
ciently theistic in outlook. It teaches that Ifvara, the uni-
versal consciousness, is omniscient and omnipotent, He
is God and Maya is His Godhead. He fancies Himself to be
numerous limited souls and at once appears like that® Then
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He fancies Himself to be the minds of those worldly souls and
then as their other senses, organs, bodies and worlds and
appears in those forms. Therefore man and his universe
are nothing but the fanciful imagination of God. God creates,
preserves and dissolves at times this universe through His
Godhead. He does it in accordance with the previous actions
of souls and the cycles of those actions are beginningless.
The cycles of creation and dissolution of the universe also
have no beginning. All this is going on endlessly. God
has no particular aim in creation. It is His nature that He
is always indulging in this imagination of creation?® etc. Man
has to realize that the self alone is the only reality. Every-
thing other than the self is mere imagination. The self, in
reality, is neither soul nor God. It is Brahman the Absolute.
It appears as God because of Maya (Godhead) and as soul
because of Avidyd—the basic ignorance.’ Both Mdyd and
Avidya are mere appearances which have been appearing
, Without any beginning. They have no real existence at all.$
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The higher Vedanta transcends high up into the superior
realms of dreamless sleep and teaches a sort of nihilism as
follows—The only metaphysical truth is the absolute self
known as Brahman. It is ever existent—gg, ever conscious

-——-ﬁa‘ and ever blissful —gyfseg. It is absolutely tranquil.

There is no kind of any stir in it.? It neither creates nor
preserves nor dissolves anything. It has no relation of any
kind with any thing. In fact it alone exists. Nothing other
than Brahman exists at all. The universe of diverse objects
and subjects is never born.8 Neither does any soul exist nor
any God.® All this appears like a mirage or like a dream.
It appears because of ignorance. It is a sort of mere jugglery
which in itself is never true’®, Mind and the objects of mind
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also do not exist'. What exists is only the absolute Brahman
which has no positive attribute at all. This truth is to be
deeply impressed upon one’s mind and the mind is to be fixed
upon it constantly till it gets itself merged into it.

T'his absolute denial of the existence of man and his universe
is in fact the picture of truth in the obsolute dreamless sleep.
It amounts to a sort of escapism. It is not a very convincing
explanation of the problems of philosophy. If all this is a
mere dream, then what can be the aim of the teaching and
the learning of Vedanta itself? How can one be a preceptor
and who can be his disciple ? If all this is based on ignorance,
the question arises as to where from did that ignorance emerge
and whom did it involve ? It could never involve the Brahman
who is absolutely pure. It could involve some limited soul
had that ever existed® The Brahman who is always
unaffected and ineffectual comes very close to the void ({;&;q)
of Nagarjuna.

« 'These nihilistic principles of the higher Vedanta must
either have been preached by Gaudapida and Sankara in
their early years of life when their experience of the truth had
not yet completely matured, or there might have been some
influence of the Madhyamika school of Buddhism on their way
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of thinking and expressing, or they might have adopted that
type of outlook just to convince those of their disciples whose
intellects might have been under the influence of Buddhistic
ways of thinking. The still higher truth revealed in the fourth
psychic state has been poetically hinted at by Sankara-
charya in his Saundaryalahari and by Gaudapdda in his
Subhagodaya. Clearcr expressions of that higher truth are
available in Prapaficasara-tantra of Sankara and in the
commentary upon it by Padmapada, one of the prominent
direct disciples of the author. The Vedanta as expressed by
Sankara in his commentaries on the Prasthanatrayi is
essentially the Vivartavada, the theory of visionary appearance
of the phenomenon. The higher truth expressed in the above
said Tantra scores high in the realm of Svatantrya, the principle
of self dependence which is the main outlook of the Saivas
of Kashmir and which can be termed as the principle of
absolute theism.

Vivartavada has become very popular among the monks
and scholars of the school of Sankara. Swvatantrya sidhanta
has been known to very few of his followers and the foremost
among them is Bhaskara Raya. Many among the latter
“group of his followers were householders.

The metaphysics of the Saivism of Kashmir is the express-
ion of the truth as revealed in the highest step of the fourth
psychic state of Turya. According to it the self exists. Itis
always self radiant and self conscious'®. Its radiance, being
always self conscious, is possessed of the action of feeling
itself. Its consciousness is always radiant and therefore is
evident by itself. Both these are in fact two aspects of one
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and the same truth. The truth is Paramasiva the absolute
self. Radiance is His Sivahood and consciousness is His
Saktihood. Sivahood manifests itself distinctly in the absolute
transcendentality of the self and Saktihood in its unlimited
universality. The real self transcends body, mind, life force
and void and shines as absolutely pure and conscious radiance.
Moreover, whatever appears in the universe is the self and
the self alone. The self in its transcendentality is the absolute
subject, that is, the subject beyond all relative conceptions
of any objects. It is the subject of its mere being. It does
not require any relation with any object for that purpose.
The great grammarian Panini also defines subject as being
absolutely independent (vg+a: Far). It does not essen-
tially depend on anything other than itself. It knows itself
and itself alone and is always doing the action of knowing itself
in its transcendental aspect.

In its universal aspect, the self is the whole phenomenon.
Whatever is perceived or inferred or remembered or imagined
or fancied or attributed or supposed, is the self and the self
alone. It is in fact the same absolute subject that appears
in the form of objective universe. The transcendental aspect
of the truth is its Sivahood and the universal one is its Sakti-
hood.’* Both are mutually inseparable’. Sivahood remains
concealed in the manifestation of Saktihood and Saktihood
becomes obscured in the manifestation of Sivahood. Siva
and Sakti, as said already, are merely two aspects of the
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absolute truth known as Paramsiva and it consists of the
unlimited, complete, ever full, self evident and absolute
subjective consciousness which is known as the pure Samuvit.1®
The self-evident consciousness is in fact tranquil, but within
its tranquillity, there exists a sort of subtle stir called Spanda
or vibration. 'That stir is neither any physical movement,
nor is it any mental vibration of pleasure, pain, etc.; nor any
activity of life force. It is the stir of pure consciousness
which differentiates an animate substance from an inanimate
one. One can have its experience for a moment in any high
fit of some emotion® It can momentarily be experienced
in a cinema or at a theatre or even at the sight of some near
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or dear person seen unexpectedly after a long time.’* Poems
of great poets like Kalidasa can also make one enjoy that stir
of consciousness. Its clearer glimpses can be had through
the practice of Saiva Yoga. The existence of that stir of
consciousness has been discovered by the modern psychologists
also.

It is by virtue of that stir, that the two aspects of transcend-
entality and universality of the Lord Paramsiva are manifested-
The inward movement of that stir proceeds towards trans-
cendentality and the outward one towards universality. In
between the complete manifestations of these two aspects there
are numerous stages and substages which are wonderfully
manifested by the different movements of that stir. The stir
of consciousness becomes, by its basic nature, grosser and
grosser in its outward movements and becomes subtler and
subtler in its inward movements. Its subtlest manifestation
shines in Paramasiva where the whole phenomenon exists in the
form of absolutely pure and ever radiant consciousness, just
as all subtle and gross matter exists in the cosmic energy in

“ the form of energy alone. There is not even the faintest trace
of the form of matter in energy. In the same way there is not
even the slightest manifestation of objectivity in Paramasiva;*®
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and yet, the whole phenomenon existsin Him just as all matter
exists in energy.?! It emerges out of Him just as matter
emerges out of energy. Energy transforms itself into matter
but Paramasiva does not undergo any transformation. He
creates this universe out of Him through His independent
will and by means of His imagination just like a poet who
creates his poetic world®® or a yogin who creates things out
of his powerful will, without using any matter for the purpose.
This is the difference between the energy of the scientists and
the Lord Paramasiva of the Saiva philosophers. Paramasivais
not void. He is the unlimited and all-absorbing one complete
whole ‘I’ (erqfcfaa qftgot ergg ). That T is not the egotic
one which has body or mind or life force or the nihilistic
void as its ‘focus’. It is that ‘I’ which is the absolute and self-
dependent subject. That very ‘T’ by virtue of its natural stir
of spanda, appears by stages in the form of the phenomenal
universe consisting of multitudes of limited subjects and
limited objects. More over, in the form of some limited
subject it becomes extremely curious about its real nature
and realizes by stages its absolute subjective aspect.??

Those stages are the stages of pure unity, diverse unity and
complete diversity. There is unity up to the manifestation
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of Sivahood and Saktihood. This is the Sakti stage. The
stage of unity-cum-diversity is named as the stage of Vidya.
Subject and object appear separately at this stage, but a sort of
unity also appears in them; just as a body and its limbs appear
diversely as well as unitarily. Vidya is a slightly gross mani-
festation of the stir of pure consciousness. -Its still grosser
manifestation is Maya in which subject appears perfectly
different from object, one subject appears different from
another subject and one object like that from another object.
The Lord descends, as it were, from the stage of Sakti to
those of Vidya and Mayd, and then ascends, as it were, from
the stage of Maya to those of Vidya and Sakti. The Vedanta
of Sankara is the expression of the truth as manifested at a
lower step of the stage of Vidya, while the Saivism of Kashmir
is the depiction of it as revealed at the stage of Sakti.

The play of ascending and descending through those three
main stages and countless sub-stages is always going on in
countless forms within Paramasiva®*. The whole universe
consists of wonderfully different activities of the Lord
manifested in His divine play. The universe is a strange
and divine drama of the Lord and in this drama He Himself
becomes the characters, the actors, the stage and the audience
and everything else.?® The Lord is the divine poet and the
universe is his wonderful poetry.?® He is the divine painter
who has painted these strange paintings of the universe on

“ gy gefEma a fatgwiaa |
|1 ARG WA T 1| (S.St. xx-9)
* gyat a2t fEiiaE @ A v\
FEREATGEN @Rg we @q 1| (V.S 13)
* ¥ quumgAfgarg | (BhG. )

= 141




Himself as the wall, with himself as the radiant paints of
different hues and for the sake of His own self bliss.”

This imaginative and this playful character is the innate
hasic nature of Paramasiva, the absolute reality. This is His
absolute Godhead. Had not this nature existed in Him, He
alone would have existed, or even He would not have existed
at all, for who could have questioned or established His
existence.® But He always exists and exists as Paramaéiva,the
embodiment of all divine power, ever tranquil, ever blissful,
ever radiant, éver conscious, ever charged with the stir of
consciousness and ever enjoying His divine selfplay of descend-
ing and ascending through the above-mentioned stages and
sub-stages in countless forms and countless manners. While
doing all that, He never undergoes even the slightest change
in His absolute nature. This is the greatness of His supreme
self dependence and absolute completeness ('-'Iﬁ‘ﬁﬁﬂl’)- This
play of the Lord has always been going on and will go on,
because this is His nature.

(o) fgafasafesed guiafaa@iad |

fregaEEEs sArtEaraL I
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The divine activities of creation ete. do not basically
depend on any past actions of souls as believed by some
Vedantins and Vaisnavas. Paramasiva has no particular abode
or particular body like those of Narayana of the Vaisnavas.
The principle of self dependence of Saivas is absolutely
philosophical in outlook and not a bit mythological as that of
Vaisnavas. 'The Vaisnavas ultimately rest down in the
dreamland of Vaikuntha after having scored very high in the
skies of the fourth state (Turya). The Saivism of Kashmir,
which is an absolutely monistic philesophy, should not be
erroneously identified with Visistadoaita of Ramanuja. The
Vedanta of Sankara being a theory of Vivarta, is funda-
mentally different from Saivism which is the principle of
Svatantrya. The universe according to the principle of
Svatantrya is not false.® The Lord is true and such is His
play that manifests itself in the form of the universe. In

order to explain fully the nature of the Lord, the scriptures
saccept the absolute subjective aspect of the truth, which is

manifested in its Paramasivahood, as absolutely true (q‘(msf
@); and this phenomenal aspect of it is said to be dialectically

true (a:nag:{&aﬁ gy). Truthistruth. Existence is existence
The absolute truth is one type of existence and the dialectical
one is nothing but another sort of existence.® So the pheno-
menon is not a mirage and the universe consisting of highly

* farersaEmrEsIR T E: |
|l BN ERE A WA
(.P. I1-2-1)
¥ o 5 d3fafagsagigmgmg=aat
#afteaaEy , 9IS g necEd |
(I.P.V. II-2:4)
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wonderful and immensely diverse types of sfl‘i)jects and objects
is not a mere dream or jugglery. It is not the son of an
cunuch as taught in the theory of vivarta of the Vedanta of
Sankara® There is much more difference between these
two philosophies in the fields of their practice, cosmology,
ethics and acsthetics. But all those points cannot be dealt
with in one paper and so let me stop here for the present.

% gfy fgrzammEaar | ([bid)
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CHAPTER XVII
THE PHILOSOPHY THAT WE NEED

No nation can achieve its desired national aims without the
help of a suitable philosophy. A deep rooted philosophy can
urge and inspire a nation towards its national aims. The aim
of our Indian nation at present is to establish such a welfare
state in the country in which every individual Indian would
be able to get suitable chances for the desired progress in
physical, mental and spiritual aspects of life and also in econo-
mic, political, educational and other such fields, This is
our picture of Ramardjya. We have been suffering from
several types of miseries for the last several centuries and now
we require relief from all of them. That can be possible only

#if and when we may become able to thoroughly educate the
whole nation to proceed towards the goal of real Ramarajya.
Such an education can be successfully imparted only by a
good, efficient, honest and well disciplined administration,
That type of administration can be established in a democratic
set up by a charactered, selfless, patriotic and honest society
by the means of a favourable and suitable political system.
All this requires a strong urge in the minds of the masses
towards the achievement of these aims, That urge could be
created in them by a deep rooted and suitable philosophy.

India has been an ancient home of different schools of
philosophy of very high merit; but even then it has, many a
time, been over-run by other nations and has been forced to
remain in slavery for several centuries. 'That slavery has been
the main cause of our past and present miseries. It must
therefore be admitted that there must have been something
wrong either in the basic principles of our philosophy or in
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the methods of their application which might have kept our
mental eyes shut towards the seeds of our miseries and those
seeds, having been neglected for a long time, got opportunities
to sprout, to grow and to yield their undesired fruits.

The period of the Imperial Guptas is considered to have
been the best period of Indian history, the golden age of Indian
nation. But a peep into the classical literature of that period
would show that dishonesty, selfishness, high handedness
etc. were present in the administration of the governments
of highly efficient, powerful and noble emperors of that age.
This proves that we did not mind those defects and conse-
quently did not try to set up a clean, good, honest and
disciplined administrative system in the country. Perhaps
there was no urge among the educated elements
of our society towards creating a real welfare state
in the country even in that golden age. That proves beyond
doubt that something must have been wrong in our phile-
sophic approach towards life. It appears that our philoso-
phers devoted their head and heart only to those problems
of life which would occur after death and ignored the problems
occurring in the present life. Had it not been so, the highly
influential teachers and organizers like Sankaracharya would
have devoted some of their efforts towards establishing a sound
political system in the country, and that would have saved the
nation from the long spell of slavery and foreign invasions.
They could have created an urge among people and their
rulers to evolve a suitable political and administrative system.
Foreign invasions by Huns had started long before the appear-
ance of Sankaracharya. Had his philosophic vision been
completely right, he would have taken a lesson from the past
history and would have tried to unite the existent Indian
states into a powerful and effective confederation and that
would have saved India from perpetual misery, on the one
hand, and would have made the teaching and propagating of
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the Vedanta more successful, on the other hand. But their
philosophic outlook did not permit them to see as to what had
happened in the past, what was hapenning in the present and
what would happen in the near future. They never thought
about the evils in the social, political and administrative set
up of the®society.

Lord Krishna has been accepted by all Hindu thinkers as
one of the greatest philosophers and teachers of Hinduism.,
All Hindu philosophers had great reverence for the Bhaga-
vadgita and most of them tried to bring their teachings in
line with the precepts of the Giti. But very few of our
thinkers, teachers and writers took any lesson from the practi-
cal life-history of Lord Krishna; nor did they think over the
teachings of the Gitd in the context of many other episodes
of the Epic related to the Lord. He, though a jivanmukta
and a saint having the highest type of self-realization, kept
himself ever busy in setting right the political conditions in
the sub-continent. Very few of our later heroes and leaders
acted upon the exact teachings of Lord Krishna. The great
Chanakya was one of such exceptions. Next to him came
Swami Rimadasa and his worthy disciple Siviji. They were
followed by Guru Gobind Singh and Banda Bairagi. In the
present age we had one great leader of that type in the form
of Bala Gangadhar Tilak. A completely efficient leader
should take all aspects of life into consideration. Religion,
philosophy, politics, sociology, economics etc. are all parts
and parcels of one’s life. They should not be considered
separately from one another, but should be thought-over
jointly. Besides, a teacher in any aspect of life should see as
to what is practicable and what is not practicable in a certain
socio-political set up. 'Then he should think of the past and
the future along with the present. That type of outlook of
a teacher can make his teachings successful and such teachings
can yield good results to an individul and also to a nation.
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He should not ignore the worldly aims of an individual and
his state for the sake of the spiritual aims of the individual.
One can pursue the spiritual aims of life only after having
solved his worldly problems. This has been the ancient
principle of Hindu philosophy as taught by Manu:

et fest FgmgEnaT a1 gl
erfee RfTEEafEsT 8T |
(wgefi—e—29)

The upanisads also say like that:

e afcEme JEET T TRET
TR SN | (F1.39. )

The other precept of the upanisads which follows this
precept is meant for exceptional cases only and that exceptional
precept runs like this:

et AmEARd HAN EIE I |
(=184, %)

The I¢avasya upanisad makes the problem sufficiently clear
by saying—Those who pursue Avidyd, the knowledge
dealing with the relative aims of life, enter into a blind dark-
ness; but those who pursue only Vidya, the knowledge
dealing with the spiritual aims of life, enter into still blinder

darkness:
oy am: gfaaka ¥ efErmaEd |
ad @ 31 ¥ a4 3 frarar @
&= 9)
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The pursuit of both Vidya and Awvidyd has been prescribed
by that upanisad, “‘anyadihur vidyaya anyadahuravidyaya, iti
susruma dhirinam ye nastad vicacaksire vidyam cavidyam ca
yastad vedobhayam sa ha, avidyaya mrtyum tirtva vidyayamr-
tamasnute.” (I.U. 10, 11);

et =ifaai = awigmd w e )
eifmrar e dient freramamad i
(agT—1q9)

That ancient Hindu philosophy which took a comprehensive
view of human life and which was practicable in that ancient
Social set up, served us well for millenniums of years and
India continued to be a prosperous country flourishing in
religion and philosophy.

Later appeared Mahavira and Buddha on the horizon of
India and they gave a turn to the philosophic thinking of the
nation. They turned it from faith to reasoning, on the one
hand, and from practice to theory, on the other hand. They
prescribed paths which, though logically sound and theoreti-
cally correct, were neither practicable nor psychologically
suitable for the common man. Great emperors like Asoka
and Kaniska patronized the teachings of the followers of
Buddha and propagated them among the masses, though these
must originally have been meant for monks only. Those
religio-philosophic movements turned the whole thinking of
the Indian nation from a practical path of all round progress
towards an idealistic path of mere theories regarding spiritual
progress.

The Buddhist period was later followed by the period of
the revival of the Brahmanic Hinduism. Hindu thinkers of
that period tried to outwit the Buddhist logicians, but, while
doing so, they copied their methods and techniques and
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evolved different schools of philosophy based on Brahmanic
idealism which also consisted of impracticable theories.
Neither the Buddhist logicians nor the Hindu revivalists paid
any heed to the practical teachings of Lord Krishna contained
in his precepts like:

(%) 7 ghaWd Sadga A FHArFA |
RvAq adwAror FgE gFa: FEEE
(WEENar-2-18)

(@) Wi Agwy, Fhag Jak fagd |
Faamify fagrat stai gfa a=3a o
(@R 9-3)

Therefore the higher ideals of spiritualism, meant for a very
few aspirants of high merit, were propagated among those
common people who could not even dream to bring them into
practice. Towards the close of that period of the revival of
Brahmanic Hinduism appeared the great Hindu teacher
Sankaracharya who gave a finishing touch to that process of
revival. The impracticable teachings of such theorists
made our nation a nation of theoretical thinkers, far removed
from practice, and we began to philosophize everything, even
the subjects like poetry, drama and grammar. That philo-
sophic thinking gave us some mental satisfaction which helped
us in forgetting the worldly miseries and remaining content
even in misery. It has had one advantage to us and that
advantage is this that we did not perish like the Iranians in the
next period of our history. But it made our nation utterly
inactive, sluggish and devoid of ambition for national progress.
Some other nations in the world are walking on the Moon,
but we are still in want of food.

150




At this time the masses in our nation, or, for that matter,
in any nation, are generally fit for some easy religio-philo-
sophic ritual rather than for the knowledge of any abstruse
principles of any subtle philosophy. Therefore we are in the
need of a philosophy which lays sufficient emphasis on the
side of its practical aspect. But at the same time it is to be
remembered that the present age is an age of intellectual
advancement and our educated young men, who are liable to
come under the influence of the logical reasonings of Marxism,
would not be impressed by a philosophy which may be poor
in logical reasoning and which may not consequently be
able to satisfy and convince the curious intellect of educated
young men and young women. Therefore the philosophy
which is needed by us at present should also be highly logical
in its method and technique but should not at the same time
be psychologically unsound.
Out of the six Vedic philosophies, the Mimamsa philosophy
«» has already become impracticable since long. The Nydya- }
Vaisesika teaches only to discuss empty topics by means
of dry logic. The Samkhya, as we have it today, is
not so popular because of its atheistic views. The
Yoga philosophy is indeed a practical one, on the one
hand, and is, on the other hand, esteemed to be a great philo-
sophy. Butit prescribes practices like Yama, Nivama, Pratya-
hara etc., which are not practicable by the modern man in the )
circumstances of the present age. The other demerit with :
these Vedic schools of philosophy is this that their logical 4
inaccuracy has been well proved and thoroughly propagated

PSP ——

by the teachers of the Advaita Vedanta and consequently, *
people have lost faith in the first four of them. They do not i
consider the fifth one as practicable by the common man. i‘:
The Vaisnavite schools of philosophy are predominently ]

ritualistic in character and would, on that account, be liked
by the common man. But their method is less philosophic
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and more mythological and so is their outlook. Therefore
those schools of thought do not attract intellectuals. The
different schools of Buddhism and Jainism are highly idealistic
and far less realistic in outlook. Those schools do not

appeal the vast majority of our nation because of their being
atheistic in faith.

The Advaita Vedanta is basically meant for monks of high
merit. It is not at all fit for the common man who is not at
all eligible for it. Its propagation among the masses has done
us sufficient harm in the past. It teaches emphatically that
the phenomenon does not exist in reality, but appears to us
on account of our ignorance. This doctrine has made our
nation disinterested towards our national and social problems.
Why should we bother about a national problem when it is
false ? This doctrine of falseness did not however appeal us
in the matters that concerned our person because of our per-

sonal interest in those matters, and the constant thinking in
that line made the majority of us selfish and self-centred.
But now we cannot at all afford to shut our eyes towards the
problems created by the phenomena round us, nor can we
afford to pass our precious time in dry logical discussions on
any impracticable doctrines of Vedantic monism based on
Mayavada. The Vedanta as taught by Sankaracharya is
meant only for the iniciated male persons of the three upper
castes. Sidras, women, children and persons without the
sacred thread are not eligible for the study and the practice
of the Vedanta. It cannot therefore serve as the philosophy
of our nation in the present age.

Fortunately we have inherited one school of Agamic philo-
sophy which is, on the one hand, easily practicable, and, on
the other hand, is highly convincing. That school is the
school of Kashmir Saivism. It prescribes several paths for
different types of aspirants and a person can choose a path
of his choice. The Saiva Agamas stress on the necessity of
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mutually diverse paths of approach to the divine in the follow-
ing words of Lord Siva:

favEragsOl A FUAs |
sAHEE a41 g1 WasEr agiwE
AY% W9 T A 993 fagsaf |
qu% 2guIe@Ed A adq qEAad

(@FBF @US-R, T. 44)

The practical path of Kashmir Saivism is not a barbaric
one like those of the Kapalika and Kalamukha paths of Pasu-
pata Saivism. It is not as much ritualistic as that of the
Saiva Siddhanta, nor is it anti Vedic like that of the Vira Saiva
path. The Vedantic doctrines create confusion among less
educated ignorant people, but the path of Kashmir Saivism
does not at all disturb the traditional ritual performances.
This Sastra says in clear terms:

AR AAZEERT g |
AT A FH BT gaE I (93T T13)

The Saivas of Kashmir, unlike the Vedantins and the Vira
Saivas, have never denounced the ritualistic religion of the
Vedas. Abhinavagupta in his commentary on the Bhaga-
vadgita criticises those authors who have denounced the Vedie
religion:
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Kashmir Saivism does not prescribe any impracticable
discipline such as that of Yamas and Niyamas; nor does it
advise any practice in painful austere penance. It does not
teach to take up the courses of Sannyasins or Bairdgins or
those of Bhiksus or Arhats, A practitioner of Kashmir Saivism
has not to give up any of his means of comfort, nor has he to
leave his home and hearth. He has not to take shelter either
in a matha or in a forest, or in a cave or in any cremation
ground. He is allowed to live in ease in his home in the com-
pany of his near and dear. He can enjoy the tastes of worldly
sensual objects of enjoyment. He has neither to fast nor to
keep awake for the whole night. He has not to observe any
special discipline regarding his food. He can live his routine
life and practise some practice of the Saivayoga side by side.
When that practice ripens, he experiences the supreme taste of
his self-bliss. All the enjoyments of worldly objects become
tasteless when compared to that experience of that self-
bliss. That results in a spontaneous indifference towards all
the sensual enjoyments. Therefore a Saiva yogin has neither
to suppress his mind nor has he to control his senses. His
emotions and instincts get sublimated with the help of the
Saiva yoga. There is every danger of adverse reactions if the
mind and senses are repressed. This doctrine of practical
Saivism agrees with the views of prominent psychologists of
today and has been expressed by Abhinavagupta in his Malini-
vijaya-vartika in the following lines:

(%) & T4 ga8T wad 4 fawead |
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Two mutually different paths are being followed by Saivas
in the South and those are the Samaya path and the Kaula
path. The former prescribes restrictions and discipline in
the matters of food etc., while the latter prescribes the use of
intoxicants etc. The Saivism of Kashmir, though a Tantric
system, does not essentially prescribe the use of intoxicants,
because the realization of one’s absolute Godhead can be
attained by the means of Saiva yoga even without the help of
intoxicants etc. But, according to the Saiva view of pan-
theism, every thing that appears is God; it is as much God
as God Himself. One has to feel this truth while doing all
sorts of worldly activities. Therefore, when everything is
God, what can be prohibited and how can anything be
prohibited ? Kashmir Saivism agrees with the Kaula view
that the limitless divine self-bliss can be experienced through
sensual enjoyments which cannot stand in its way for a power-
ful (Vira) yogin. Abhinavagupta maintains that an aspirant
can have access to the limitless divine bliss called Jagadananda
through an experience of sensual enjoyment:

(®) FmssrmmeTE WEE @ |
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But this path is not meant for an ordinary aspirant. Only a
person who has attained a spontaneous control of his mind
and senses is eligible for this practice.

The outlook of Kashmir Saivism is in this way very broad
and can satisfy people with mutually divere psychophysical
aptitudes. Its practical paths are not difficult to practise.
One may or may not attain perfection in his present life. It
does not matter. He is sure to attain perfection in some life
in the near future.

Any person belonging to any caste, creed, sex, profession
etc., can be initiated into the theory and the practice of
Kashmir Saivism, provided he has a desire to attain complete
liberation and possesses devotion for Siva, the absolute God:

a & g aga: A9 T /1 |
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Kashmir Saivism, like all other Agamic philosophies, recog-
nizes both ‘bhoga’, sensual enjoyments and ‘moksa’, final
liberation as the aims of life. Therefore it can inspire us for
both the worldly and the spiritual aims of life. The main
principle of this philosophy is the principle of independence
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(Svatantrya-Siddhanta). One has to attain complete and
absolute independence as the final aim of life. The relative
independerice also isan aim of life because it helps in attaining
the absolute independence. This principle of Kashmiy
Saivism can inspire every individual in a nation to try to make
his nation and his self completely free from all types of depend-
ence because dependence is the source of all misery. This
philosophy which takes the phenomenon as a reality, which
never teaches to shut eyes towards worldly problems and
which teaches to pursue worldy aims of life (bhoga) and
complete liberation (moksa) side by side, which is open to
every one, which does not prescribe any austere discipline,
which advises to sublimate one’s emotions, which does not
teach to suppress one’s mind and instincts, which does not
prescribe a painful life of an ascetic and which is practicable
for each person in accordance with his psychophysical aptitude,
could serve our nation in the achievements of its national aims,
provided efforts could be taken up to present its teachings to
the masses through a modern method and against the back-
ground of the present day conditions. That means a great
task which can be accomplished by a team of research scholarg
under some project consisting of lomg term and short term
schemes. 'This is what we need at present.




CHAPTER XVIII
SAIVA-REALISM

The Saiva thinkers of Kashmir believe that the self has an
absolute existence. Each and every living being is always
conscious of his existence. His existence is always being
felt by him. No living being requires the help of any element
in feeling his existence.!. He has not to depend even on his
senses, mind and intellect for that purpose, because when all
these aids of knowledge vanish in a state of dreamless sleep,
the self feels itself as a witness to that state. Had it not ex-
isted there as a witness, how could it afterwards recollect
the void experienced therein? Thus the self is always self-
existent, self-evident and self-conscious. The Turya or the
fourth state of consciousness can faintly be experienced by
all of us in the highest pitch of an emotion and other such
psychological conditions®. That state can vividly be experi-
enced by yogins in Samadhi. The experience of that Turyd
state makes a yogin feel that he exists everywhere and in every-
thing and that everything exists in him. Moreover, it helps
him to realise that he is pure prakasa or evidentness and that
prakasa is pure vimarsa or consciousness, and that he trans-
cends the whole phenomenal universe.
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The Saiva philosophers, relying on the experience of the
Turya state, affirm that consciousness is in itself a sort of
stir. It is neither a physical stir, nor a mental one, but a
spiritual stir. Every living being feels such a sort of urge
in him® which appears in the form of a will to know and to do
and every living being is always active in knowing and doing,
Knowing itself is an action and doing does not exist without
knowing. Neither of these can exist without willing and
willing is a sort of outward movement-like activity of that
subtle urge or stir of a living being’4, That stir appears like
a vibration known as spanda. It is neither like a physical
vibration of sound or light, nor like a mental vibration of
desire, passion, disgust etc. It is a movement-like activity of
consciousness which is simultaneously vibrating outwardly
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and inwardly by its nature.® The inward and the outward
movements of spanda are the subjective consciousness and the
objective consciousness respectively. It is by virtue of that
double edged nature of spanda that the self is experienced in
both its transcendental and universal aspects in the Turya
state. Paramasiva, the real self, shines through its own lustre®
in the state known as Twuryatita which transcends even the
Turya. 'There it shines as ‘I' which transcends the concep-
tions of trancendentality and universality. It is ‘I’ and ‘I’
alone. Itis that lustre which is known as prakasa or evident-
ness and vimarsa” or consciousness and is called pure samuvit
in the Saiva Sastra. 'That ‘I’ is not the egoistic ‘I'8. The
egoistic ‘I’ takes either the gross physical body or the fine
mental body or the subtle life-breath or the still subtler void
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of the dreamless sleep as its basis. But this ‘T, consisting of
samoit and samvit alone, is absolutely pure, and is the real
self of every living being. Since its nature is a subtle stir of
spanda, it makes its inward noumenal and outward pheno-
menal aspects shine by the means of the two movements of
spanda. 1t is known as Siva and as Sakti on account of its
transcendental and universal aspects respectively. The whole
phenomenon exists in Paramasiva in the form of pure samwit,
just as a plant exists in a seed in the form of theseed.” There
is not even the faintest trace of a plant in a seed, but the
plant exists there. How coulda plant sprout out of aseed if it
had not already existed there? In the same manner the
transcendentality and the universality exist in a subtler form
in Paramasiva and, therefore, these two aspects of him appear
at the stage of Siva and Sakti® Siva and Sakti are one.
These two names are given to pure samvit because of the
conception of its two aspects. The stage of complete unity
“is the stage of Sakti. The phenomenal universe which exists
at that stage in 2 subtler and seed-like form, becomes faintly
evident at the stage of Vidya which is the stage of unity-cum-=
diversity. Itis like the sprouting condition of a seed. Both
the seed and the sprout appear there, but both appear as one
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nseparable whole. The stage of Vidya, like that of Sakti, is
always charged with the stir of spanda and by virtue of that
stir it attains the form of clear imagination. Vidya in itself
is a sort of subjective imagination. The subject imagines
itself as having the whole phenomenon as its body at the stage
of Vidya. The stage of clear imagination is known as the stage
of Maya, the stage of objective imagination. The phenomenon
is imagined as something separate from the subject at the
stage of Maya. Vidya is a sort of liquidizing of Sakti and
Maya is a sort of solidification of Vidya* Will or Jecha or
Saktiis the subtlest form of the Lord and in that form He starts
to manifest His Godhead. The whole phenomenon is nothing
but a sort of materialization of the will of the Lord.

It is clear therefore that the whole phenomenon exists.
For worldly souls at the stage of Maya it exists objectively.
For those at the stage of Vidya it exists as their own body.
For those at the stage of ‘Sakti’ it exists as their self and self
alone. Thus it exists at all these three stages and therefore is
something real. The absolute subjectiveness is its finest and
purest form and the gross objectiveness is the impurest one.
The intermediate stage of Vidya is pure when compared to
Maya, but is impure when compared to Sakti. Paramasiva
descends from the stage of Sakti to those of Vidya and Maya
and then he ascends from the stage of Mayd to the upper two
stages.. He is always ascending and descending in countless
forms. That ascending and descending is not any physical
activity, but a mere playful manifestation of his will. He
imagines himself to be a limited soul of the Maya stage and
appears like that. Again he recognises the pure samuit as

n C.f Matrkicakraviveka of Sri Svatantrananda-
natha,
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his real nature and shines again as Paramasiva® All this
is a manifestation and that manifestation is based on imagina-
tive will of the Lord. Thus everything is the Lord and the
Lord is everything. What is real and what can be said to be
v unreal? The self is indeed real as it always exists, Tts reality
is the absolute one. The phenomenon also is real’® because
it also exists in it. Its phenomenal existence is the imaginary
one. Existence is existence!®, let it be Parmarthika Satia
(absolute existence) or Samertisattd (imaginary existence).
In fact the whole phenomenon has twofold existence. It
always exists in Paramasiva in the form of pure samwit and
that is its subjective existence® It exists in the form of
phenomenal universe and that is its objective existence.
Appearance of these two types of existence is the real Godhead
of Paramasiva. Had He not the capacity to make this two-
fold existence appear, then he alone would have existed or
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even He may not have existed at all. But He exists'® and
exists as the absolute God. His Godhead makes the reality
appear in two aspects of subjectivity and objectivity. The
absolute subjective aspect of the reality is the basic one, but
its objective aspect also is real because it also exists within that
absolute subjective aspect’”. The change oyer between these
two aspects of the reality is the essence of that reality. That
change over is always going on gradually in countless forms
and the countless variety of that gradual change over is the
whole phenomenon. All this is the manifestation of the
powers of the pure samvit. That samvit and the powers of
that samoit are real and both are in fact one and therefore
all this is real. Reality and non-reality are merely two terms
coined by worldly soult in order to manage routine transactions
of worldly life. Conceptions like the son of a eunuch, the horns
of a hare and the milk of a tortoise are considered to be
substantially non-existent, as these are mere conceptions. But
this universe of numerous worlds and countless subjects and
objects is not a mere conception. It enjoys the samurtisatta or
imaginery existence which is one of the two kinds of existence.
All imagination is real and existent for the time being. Had it
not been so, how could a mere imagination of an enemy arouse
wrath in the mind of a hero? The difference between such an
imagination and the appearance of this phenomenon is only
this that the imagination of a hero is the imagination of the self
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who has descended to the stage of Maya and the appearance
of the phenomenon is the imagination of the celf while at the
stage of Sakti. Maya is nothing but a sort of solidification
of Sakti. Sakti is real and therefore Maya also is real and
so is the phenomenon which appears in Maya. Its reality
is imaginary and not absolute. It is to be taken as real and
existent. Then and then alone can any worldly transaction
or any activity connected with the study of scriptures, practice
of yoga and performance of devotion etc., pursued. This is
in short the view of Saiva philosophers of Kashmir.

This realism of the Saivas is quite different from the
Satkaryavada of the Simkhyas, which is based on the theory
of modification of the prakrti, the cosmic material energy.
Cosmic energy, being lifeless, can never undergo by itself
such a meaningful modification which brings into existence
this complex universe, the evolution of which must have some
definite aim. Thus'® it presupposes the existence of some
intelligent agent, who, keeping that aim in view, airects the
material energy towards the evolution of this universe. The
atomistic theory of realism of the Nyaya Vaisesikas also is
different from this doctrine of the realism of the Saivas. The
- self, being always imaginative, creates a world of its own even

at this stage of Maya while it is dreaming!®. It does not
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require any atoms for that purpose. A highly developed yogin
can create a substance by mere materialization of his will,
without using any material for the purpose. Why then
imagine the Lord as using atoms etc., for the purpose of the
creation of the universe? The evidence of the experiences
of Turya and Turyatita states also falsifies the theory of the
atomistic realism of the Nyaya Vaiesikas.

The realism of the Hinayana schools of Buddhism has been
considerably criticised by the Mahdyana schools of that faith.
The Vedantic theory of non-existence of the phenomenon is
not quite convincing and still less convincing are the similar
theories of Mahayina schools of Buddhism.2* The Saiva
doctrine, as presented above, is well established by experience
in Turya and Turyatita states. The Vainava philosophers
also have preached the same view as that of the Saivas; but
they have not been able to establish it on sound arguments.
Instead, they have tried to impose far-fetched interpretations
of their own on the scriptures and have confused the principle
of independent will of the Lord with the theory of modification
of the Samkhya system. Besides, their approach is more
mythological than philosophic.
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CHAPTER XIX
PRAGMATIC PANTHEISM

The Buddhist philosophers of the Yogdcara school believe
that viffidna alone has a real existence. They call the momen-
tary consciousness as vijfigna. Vijiiana is pure and is of a
unitary form by its nature. This is to say that it is pure
consciousness free from all subjective and objectives appear-
ances,! But it is beset with beginningless impressions and
dispositions called vdsand, on account of which it appears
in the forms of subjective and objective appearances. The
Yogacdras do not admit the real existence of any soul as a
knower or any material entity as a known object® beyond
knowing (vijiiana) which is momentary by its nature and which

*flows in constant successions like streams of momentary water.
They further admit the relative existence of the above
said wvasanas which, hang been residing in the streams of
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momentary ideas (viffianas), have been disturbing them and
making them appear as subjects and objects in numerous
forms3. Vijfiana, which is pure and effulgent by its basic
nature, is made to appear as ‘I’, the alayavijiana, on the one
hand, and as all the transactions of knowing called pravrtti-
wijiana,’ on the other hand. Anything that appears to be
existent, appears so by virtue of its being apparent in the light
of ever effulgent wijfidna. Nothing exists beyond wvijiana
which alone appears in the forms of numerous subjects and
objects because of the beginningless vasanas®. Al ego as well
as all material phenomena are mere appearances of different
ideas. Just as Vasands appear in the forms of material objects
in dreams, so do these appear to every being in his waking
experiences. Therefore the waking existence is as false and
as unreal as the dreaming existence.® This principle of the
Yogacaras is the Indian idealism. The nihilists also are
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idealistic in view and so are the Vedantins of the school of
Sankara, because neither of these two schools admits any real
existence of the phenomenon.

Indian realists are the Sarvdstivadins among Buddhists,
who believe in the real existence of momentary matter and
momentary material objects. Jainism admits the existence
of two elements—jiva (soul), and ajiva (matter) and therefore
they also are realists. 'The most of the Vaisnava philosophers
also admit the real existence of the material universe apart
from that of Nardyana, the all powerful God. Nyaya-Vaisesi-
kas, Sankhya-yogas and Mimamsakas also are realists,
because they accept the real existence of objective elements
apart from that of the knowing souls and their activity of
knowing.

The Saivism of Kashmir is neither an extreme type of
realism nor is it an absolute idealism. It maintains that the
absolute God, consisting of a limitless -and all containing
pure consciousness is the only factual reality that exists.
The phenomenon also exists in God in the form of that pure
consciousness®, Therefore it is neither a dream nor a jugglery.
That pure consciousness is the real and the eternal form of the
phenomenon, while'its phenomenal form is a creation of God.
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*Therefore it is not an absolute reality. But even then itisa
reality, because it is the manifestation of the powers of God.
Those powers of God are not different from Him and therefore,
being God, are factually real. God alone appears as pure
consciousness in His noumenal aspect and it is He who appears
as the universe in His phenomenal aspect. The phenomenon
is in fact God, just as all golden ornaments are in fact gold.
It is as much God as God Himself.? Infact there is nowhere
any difference!®. Everything is God and God alone. The
appearance of difference also is God. A highly realized soul
sees everything as God™™.
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Now the question arises as to why should God appear as a
soul, a sinner, a sin, an inanimate, unpleasant, ugly and
defiled object? The Saivism of Kashmir maintains that God is
playful by His nature. Had He not been playful, He alone
would have existed and appeared and nothing beyond His
noumenal aspect would ever have appeared. He also may
not have shone or existed at all in such a case; because there
would have been no one who would or could have questioned
or established His self-evident eternal existence. But it is
His nature to manifest His powers to create, to preserve, to
absorb, the phenomenon and to conceal and to reveal His real
nature'. He is God while playing in these five activities
of Godhead and also while not playing in them. He is the
absolute God in His transcendental aspect as well as in His
universal aspect. An aspirant has to recognize and to realize
His Godhead in both its aspects3, That twofold realization
of one’s basic nature is the complete revelation of the Truth
in the pantheistic view of the Saivas of Kashmirl,
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God shines as all containing, limitless and pure conscious-
ness at the stage of complete transcendental unity. He
appears in the form of multitudes of limited subjects and
objects at the stage of Maya, the stage of complete diversity.
He appears as having the whole objective existence as His
body at the stage of Vidya, the stage of unity in diversity.
This three fold manifestation of His nature at these three stages
is due to His own playful will and is not at all different from
Him in the pantheistic view of Saiva philosophers. The
manifestation of His absolute transcendental aspect is the only
absolute and eternal reality, because it has no beginning and
no end. But the other two types of manifestation have a rise
from and a fall into that eternal aspect of the Lord. Therefore
those two types of manifestation enjoy a relative existence.
An aspirant has not to take those two types of existence as
anything unreal and false, because he has to depend on them®
and to realize them as the manifestations of his essential
nature, 'Taking those as unreal and false is not a pragmatic
view. It amounts to escapism. Besides, it is not a panthe-
istic view, because everything is the Lord Himself and is really
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existent in that view!®, How could God be non existent or
false or unreal?

The Advaita Vedantins believe that the absolute reality is
taken as God only when related to the phenomenon which does
not really exist at all but appears on account of ignorance, just
as things appear in a dream'. That belief is impracticable.
It cannot convince a curious aspirant. If all this is unreal,
why to bother about it, why to take trouble in ascertaining
the truth about it by means of §ravana, manana, mdidhydsana
and samddhi? But, in the pantheistic and pragmatic view of
the Saivism of Kashmir, it is not within the powers of a
person to bother or not to bother about the ascertaining of the
truth. Every person is guided by His divine will, A
person who is destined to realize the truth has to bother about
these things. He is bound to do so’®.

Many sastras preach that one should renounce all inferior
and superior sensual enjoyments and should try to get libera-
tion from them and from this transmigratory existence. But
this, according to Kashmir Saivism, is not a pragmatic
approach to life and its problems. Both bhukti, sensual

16 See above No. 14.
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enjoyment and mukti, liberation from bondage, are the aims
of life. It is bhukti for which God has manifested Himself as
2 limited soul®, God, descended to the stage of a soul,
satisfies his appetite for sensual enjoyments and, after having
done that, realizes His divine nature of absolute Godhead.
That completes His fivefold divine play. His appetite for
sensual enjoyments does not amount to any defilement on His
part, because all this is just a play, a lila, a show, a drama
and that is the essential nature of God®®. God, shorn of that
nature, would cease to be God and would come down to the
position of an unconscious vacuum like that of pure space??,
This, in short, is the pragmatic pantheism worked out in the
Saivism of Kashmir.
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CHAPTER XX
SAKTIPATA
(In the Light of the Trika System)

All the Vedic schools of Indian philosophy accept that the
basic ignorance of souls in bondage is without any beginning,
It has been there from eternity, but it can be ended by means
of correct knowledge. All the Schools of Buddhism, Jainism,
Vaisnavismand dualistic Saivism also agree with this principle.
Butthe monistic school of Kashmir Saivism accepts the eternal
existence of only one entity, the absolute God called Parama-
§iva. He alone, being the only eternal entity, can be really
without a beginning. It is a different matter that the exact
beginning of the basic ignorance of a soul in bondage cannot

“be successfully traced. But that does not mean that it has
not at all had any beginning. When each and every worldly
or heavenly or even super-heavenly being is itself a creation
and is not really eternal, how can the ignorance residing in it
be without a beginning? God, in the view of the Saiva philo-
sophers of Kashmir, is just like a limitless ocean of blissful
consciousness. Something like a surge of bliss is His will
through which He manifests His nature of absolute Godhead.
That manifestation of the nature of God appears in the form
of fivefold divine activity of creation, preservation, absorption,
obscuration and revelation. Everything exists in Him in the
form of pure and blissful consciousness; just as all milk pro-
ducts exist in milk in the form of pure milk, By His basic
nature, He wills to appear as the phenomenon and His unrestri-
ctible, independent and playful will, getting materialized in
no time, appears in the form of the universe in its phenomenal




aspect. He does not become the universe by undergoing any
transformation, but simply appears like that, just as a crystal
appears in different hues reflected in it. The universe existing
in Him in the form of pure and blissful consciousness, gets
reflected in Him in its phenomenal form through His own
playful will. Thus he appears Himself as limited subject and
object in countless forms. While appearing like that, He
conceals His divine nature and that becomes the beginning of
the basic ignorance of each individual being.

That ignorance grows and evolves in countless ways and
that accounts for the wonderful psychic diversity visible in
this world. ‘This origin and growth of ignorance is the first
part of the divine play of God. While playing its second part,
He enlightens individual beings and reveals to them their real
nature of Godhead: Such souls, having been enlightened
by Him, realize themselves to be no one else than the absolute
God. Such realized beings see their own self as everything
and take the whole universe with its wonderful diversity as
their own creation, created by them through their own will.
The whole universe becomes, as it were, a show, a play, a
drama, a reflection to a realized soul.

Such a revelation cannot come to a being by means of efforts
which are absolutely limited in character. An effort of
a person can be devoted to an aim which is already known to
him. Godhead, which is not exactly known to any individual,
can never become the target of any body’s effort. So, just
as ignorance is inspired by God, so is revelation inspired by
Him according to the Saivism of Kashmir. That inspiration
of divine knowledge by Him is known as His Anugraha or His
Saktipata. That being alone becomes interested in the path
of correct knowledge on whom the Lord has exercised His
Saktipata.

The Saiva philosophers of the South also accept this princi-
ple of Saktipata. All the schools of Vaispavism advocate a
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belief in the divine grace of the Lord which liberates a devotee
from all bondage. The Vifuddhadvaita of Vallabha agrees
toa great extent with this principle of Saivism. The Vedantins
also accept it, though they lay greater emphasis on the effort
of an individual in studying, understanding and realizing the
essence of the Upanisads. This Saktipata, according to some
philosophers, depends on individual efforts (which result in
good actions), consumption of attachment, purity of mind,
eradication of worldly Vasands, perfection of mental impress-
ions, eradication of false knowledge, renunciation of all actions,
giving up of all desires, and unruffledness of mind. Others
Say that God becomes gracious on a being who practises devo-
tion, and worship. A few think that the graciousness of God
depends on chance. That chance appears sometimes in the
form of Karma-samya, that is, co-existence of two good and
bad actions both of which are exactly equal in power and
therefore restrict each other from resulting in any fruits,
“Sometimes it results in a contact with a realized soul who
reveals the exact reality to an aspirant,
Abhinavagupta, the greatest interpreter of the principles of
.monistic Saiva philosophy of Kashmir, rejects all these theories
in his Malinivijaya-Vartika in the following words:
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He says that devotion itself depends on Saktipata:—

T3 & geRe wikwseTEa Fo0 |

o At qui fafg agammEaEEaEt
(1-697)

So Saktipata does not basically depend on any cause other
than the gracious and playful will of the Lord as expressed by
Abhinavagupta in the following words:
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Passages from Upanisads also are in agreement with this
principle of independent Saktipata. The Katha Upanisad
says:
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There is, however, no doubt that devotion has been much
praised by great philosophers like Utpaladeva. He accepts
the interdependence of devotion and Saktipata in his Sivasto-
travali in the following words:

& W N wis: N G@ T 99 a7 |
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(S.St. XVI-21)

In fact he means that the original inspiration of devotion
for the Lord, in the mind of a being, depends on His grace
alone. Then more and more right practice of devotion on the
part of a devotee, prompts the Lord to exercise more and more
powerful Saktipata. That, in turn, increases the devotion of
a devotee and, through this type of interdependence of the two,
both these attain complete perfection. He has clearly said
%o at another place in the same work:
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According to him, it is the completely perfect devotion
which is known as the highest stage of right knowledge and
yoga as well as the real liberation:
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dradual development of such a devotion to a state of com-
plete perfection depends on the constant exercise of Saktipata
by the Lord.

Since the whole show of bondage and liberation is a mere
reflection brought about by the supreme will of God, and
since nothing in the whole universe is even a bit different from

Him who is, in fact, everything Himself, one cannot raise any
objection of partiality with respect to the exercise of Saktipata
by Him. He would have been taken as being partial to some
being if any being would have been different from Him.
So the Saiva philosophers do not have at all any apprehension
of objections like Vaisamya and do not, consequently, suppose
any cause of bondage and liberation of souls other than the
free will of the Lord, who is playfully manifesting this show
of bondage and liberation in accordance with His unrestrictible
will.

One may raise an objection as to why should God at all
have indulged in this play of bondage and liberation which
appears to be full of pain and misery. To this the Saiva
philosophers say that firstly, there cannot be any scope for
any kind of ‘why’ in a state of absolute independence, and,
secondly, it is the very nature of God to be constantly engaged
in fivefold activity of creation etc. God, shorn of this in-
dependence, would have ceased to be God in the view of Abhi-
navagupta:

SIS TEI0 FGU AFHTAT: |
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(gesme@rs: 111-100, 1)

One more objection against this principle of independent
Saktipata may be raised. When the interest and effort in the
path of self-realization depend only on the gracious will of
God, why should a being bother at all about it?  Why should

180




not he eat, drink and be merry and leave the whole task
regarding his liberation to God? To this Abhinavagupta
replies in his Vivarana on Paratrisika in the following manner,
It is never in the hands of a being either to do or not to do
something worthy to be done. A being is always bound to do
what he is destined to do. He is urged to do that by his own
nature bestowed on him by the Lord. The exact words of
Abhinavagputa are:
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The final argument put forth by Lord Krsna to enlighten
his dear devotee Arjuna is in complete agreement with this
view of Abhinavagupta. The Lord says to Arjuna in clear
terms:

SWIASA Fiead faag: @& HHOT |
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(Bh.G. XVIII-60)

So an aspirant, having already become an object of the
Saktipata of the Lord, has to proceed on the path of self-
realization and consequent self-liberation. He is destined
to attain that highest summit of realization where the gracious-
ness of the Lord and the devotion of his devotee attain com-
plete perfection as described by Utpaladeva in his Sivastotra-
vali quoted above,

181




Since the whole play of bondage and liberation of all the
beings in the universe is simply a play, a show, a drama, it is
always so wonderful. Had the Lord been exercising His grace
and wrath in accordance with one and the same course with
respect to each and every individual, the universe would have
been like some limitless industrial unit, producing sets of
different types of worldly beings, mostly similar in nature
and character, just like lifeless goods. But, since the universe
is a divine drama of the Lord, each and every character has its
own individuality which is free from any sort of repetition
that might mar its aesthetic beauty. This wonderful diversity
of characters of this divine drama has been worked out by the
Lord through countless diverse types of his activities of obscur-
ation (—Nigraha) and revelation (—Anugraha). The activity
of revelation is brought about by Him through His Saktipata,
which is exercised by Him in numerous ways. That is how
the wonderfulness of this infinite drama is maintained.

Abinavagupta, in the 13th Chapter of his Tantraloka, has

broadly analysed the nature of Saktipata of the Lord in three
types—(1) Tivra, (2) Madhya and (3) Manda, that is (1) swift,
2) moderate and (3) slow. Each of these has been further
analysed into three sub-types of swift, moderate and slow
and in this way the number of :he types of Saktipﬁta rises to
nine. The nature of these nine types, as discussed by Abhi-
navagupta in his Tantraloka and Tantrasara, is being given
below, one by one:

(1) Tivra-Tivra: An aspirant under this type of Saktipata
attains a spontaneous knowledge of the exact nature
of the self without the help of a worldly preceptor.
‘Siva’ Himself becomes his preceptor through His
graciousness. He inspires a spontancous self know-
ledge in him. Such an aspirant becomes liberated
while yet residing in a body. He can liberate
any number of beings through his own grace and
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in accordance with his own free will. He can
exercise other divine activities of creation etc. He
may shed off his physical body at his free will or
may continue to stay in it, but does not at all have
any sort of body-consciousness. He takes the pure,
limitless and blissful consciousness as his self and
sees everything else as mere reflection appearing in
that consciousness. He is always conscious of his
limitless Godhead without any doubt or suspicion
about it. The element of correct realization of the
exact nature of the self is always predominant in him.
He is a perfect Siddha of the highest category in the
physical existence.

(2) Madhya-Tivra: This type of Saktipata also results
in a spontaneous realization of the exact nature of
the self; but an aspirant under its influence does not
have a definite belief in the complete correctness of
his spontaneous knowledge. Some doubt about
its correctness remains in him and he approaches
a preceptor for verification. The preceptor does
not prescribe any practice in Yoga for such a disciple,
but holds simple verbal discourses with him and
removes all doubts about the correctness of his
knowledge by simply verifying it. The self-con-
sciousness of such an aspirant sheds off all limitations
of time, space and individuality. In him the element
of devotion becomes the most predominant one and
the element of knowledge goes to a secondary
position. Five signs of the effect of this type of
Saktipata appear in an aspirant (f) He develops an
unswerving devotion for Lord ‘Siva’. (i) His
Mantras attain perfection and fruitfulness, (i) He
attains control over all the 36 tattvas. (iv) All his
activities reach completion and fruitfulness. (v)
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He becomes, on the one hand, a—master of a beautiful
and charming art of poetry and, on the other, attains

the knowledge of the essence of the principles of all
scientific study.

(3) Manda-Tivra: Thistype of Saktz'pdm leads an aspirant

towards a preceptor whose knowledge of the self is
perfect and complete. Such a preceptor cleanses
the mind of his disciple of all impurity by means of
(a) a simple graceful glance, or (b) an exchange of
just a few sentences or (c) a mere touch of his body
or (d) only a mental thought about him. The guru
thus liberates him from all bondage without any
formal initiation in any practice of Yoga. Such an
aspirant does not have a spontaneous knowledge of
the reality, but gets it through the grace of his pre-
ceptor. He attains both Bhukti (enjoyment) and
Mukti(liberation) through the grace of his preceptor.
He enjoys the divine activities of creation, etc., and
does not get involved in any false knowledge regard-
ing his self, his enjoyment and the phenomenal
existence. The aspirants of the first two types are
never interested in any sort of Bhukti.

An aspirant of this third type attains final liberation in one
of the following ways:

(a) He realizes himself to be the absolute God, actually

feels his Godhead while yet residing in a physical
body, takes this body just as a machine being driven
by him and uses it as an instrument to taste the
divine ccstasy of complete self realization. He is
liberated while yet residing in a physical form,

(b) He enjoys the practice of divine powers of Godhead

for some time and afterwards, leaving his physical
body, gets merged into the complete ‘Sivahood’,
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(¢) Heis made to shed off his physical body himself through
his own will at the close of his mortal life and, as
soon as he does so, he realizes his real nature of
absolute ‘Sivahood’ and after being completely
merged, attains the complete liberation.

(4) Tivra-Madhya: An aspirant under the influence of
this type of Saktipata approaches a preceptor of high
merit. By the performance of ‘Putrakadiksa’ the
guru adopts the disciple as a son and makes the reality
thoroughly known to him through his teachings.
Such an aspirant, though possessing the correct
knowledge of reality, does not practically attain the ‘
perfect taste of his divine nature while residing in 5
his physical body. He attains it only after leaving
this mortal abode.

(5) Madhya-Madhya: An aspirant under this type of
Saktipata has a longing for enjoyment of higher
Siddhis, even though he is desirous to have the

- realization of his ‘Sivahood’. He attains the desired -

enjoyment of Siddhis in this world and gets the
realization of his ‘Sivahood’ only after leaving this
mortal world.

(6) Manda-Madhya: This type of ‘Saktipdta’ leads a
person to a preceptor who sets him firmly on some
higher tattva. The disciple, after leaving his mortal
body, attains enjoyment attainable in that tattva
through another body suited to the existence in that
tattva and tastes the exact realization of ‘Sivahood’
after leaving that body. His liberation is a sort of '1
Krama-moksa—liberation by stages. |

(7) Tivra-Manda: An aspirant under the influence of
this ‘Saktipata’ transcends the physical existence b
and reaches some higher and purer type of existence 3
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in some superior Loka. After getting sufficient
satisfaction through fulfilment of his passionate
desires of divine powers in that Loka, he attains
complete realization of his ‘Sivahood’ step by step.
The liberation attained by such an aspirant is also
a Krama-moksa. Such an aspirant does not require
the help of any other preceptor belonging to that
superior Loka. His preceptor in this very world
leads him through that Loka to the attainment of
absolute ‘Sivahood’.

(8) Madhya-Manda: A person having become the ‘target’
of this type of Saktipdta, ascends to some superior
world which is higher and purer than this physical
world, After enjoying the enjoyments attainable
in that Loka, he is once again initiated in Siva-Yoga
by the presiding deity of that Loka and,through the
graciousness of that deity, he finally attains the
realization of his absolute ‘Sivahood’ by stages.

(9) Manda-Manda: 'This type of Saktipata results in the
attainment of some superior world. There the
aspirant tastes:

(a) Salokya: Residence in the abode of the Lord
of that Loka.

(b) Samipya: Physical and mental closeness to
that Lord, and

(¢) Sayujya: Partial unity with that Lord.

After tasting divine enjoyments in that world for a long
time, he is finally initiated once again in the Siva-
Yoga by the master of that world and thus he attains
complete realization of the absolute ‘Sivahood’ by -
stages after a long time.
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Each of these nine types of Saktipata has been accepted
to be of three kinds on account of its high, moderate
and slow speed and, in this way, the number of the
types of Saktipata rises to 27. Those also can be
further analysed into many types each.

Since every living being is ‘Siva’ appearing in a limited form,
all beings in the world have but limited powers to create, to
preserve to absorb ; to conceal and to reveal. All gods, super-
gods and masters of the higher worlds, as well as superior
beings in the plane of Suddha Vidya are powerful to exercise
Saktipata in accordance with their powers and the supreme
willof the Lord. Saktipata exercised by souls and gods or even
super-gods like Brahmd, and Visnu residing in the plane of
Mayd, can lead a person towards Bhukti and not essentially
towards real Mukti. Saktipata by a being residing above the
plane of Maya and by super-gods like Lord Isvara, results in
a gradual Mukti. Any one who is spiritually advanced can
exercise a Saktipta on any one who is less advanced or not at
all advanced in that field. Saktipdta is, in this way, exercised
by many types of souls, gods and super-gods in accordance
with the supreme will of the absolute God and that explains
the wonderful diversity in the spiritual and psychic set up of
the world. Though the absolute Lord is the basic controller
of each and every type of Saktipata exercised by any one in
the universe, yet that Saktipata alone leads definitely towards
real liberation which is exercised directly by Him and not
necessarily that which is exercised by any one else to whom
He has delegated some small bits of power to do so.
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CHAPTER XXI

SAIVISM OF KASHMIR—SPECIAL FEATURES

The monistic Saiva philosophy of Kashmir agrees in many !
principles and doctrines of theory and practice with the
Saivism of the South, on one hand, and the Vedantic monism, 1

on the other hand. But even then it has many special feat- ’
ures of its own and those are listed below:

(1) Ithas its sources in the sixty four monistic Saiva Agamas
not known much in the South. It states that the
twenty eight well known Saiva Agamas, classified
into two groups of ten and eighteen, are respectively
the dualistic and monodualistic scriptures.

(2) It is one of the latest schools of Indian philosophy and
embodies the efforts of philosophers who were, on ‘
one hand, sufficiently well read in all the schools of =
thought prevalent in the country in their age, and
were, on the other hand, highly advanced in direct
realisation of spiritual truths. Therefore this school
of thought has been able to improve upon the promi-
nent ancient theistic schools of philosophy and to
dispel all the removable logical and psychological
defects found in them.

(3) This school of philosophy adopted a realistic and utili-
tarian attitude.

(4) It relies on three fold authority of (@) divine scriptures,
(b) experienced preceptors and (c) one’s own intuitive
self-experiences to which the highest importance
has been given.?

iT.A. 1-18and M.V.V. 1-391,92: * LLP.V. 4-1-16.
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(5) An aspirant is allowed to adopt any system of practice
in accordance with his individual psychophysical
aptitudes®.

(6) There is no restriction of caste, creed, age, sex etc. so
far as eligibility for initiation in Saivism is concerneds,

(7) No painful and austere penance is prescribed for the
attainment of liberation. Simple, easy and sponta-
neous practices in Saiva Yoga, assisted by devotion,
have been advised for that purpose®.

(8) The highest type of devotion has been said to be identical
with the highest knowledge and the uppermost stage
in Yoga.®

(9) Too much of discipline regarding food, etc., has not been
considered to be absolutely essential?,

(10) Strict ethical principles of Brahmanism and Tantrism
have neither been taken as absolutely essential, nor
have been dismissed as fruitless.?

(11) The Vedas have been taken as the highest authority
so far as religious and social traditions are concerned?®,

(12) In case of social and religious matters of one’s household,
the traditional Vedic rites have been recommended
to be performed without fail'®. But a true aspirant
has been advised to perform them only formally,

{13) Some systems of practice have been recognised as
superior to the Vedic system, so far as the path to
final and complete liberation is concerned, and the
system named Trika has been assigned the highest
place among them!2,

* M.V.T. 18-78,89. *T.A.V. Vol.III, p. 234, and 1.P.V. 4-1-18,
5S.5t. 1-1and1-18. ® Ibid9-9. ? T.S.p.31. & M.V.T.18-74
to77. * GAS. p.23. - WTAV, Vol. IIT, p. 278. 1 [bid,
p. 278. 12 Ibid, Vol. I, p. 49.
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(14) The use of ‘Makaras’ has neither been essentially pre-
scribed, nor totally prohibited in the Trika system.
One may use them if these are helpful to him in
entering into some subtler aspects of the self and may
not use them if not needed by him. Sometimes a
‘Makira’ serves as a means to test one’s own self

and to see practically whether his mind is really firm
and not wavering.®

(15) A forcible repression of mind and its emotions has not
been considered to be desirable because of the pro-
bability of some adverse and harmful reactions'.

(16) Starvation of senses also has been disfavoured. It has
been stated that senses develop a spontaneous in-
difference towards their objects when those become
tasteless before the experience of self bliss. An
imposed starvation has been said to be liable to create
adverse reactions’,

(17) Parama$iva, the only metaphysical reality, is to be
realised in its two aspects’®. One of them is His
static aspect in which He is eternal, changeless,
limitless, pure and complete consciousness alone.'’
This is the aspect of Jfiana above relativity. The
other one is His dynamic aspect, which is the aspect
of Godhead, by virtue of which He manifests the
infinite variety of phenomena'®, This is the aspect
of Kriya above relativity, He is Siva in His static
aspect and Sakti in His dynamic aspect. Both these
aspects of Paramasiva are eqully real and eternal
and are, in fact, inseparable. The two-fold concep-
tion is there just to make disciples understand the
exact nature of that absolute and monistic reality.

1 Ibid, Vol. I11, p. 269. 1 M.V.V. 2-110. 1 Jbid 2-112
1 pr.Hr.p.18. %7 S.D.7-20,21. ' 5.D. 7-12to 14.
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(18) Beyond these two aspects is that eternal and absolute
existence itself which cannot be clearly expressed
by means of words and is therefore termed vaguely
as Anuttara—the ultimate existence beyond which
nothing exists!®. Itis the absolute samarasya (equili-
brium) of the absolute ffiana and Kriya.

(19) The fhidna aspect of Paramasiva is termed as Prakdsa
by virtue of which He is eternally self evident. His
Kriya aspect has been called as Vimarfa by which
He is supreme God®. The samarasya of Prakasa
and Vimarsa is termed as Samovit (consciousness).
Self-luminosity and the activity of self-awareness
are the two aspects of consciousness at all levels.
Knowing is itself an action and action is impossible
without knowing®.,

(20) Anuttara Paramasiva is eternal and changeless and
is always the infinite and complete consciousness.
He is always actively creating, preserving and dis-
solving countless universes. While doing so He is
hiding Himself and pushing His real nature into
oblivion in the forms of infinite number of souls.
It is He who is again recollecting, realising and
recognizing His forgotten nature with the help of
preceptors, scriptures and yogic practices. These
are the five activities of His Godhead and are termed
as Srsti, Sthiti, Samhara, Pidhana or Vilaya and
Anugraha which are always going on in respect of
countless worlds and souls?2,

(21) Consciousness vibrates to and fro by its basic nature.
The vibration of the infinite consciousness is termed

¥, T.A. 2-24 to 28. 20 [ P.V. 1-8-11. o S51D.1.28,
2 Pr. Hr. p. 22.
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as ‘spanda’®, It is a simultaneously inward and
outward movement-like activity of consciousness.
Its inward aspect is the Siva aspect—the comparati-
vely static and changeless aspect and its outward
aspect is the Sakti aspect—the aspect of active God-
head manifested in the fivefold divine activity of Siva.

(22) Paramasiva does not undergo any parinama or change

while creating or dissolving the universe. He
simply makes the phenomenon appear in Him just
in the manner of a reflection®®. He does not need
anything other than Himself to cast any reflections,
but gets His own divine powers reflected in His
own pure Prakasa®. Right appears as left and left
as right in a reflection. This is the pratipata
(5rdgar) of a pratibimba. Paramasiva is the absolute
and independent subject (Svatantrah Karta) beyond
the sphere of relativity and His divine powers are
not at all different from Him in any way®®. But the
reflections of His subjective powers appear objectively
when manifested in Him through His own divine,
playful and free will which is not based on relativity.
That will is the primary manifestation of His God-
head which is His essential nature.

(23) The whole phenomenon exists eternally in Paramasiva

in the form of pure consciousness and that is its
absolute subjective reality?’, paramartha satyata.
It appears as something different from the subject
in its phenomenal appearance and that is its relative
and objective reality, the vydvaharika saiyata. Thus
the phenomenon is a reality in both these aspects of
its existence and is nowhere fictitious®. Subjectivity

3 TA, 4-182to 84. # T.S.p.11. % Ibid,p.11,12. * 5.D.

3-2,3

" [P, 1-5-7. = [ .P.V. 2-3-14.
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and objectivity are just two attributes of it®. Only
the manifestation of objective reality has a rise and
a fall at the times of creation and dissolution. This
is the theistic and independent Satkaryavada (realism)
of Kashmir Saivism. The absolute unity of Parama-
siva is the only reality realized by siddhas— perfect
beings. But the relative existence of this phenome-
non, in which all of us are closely entangled, cannot
be dismissed as being something false like the son of
a barren woman. Being a relative existence it
cannot be an independent reality. Therefore its
basic source must be searched out in the absolutely
and eternally existent Paramasiva, because only a
really existent entity can be the source of any other
entity. Therefore everything has its basic source
in Paramasiva, There cannot be any scope for any
apprehension of svagatabheda in Him, because being
Anuttara He is beyond the scope of any comparison.

“{24) Everything is Paramasiva Himself. Even an inanimate
object is as much Paramasiva as Lord Siva Himself,
because diversity, being mere reflection of Siva’s
powers, does not exist in reality®. Siddhas (perfect
beings) see everything as God. This broad based
monistic outlook of Saivism has been termed as
‘Paradvaita’ or ‘Paramidvaya’ by Abhinavagupta®
It is this view which can precisely be termed as
Hindu pantheism. It is much different from the
Ajatavdada of the Advaita Vedanta prevalent in the
time of Abhinavagupta.

(25) To see and to feel actually that Parddvaita is liberation
and not to feel itis bondage®. Both these are simply

*® Ibid 2-2-3. % 5.D. 5-105 to 109. 3 Ibid 1123,
1 B PD.11 to 13.
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two aspects of the absolute ‘Godhead of Paramasiva
and therefore are not at all different from Him®,

(26) The manifestation of self bliss (Atmananda) has been

analysed in Saivism into six typs or six comparatively
higher and superior degrees which can be experienced
through the practice of the Uccarayoga of Saivism.
Its respectively higher degrees have been termed as
(i) Nijananda, (it) Nirananda, (iii) Parananda, (iv)
Brahmananda, (v) Mahananda and (vi) Cidananda™-
These can be attained through the direct realisation
of the respectively superior aspects of life. Beyond
these six degrees of bliss is the absolute and infinite
bliss termed as ‘Jagadananda’ which gets manifested
through a direct experience of one's complete and
absolute Godhead at the highest maturity in the
Uccarayoga®. That experience of Jagadananda is
the main basis of the Paradvaita principle of
Kashmir Saivism. It has not been clearly expressed
in words by any of the authors of the Advaita Vedanta.

(27) Kashmir Saivism believes in the attainment of both

Bhukti (enjoyment) and Mukti (liberation) as the
aims of human life and prescribes the path of a
householder who goes on enjoying sensual objective
enjoyments and pursues the Siva yoga, side by side:
When the practice in yoga ripens, he experiences
self-bliss of some degree and that renders the sensual
enjoyments tasteless. A spontaneous indifference,
termed as Anadaravirakti, develops  towards
objective enjoyments, and the aspirant, becoming
more and more devoted to Saiva yoga, attains per-
fection in this very life or in some life in the near

future.

» Ibid 14. T.5.P.38. ® T.A. 5-50 to 52.

194




(28) An over all study of the main works of Sankaracharya,
especially of his Tantric works like Prapadicasara
and stotras like ‘Saundaryalahari’, which reveal his
heart and his real faith, could prove that he also meant
to teach the same principles. But most of the
disciples in his line have very often been missing /
the point, because they have been taking into con-
sideration his logical arguments alone. That ten- f
dency in them stops them at the stages of Nira- I
nanda and Ajafevada. But most probably the so
called djatavada itself may have originally been the
description of the ultimate reality, the inexpressible
Anuttara of Kashmir Saivism. The works of
Bhaskararaya may be consulted in this respect.

L -
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CHAPTER XXII
KASHMIR AND ITS PHILOSOPHY

The monistic Saiva philosophy originated and develop-
ed fully in the valley of Kashmir amid the beautiful
surroundings of the land. Kashmir, being a cool and calm
area, gave rise to a sweet and soothing philosophic thinking.

Thesuperb spectacles of the natural phenomena in the valley
seem to be pervaded by the spirit of ‘Divine Love’ ruling all
earthly objects. That is why the philosophers of Kashmir,
unlike those in many other parts of the world, discarded
all strict discipline and orthodox ethics and advocated instead
some interesting and pleasing practices in a special type of
Rajayoga assisted and aided by the sentiment of a deep and
intense love for the ultimate Reality. Life in the valley has
been so simple and easy that the philosophers worked out
a simple and easy path to attain the final goal of life.

Thus says Utpaldeva in Iévarapratayabhijfa:

o wERA AT g9 o ARG A

wENTEREsaE R aqn |
(IPr. IV-1-16)

The bountiful land of Kashmir, endowed with an easy
system of irrigation, has been yielding necessities of life
without much torture to human body and human mind and
the special philosophy of Kashmir also does not prescribe
any mental or physical torture through painful penance and
depressive practices of forcible control of mind, senses and
breathing, as advocated by the preceptors of many other
schools of Indian philosophy. On the other hand, it
recommends some easy paths of spontaneous meditation free
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from all sorts of repression and torture. These paths are of
gradual sublimation of emotions and instincts by means of
some special types of practices in Rajayoga.

The natural beauty of the valley has always been inspiring
poetry, and on account of that influence, most of the Saiva
philosophers of Kashmir turned out to be good poets as well.
The Saivism of Kashmir is very often much more effective
and impressive when expressed through poetry, rather than
when expressed through logic.

Kashmir Saivism, as it is, has been the result of deep
thinking and profound meditation practicable by aspirants
who were free from all physical and mental problems and
cares. The Kashmirian thinkers having been protected from
outward troubles by the high mountain walls and having
been able to store the necessities of life in their homes, stayed
constantly indoors for long winter months. Seated beside
a window they kept on gazing for hours either on the brilliant

Justure of fresh snow spread long up to the horizon, or on the
mild, slow and constant fall of the flower-like flakes of snow
for a whole day long. That special type of psychophysical
environment was the jmain source of the deepest philosophic
insight possessed by the philosophers of Kashmir.

The Saivas of Kashmir, unlike the Vedantins, Buddhists,
Jains, Pasupatas, etc. did not adopt or prescribe any path of
monks which necessitates some painfully disciplined ways of
life through constant wandering, daily begging, occasional
fasting, living half naked and renouncing all comforts of body
and mind. In fact the natural environment and climate of
Kashmir did not create or allow any urge towards such tortur-
ing ways of life. It could not at all permit nudity and constant
wandering for long winter months, Kashmir has always
been a land of ‘lotus eaters’ and because of that environmental
peculiarity, the thinking and feeling souls drank very deep
into the essence and flavour of the exquisite charm of the vale.
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That influenced deeply their spiritual vision. The intoxica-
tion caused by the ‘Lotus fruit’ has been a divine intoxication
leading the philosophers to the heart of the deepest and highest
secrets of truth. They were blissfully saved from the
mazes and confusions that encumber the vision of an aspi-
rant of ultimte spiritual reality.

The Saivas of the South, having been influenced by the
rough and rugged landscape of that country, developed into
sects of wandering mendicants like Kapalikas, Kalamukhas
and Bhairavas, while the Saivas of Kashmir lived the lives of
happy and contented house holders and pursued both worldly
(bhukti) and spiritual (mukti) aims of life side by side.

The valley of Kashmir keeps its great beauty hidden inside
its mountains, hills and forests. 'The philosophers of Kashmir
have also been keeping the nectar of their ripe spiritual attain-
ments hidden under the cover of the wordly activities of
house holders in the manner of a coconut fruit which keeps its
nectar-like sweet juice hidden under its unattractive outer
covering and protected inside its hard shells as prescribed
in the Saiva scriptures:

ora: Fet Afg: I B g FXw: |
ORAR@ A8a AifEews a1 |
(T.A4., Vol. IT1, p. 278)

e

e e ——n - -

B

i e e~ Wt

The Saivas of the South stopped at the midway in the plains
of partial or complete diversity, perhaps because of the
influence of the diverse types of the natural phenomena; but
the Saivas of Kashmir rose to the uppermost point of the
absolute monistic unity, perhaps because they were born and
used up in a land revealing the master creator at his best.
The spiritual vision they had and consequently the philosophy
they evolved is ripe to the core,
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The monistic Saivism in its theory and practice is the best
thing that Kashmir has contributed to the cultural attainments
of India and it is the best thing that the valley can offer even
now to the whole world of today which is badly in need of a
philosophy that can mutually reconcile the worldly and the
spiritual aims of human life and can lead humanity towards
the attainment of ‘bhukti’ and ‘mukti’ side by side. But who
is to take a successful initiative towards that achievement is
best known to Lord Siva Himself.
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CHAPTER XXIII

THE TRIKA SASTRA

Kashmir Saivism is very often called Trika philosophy.
There is no doubt in the fact that the Trika system of practical
Saivism has a close relation with that philosophy; but even
then the Trika is only a part and not the whole of it. Kashmir
Saivism has been dealt with in detail in its two aspects of
theory and practice. A principle of theory is to be practi-
cally experienced in life by means of worship and meditation
called updsana. Many systems of upasana have been re-
cognised in Saivism as the paths that lead to the highest
step in the realization of the real self and the Trika system
has been recognized as the best and the highest among them.
Verses from Saiva agamas quoted in Paratrisika-Vivarana
say about these systems as follows:

(%) 9Ud 9ad BEg |
(P.T.V. P 91)
(@) Fgr=od aal TiF a1 gef aq: Fe |
aal wa gt B gafad 9w
(Ibid., p. 92)
(n) aEmEthrEasy 3m: gt |
demral 4T3 Aty go fye sy &
(Ibid., p. 92)
An aspirant has been advised not to stick to any one
practice in upasana. He can choose any system of practice
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that leads him to God-realisation. Thus says Lord Siva in
Malinivijaya:
e X3t fradw frefery |

a<d Ja: ol #/ a9 a=r gafafy |
(M.V.T. 18-79)

Abhinavagupta also says in his Tantraloka—
9TEAAAR g AN fwe a3 |
wurd It @ e asdsTE S8
(T.A. IV-273)

Thus it is clear enough that Trika system is one of the-
many such systems of practice which result in God realization.
It is therefore one among many practical paths recognised
by Kashmir Saivism. The highest philosophical principles

» of Saiva monism can be realized through the practice of
other paths like Kaula, Mata, Véama etc., as well. Thus
Trika is a part of Kashmir Saivism and is not the whole
of it. Therefore it is not correct to identify the whole of
Kashmir Saivism with Trika $astra.

The works listed below belong to Trika section of Saivism
—(1) Malini-vijaya Tantra; (2) Malini-vijaya Vartika;
(3) Svacchanda Tantra; (4) Netra Tantra; (5) Vijiana-bhai-
rava; (6) Para-trisika; (7) Siva-sitra; (8) Spandakarika:
(9) Tantraloka; (10) Tantrasara; (11) Tantra-vatadhanika.
These are the important original works on Trika system
which are available at present. Many other works on it
are lost. Some of these works carry one or more commen-
taries as well.

The word Trika means a “Trinity’. The Trika system of
Saiva yoga consists of several trinities and therefore this
name is correctly given toit. The first trinity of the system is
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that of its basic scriptures. This system is based on (1)
Siddha Tantra, (2) Malini Tantra and (3) Namaka Tantra.
The system teaches a practice of yoga which is analysed into
three major categories named Sambhava, Sakta and Anava.
This is the second trinity of this system.

An aspirant has to start from a position where the whole
existence is to be taken as a trinity of God, soul and the
inbetween relation. God is Siva, the embodiment of all
auspiciousness. Soul and his phenomenon is called Nara.
God descends, as it were, to the position of soul and
phenomena and soul ascends, as it were, to the position
of God, according to the philosophy of the Trika system.
This descending and ascending is not any physical ac-
tivity. It is neither any transformation; because God does
not undergo any change in His essential nature and it is
on that account that He is an eternal and absolute reality.
He simply manifests a show of ascending and descending.
Manifesting an obscuration of His Godhead and pure
consciousness, He appears in the form of soul and the
objective universe. This appearance is manifested in the
manner of a reflection and the means of that manifestation
is the divine power of God. He has the power to obscure
His nature and is, on account of His basic nature, prone to-
wards the manifestation of that obscuration. Itis that play-
ful nature which is the Godhead and the essence of God.
Had He not been prone to manifest souls and their universe,
He would not have been accepted as God. Moreover, God
is prone to reveal His real nature, and by virtue of that kind
of his proneness, He reveals Himself to a worldly soul,
and that soul realizes himself to be none other than God.
That playful and divine activity of God, through which He
conceals and reveals His real nature, and which alone has
been accepted as His Godhead, is His Sakti. Sakti is the
path through which God descends, as it were, to the position
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of soul and world, and it is Sakti which is the path through
which a soul realizes himself and his world as God and
God alone. This trinity of (1) God, (2) His power and
(3) the universe consisted of souls and their objective pheno-
mena is termed as the trinity of Siva, Sakti and Nara., This
is the most important trinity, because the whole existence
consists of it. A person devoted to Trika Sdsira has to start
his Sa@dhana from this trinity. He has to see that he has
descended to the position of a worldly soul through the Sakti
of Siva and that he can reattain his Sivahood by the means of
realizing Sakti as his own nature. One may say and profess
that he is God, but he cannot have any firm belief in that
professing, because he may not possess the powers of God.
That professing would be only a sort of hypocricy. But
when, through the practice of Yoga taught in the Trika system,
he realizes actually that he possesses the divine powers of
omniscience, omnipotence, etc., his professed belief in his
Godhead becomes real and firm. Therefore a practical
realization of one’s divine powers is the only means of the
attainment of his Godhead. Sakti is, in this way, that path
through which a soul ascends, as it were, to his divine nature
of absolute Godhead. It is on this account that this trinity
of Nara, Sakti and Siva is very often praised by Saiva saints
and philosophers. Thus says Abhinavagupta in his Vivarana
on Paratrisika:
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Jayaratha, in his Tantraloka-Viveka, takes this trinity
of phenomenal existence as ‘aparam trikam’, the lower trika®
(T.A.V. Vol. 1, p. 20, 21)

An aspirant, taking his position in this phenomenal
Trika, has to realize the trinity of his divine powers to do,
to know and to will. When he feels actually that he can do
and know what he likes and that he can materialize his will>
he becomes sure about his natural Sivahood. This trinity
of powers to will, to know and to do, termed as Icchasakti,
jiianasakti and kriyasakti, is taken as ‘paraparam trikam’s
the intermediary Trika by Jayaratha® (T.A.V. Vol. 1, p. 16).
This trinity of powers is the path through which Siva des-
cends, as it were, to the position of Nara and through which
Nara ascends back, as it were, to the position of Siva. 'Thus
it is the Sakti element of the phenomenal trinity.

The ultimate reality that is to be attained through the
path of Gakti is Siva the absolute God. He is the source of
all creation and dissolution. His basic form is pure cons-
ciousness free from all relative subjectivity and objectivity.
That consciousness is pure and limitless consciousness alone.
It is not liable to any limitations of time, space and indivi-
duality. It is a limitless, eternal and absolute consciousness.
In fact it cannot be described correctly by means of any
words. The word ‘consciousness’ also does not express it
correctly and completely. It is used just to eliminate all

! gErmaeaAty Bk UEgHE—
—(qemfyE. ¢ 9-1°) etc.
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relative conceptions about that reality which is ultimately
realized through one’s pure intuition developed through the
practice of Yoga. God, the ultimate reality, appears like this
in His noumenal aspect. Everything, including even an
absolutely lifeless object like a lump of earth, or even a sinner
or a criminal, is God and God alone when viewed in His
phenomenal aspect; because everything emanates out of
Him through His own divine and playful activity of God-
head and He alone appears in the form of everything in the
manner of reflected manifestations. He is the sum-total of
all divine powers. His powers are not different from Him.
He is powerful enough to bear the reflections of His divine
powers in Him. Those reflections, when manifested in
Him, appear as the phenomenal universe consisted of
numerous worldly souls and their objective existence. There-
fore a perfect Sivayogin sees Siva, the absolute God, in every-
thing. God is to be realized in both these aspects in the
practice of Trika system of Yoga. His noumenal aspect ig
called Prakasa or Siva aspect and His phenomenal aspéct is
called Vimarsa or Sakti aspect in Saivism. The two aspects
of the absolute reality are not mutually different in any way.
It is just for the purpose of clear understanding that such
words have been coined and such conceptions have been
formed about it. Therefore the absolute reality has been
taken as an absolute synthesis called Samarasya of Prakasa
and Vimarsa. 'The trinity of these three aspects of the
-absolute reality is accepted as the ‘param trikam’, the superior
or the higher Trika, by Jayaratha in his commentary on
Tantraloka®. (T.A.V. Vol. 1, p. 7). An aspirant, taking his
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position on the phenomenal Trika consisting of Nara, Sakti
and Siva, has to attain the absolute Trika consisting of the
Samarasya of Prakasa and Vimaréa through the practical
realization of the intermediary Trika consisting of the powers
of Kriya, Jiana and Iccha. It is on this account that the
practice of this type of Saiva yoga has been given the name
of Trika Acara.

The Trika Yoga gives the highest importance to samdvesa,
rather than to meditation and Samadhi. Samavesa is a sort
of merging of the relative consciousness into the absolute
one.t That results in a quick and intuitive realization of
the absolute reality as one’s self. Samavesa is broadly
analysed as being of three types of Anava, Sakta and Sam-
bhava, being respectively the result of the three types of
yoga. 'This threefold yoga is another trinity of the Trika-
sastra.

Trika has been assigned the highest position by the authors
of Kashmir Saivism as already mentioned above. Nearest to
it in merit are Matacara and Kulacara. Kulacara is popular
among some Tantrika yogins in other parts of India as well.
The use of some tasteful and intoxicating objects of senses is
essentially prescribed in the Kulacara. It results in quick
realization of one’s Godhead. Philosophers like Samkara-
chirya followed another system of practice named Samaya-
cara. An aspirant has to use other substances like sweets
fruits, milk, etc., in place of meat, fish, wine, etc., in that
gcara. He has to use the former substances but has to
suppose them to be the latter; or he has to make use of the
latter substances through imagination alone, A strong

¢ SATEATETAE m|
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imagination of their use also becomes helpful in attaining a
quick realization of one’s Godhead. The practical use of
intoxicants is neither essentially prescribed nor totally pro-
hibited in the Trika system of practice. Here one can attain
a samavesa even without the actual or imaginary use of wine,
etc. But what is there that is not Siva? What object cannot
lead to the realization of Sivahood? Therefore what is
there that can be prohibited? Anything used in a proper
way, as taught in the Agama-§astras, can be helpful in the
realization of one’s Sivahood according to Trika yoga. But
the most essential element in that yoga is the practice in
Samavesa. Wine, etc., can only serve as aids to the attain-
ment of Samavefa. An aspirant may use them if these are
helpful to him, or he may leave them, if he does not require
or like them. This has been the policy of the practitioners
of Trikayoga. The Matdcara has a position in between the
Kaula and Trika Acaras.

Below these is the place of Vamdcara. It prescribed an
excessive use of intoxicants without any element of modesty
in its practice. While Kaulas use wine, etc. in closed door
compartments, called Kulacakras, Vamacarins take it publicly
and profusely. Daksinacara prohibits the use of such objects
and prescribes instead smearing of ashes from funeral pyres,
inhabiting in cremation grounds, using skull bones as utensils,
and so on. Vamdacara is sweeter and quicker in results than
Daksinacara which is more or less barbaric in nature. All
these dcaras are meant for saints and aspirants of high merit,
An ordinary person cannot be initiated in such paths. There-
fore these paths of practice are not fit for the common man.
He has to follow the path of Vedic ritual called Vedacara.
The T'rikacara has one special merit that it can be prac-
tised by common man also. He can go on practising, side by
side, some yogic practice of this yoga along with the practice
of the Vedic path. That practice of yoga results in a momen-
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tary spontaneous realization of the absolute self in course
of time. Regular practice of that realization increases its
duration. Its sweetness results in a spontaneous indiffer-
ence towards sensual enjoyments and an aspirant attains the
highest type of God-realization in course of time either in his
present life or in some future life. 'Thatin the Kramamoksa,
which also is a result of Trikayoga.

The triangular diagram on the title page of this work
suggests these and many other secrets of the Trika system of
Saivism.
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CHAPTER XXIV
SAIVA-YOGA

Saiva-yoga, as taught in the Trika system, is quite different
in nature and details from the yoga systems of Patanjali and
Gorakhanatha. It does not prescribe any practices involv-
ing any kind of austere penance or hatha, a repressive method.?
Any forcible concentration of mind on a particular object
of meditation is not involved in the yoga of Trika system,
nor does that yoga include any practices in forcible repression
of mind, senses, instincts and emotions.* The yoga systems
of Patanjali and Gorakhanatha are meant for monks living
in hermitages under very austere discipline. The Saiva yoga
is meant for both a monk as well as a householder. Renun-
#ciation of the world and its sensual objects, sweet to senses,
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(S.St. 1-18)
? @ UM g9 dadl 9 e |
AN FTEUEAEANTE, TEegEfE R 1
fé faRafkfa md g@sg=E w: |
garl feia maRalky ke o
IR TRUReE aga |EIE |
MR netzagaa: |
am fafrarred aEarafggad |
(M.V.V. 11-109-6112)
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is not very essential for the practitioner of Trikayoga. Both
bhukti, enjoyment and mukti, liberation have been accepted
by Sivayogins as the aims of life and the results of Sivayoga.
An aspirant can attend to both these aims side by side,
Sensual enjoyments lose their charm for a yogin when he
experiences the taste of self bliss through some higher yogic
practice and his interest in them falls off without any effort.®
A Sivayogin may enjoy worldly pleasures even after_he tastes
the bliss of his pure® self. These cannot at all pollute his mind
because he sees his divine self and its luxuriant sports in all
such worldly activities and is not driven away by them.®
Worldly life itself becomes liberation for him.® Yama,
Niyama and Pratyahara are not essential for a Sivayogin.
Practice in Samdadhiyoga also is not very much required by
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him. He has just to awaken himself by means of a super
awareness attainable through some easy and spontaneous
practices in Sivayoga and has to recognize his own self in
everything and to see everything in his own self and as his own
self.® Itison that account that Utpaladeva calls it an easy and
new path—“Sughata esa mirgo navah”

g928 At a7: | (I.P. 1V-i-16)

The most essential and the central element of Sivayoga
is called Samavesa or Avesa. It is a sudden charge of divine
powers of God attainable through some easy practices in
Saivayoga. The individual consciousness of an aspirant
becomes merged into universal consciousness in a Samdvesa
and he actually feels that he is the omnipresent, omniscient
and omnipotent God.? The Samddhi of the Yogasitra is,
in the view of Saivayogins, a superior type of dreamless state
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called susupti\® while a Samavesa is either the fourth state of
spontaneous revelation called Turyd or the still higher trans-
cendental state named Turyatita™.

The Sivayoga is at least as old as the Indus valley civi-
lization. It has left its traces in Upanisads, Smrtis, Puranas
and Mahabharata. Bhagavadgita teaches one of its highest
types in a detailed manner. The whole life history of Lord
Krishna suggests him to have been a practitioner of the Saiva
path and Sivayoga. The traditions of that yoga may have
given rise to certain practices of yogdcaras and Vajrayanins.
It may have been the basic and original source of the yoga
of Patafijali. The Saivayoga appeared in some details in
Agama Sastras in the centuries round about the beginning
of the Christian era. Scriptures like Malinivijayottara, Sva=
cchanda, Netra, etc. describe it in greater details, Some
of its practices gota clearer expression in Sivasiitra and many
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more in Vijianabhairava. Somananda expressed some in his
Sivadrsti and Bhatta Kallata in his Spandakarika. Abhi-
navagupta collected the whole material available on the
subject, arranged it in a scholarly manner and expressed it
with the efficiency of an able teacher in his voluminous work
named Tantraloka. Later he wrote a gist of that extensive
work under the title of Tantrasara. Later authors composed
some minor works on it and wrote commentaries on many
of the above mentioned scriptures and treatises. All those
works belong to the Trika system of Saiva yoga. Saivism
recognises some other systems like Vama, Kaula, Mata,
Samaya etc. But no author has so far written any detailed
and systematic work like Tantraloka on any of those systems.
Therefore the special practices prescribed in those systems
are shrouded in mystery even up to this day. Many of the
Trika practices are common to the other systems also, but
many of them belong specially to this system alone.

The Saiva-yoga of the Trika system is analysed into many
types of higher and lower practices. The yoga of Patafjali
starts from the practices of the lowest type and ends with

those of the highesttype. Theaimin arrangingthemin that -

order isto lead a practitioner from step to step to the highest
type of Samdadhi. But Abhinavagupta starts his Tantraloka
with the highest type of yoga and comes down gradually
to lower types of its practices. From those he comes
down to many practices in Saiva ritual. Heis of the view
that an aspirant should catch hold of the highest practice
and should try it. If, however, he feels that he is not capable
to tread the highest path, he can come down to the path
nearest to it. One may in this way come down to any lower
path in accordance with his psychological capabilities.
All the respectively lower paths in the Sivayoga are meant
for persons of lesser capabilities. A preceptor in Trika
system has to see as to which path is fit for which disciple.
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He has been advised not to prescribe only one path to each
and every aspirant.’®

The highest path of practice in Trika system is known as
Sambhavayoga. Its other names are Sambhavopaya, Iccho-
paya, Icchayoga, Nirvikalpa yoga and Abhedopaya. All
these names suggest certain aspects of its nature. Sambhava
is a practice in which all mental activities stop and mind shine$
without any flutter of ideas'3, Mind, freed from all objective
activities of cognition and conception, turns towards subject
and its light gets merged into the superior light of the subject,
the internal self of a being. The light of pure consciousness
alone shines in such practice and an aspirant discovers the
pure transcendental aspect of his self in that state. The
duration of that state of pure consciousness increases by
regular practice and the practitioner experiences superior
self bliss, sheds off all limitation of time, space and individua-
lity, realizes his powers of omniscience and omnipotence
and recognises himself as absolute God.* All this happens
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by means of intuition and not by means of thinking or
understanding capacities, both of which become absorbed
in the pure lustre of consciousness of the self in that state.
This is the highest type of practice in Sambhavayoga. A
certain type of bodily posture, as described in the sixth chapter

of Bhagavadgita also®, becomes helpful in the beginning '

of the practice of this yoga; but it is not required afterwards.
When this yoga ripens completely, it attains the position of
Anupaya yoga, that is, the yoga without any means or practice.
It is an absolute spontaneous realization of the truth. An
aspirant sees everything as his self in that state and realizes
that absolute pantheistic principle of Saivism in which every-
thing is as much God as Lord Siva Himself1? This is the
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Paradvaita state of a Swayogm“

Sambhava, in short, is a sort of practice in pure being
without any becoming. An aspirant has to give complete
rest to his mind and his nervous system in a special posture
referred above. He has to take complete rest.in his real
nature freed from all mental activities. Giving up all activities
of mental assimilation and elimination, he relaxes in his real
nature of pure, limitless and all containing complete cons-
ciousness'. This is the highest type of Sambhava yoga.
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There is another important type of this yoga which is-

practised with the help of the letters and sounds of Indian
alphabet. Different aspects of the Godhead of Siva-tattva
are visualized as being represented by vowel sounds from a
(er) to visarga. Letters from ka () to ha (g) are seen
as representing the reflections of the divine powers of God
appearing as fattvas from Prthoi to Sakti. These letters do
not denote those tattvas through Abhidhd, because no mutual
‘sanketa’ exists between these letters and those tattvas; nor
do they indicate them through laksana. Their mutual relation
is that of a mysterious type of Vyafijand or suggestion. An

aspirant discovers his own self as bearing the reflections of

his own powers appearing simultaneously in the forms of
letters, sounds and tattvas within the lustre of its own pure
consciousness®, Those visualized letters and sounds mani-
fest intuitively to him his own divine powers of Godhead
through suggestion.

The garland of those letters arranged in its regular order
from a (g7) to ha (g) is termed as Matrka. The same garland

arranged in a confused order, starting from na (:{) and ending
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in pha () is called Malini which is quicker in result if
compared to Mairka® These elements of Sambhava yoga
can neither be clearly thought of, nor exactly understood,
nor vividly expressed. They are beyond all conceptions
(Vikalpas) while the activities of thinking, understanding
and expressing belong to the domain of conception. The
Sambhava is. therefore accepted as a mirvikalpa method of
self-realization.22 It is the direct means to realization,
because the self sees itself through its own lustre of conscious-
ness in this yoga.®® Nothing, not even the means, stands
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between the realized 'and the realizer in it. A practitioner
has simply to exercise his power of will to enter into the state
of pure and absolute consciousness and he attains a sudden
charge of absolute Godhead known a Sambhava Samavesa.
Sambhava is known as Iechdyoga or Icchopdya on that
account®,

If a person feels that he is not capable to succeed in the
practice of Sambhavayoga, he can try Séktopaya which has
its position just below it. The other names of this yoga are
—Sakta yoga, Jiiana yoga, Yidnopdya, etc. It consists of a
regular practice in impressing the concept of the exact
reality on one’s mind. It is a constant practice in knowing
the exact reality. An aspirant has to imagine again and again
that he is God, he is all this, all this appears in him, all this
is the play of his Godhead, and so on®. That imagination is
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called Bhavana and therefore the Saktayoga is known as
Bhavand yoga as well. A regular practice in such Bhdvana
createsa deep impression of the exact truth and a firm belief
init. A practitioner of Saktayoga developes as firm a belief
in that truth as in his name, parentage, etc.?® This yoga
can be compared to a sortof self hypnotism, though it is not
exactly that. A regular practice in mental repetition of the
exactly correct nature of the real self destroys the age old
incorrect belief of a practitioner?” and he starts to feel that
the pure and limitless consciousness alone is his self and that
he possesses all the divine powers of Godhead. A person,
having attained perfection in Saktayoga, attains the Sakta
Samave$a of Sivahood and becomes fit for the practice of
Sambhava yoga. 'Theelement of will dominates the practice
in Sambhava but that of knowledge becomes predominant
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in Saktayoga®® Several types of this yoga have been dis-
cussed in Tantraloka, Tantrasara, Vijfianabhairava and
Stoadrsti. Some of those types have been termed as yaga,
homa, japa, vrata, yoga, etc.?® These may be studied in
detail in those works.

Next to Sakta is the place of Anavayoga in the descend-
ing order. A person, who may not find interest in the former,
can take up the latter which is of several higher and lower
types. The Anava is known as Kriydyoga or Kriyopaya,
because mental activity of meditation dominates its practice.
Certain objective elements are taken as the targets of medita-
tion in this yoga and they are imagined to be identical with
Paramasiva and in this way a practitioner feels his omni-
presence. Some of those objective elements are nearer to
one’s self and some are farther and the Anavayoga is of several
categories on that account. The nearest to the self is buddhi,
the understanding capacity. Then comes prana, the life
force or the force of animation and next to it is the place of
deha, the physical body. Still farther is the phenomenal
universe consisting of time and space and the elements which

® gAY @EeIEIIgaEnNy |RaE NI,
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(Ibid, p. 7)
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have their place in them®® Apavayoga with buddhi as the
target of meditation is called Dhydnayoga. Functions of
buddhi involve a three dimensional existence of a knowing
subject, a known object and the action of knowing. A practi-
tioner of Dhyanayoga has to imagine these three as combin-
ing into one limitless and divine consciousness fluttering
inward and outward by means of the circle of its divine powers
(‘Sakticakra’) capable to create, to sustain, to dissolve, and
to assimilate any objective element or elements.®* He has to
practise the application of this imagination again and again
with respect to any objects coming in contact with his senses
till he starts to feel actually that he is really capable to create,
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(Ibid, p. 43)
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to sustain, todissolve and to absorb anything and everything.®
This experience results in an Anavasamavesa of Sivahood and
makes the practitioner fit for the practice of the above men-
tioned Sakta-yoga. ;

Practice in relaxation on the functions of life force is the
next yoga. ‘The functions of Prana, the life force, are of five
types. Prana and Apana are the activities of objective elimin-
ation and assimilation. These two functions of life force are
experienced in jdgrat, the waking state and Swvapna, the dream-
ing state.® Both these get absorbed into the subject in a
vacuum-like consciousness in Swusupti, the sleeping state.
The functioning of animation in that state is called Samana
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‘Objective elements start to appear in their real nature of
pure consciousness in Turya, the state of revelation, and the
functioning of life force in that state is called Udana in which |
all the conceptual beliefs are burnt to ashes as it were.®® The
whole existence shines as all containing, single, pure and
limitless consciousness in Turydtita, the absolutely trans-
cendental state, and the functioning of life force in that state
is called Vydna, the all pervading and all containing Prana®
Saiva yoga, with these functions of Prana as the targets of
meditation, is called Pranayoga. It is known as Uccarayoga
as well. A practitioner of Uccarayoga experiences self-bliss
in its six gradually finer categories through this yoga. A
practitioner, making his soul (purusa) and its transcendence
(Sunyata) as the targets of meditation, experiences respectively
the Nijananda and Nirananda categories of self-bliss, Medi-

% () AEENEETFICTREET gRERE: | k

(Ibid, TI1-ii-20)

il (if) TFTE ﬁmﬁiamﬁﬁww e emaTEE-
fig gfia fgad sErefEREeEeE a11-
forara, @r gatfeas a3 | |

(I.P.V. T1I-ii-20)

* (j) fad g WY edFTUREETR T |

yesuoAEIn  HuEfEataeyl  freEcRsaE-
fEtfaar gataiaear |

(Ibid, TT1-ii-20)

(#) =ar RERES: 9 |
(I.P. TII-ii-20)

224




tation on Prana and Apana results in the experience of
Parananda. 'The other three Pranas, when meditated upon,
result in the experience of Brahmananda, Mahananda and
Cidananda respectively.¥ All these experiences give rise to
different types of Anava-samavesa. Finally a practitioner
experiences that limitless self-bliss which is known as jagada=
nanda in the Trika Sastra and which alone can be compared
to that divine passion-like tendency of God which is res-
ponsible for the basic creation of this phenomenal existence.®
That experience results in g superior Anava-samavesa and
makes a practitioner fit for Dhyanayoga of the Trika
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system. Ecstasy, (eff7g), upward jerking, (g or )
trembling, (¥q), drowsiness (fyz) and dizziness, (sLﬁi) ap-
pear by turns as the exterior signs of the ripening of the
interior experiences of all the above categories of self-bliss.®

Karanayoga has its place below Uccarayoga. An aspirant,
not interested in the above mentioned superior types of
Anavayoga, can practise Karanayoga or Dhwvaniyoga. Karana
is a name given to physical body along with its nerves and
nerve centres which are made the targets of meditation in
this yoga. The well known «Kundaliniyoga and Mudras
like Khecari, Bhairavi, etc., are included in Karanayoga.®®
"These mental and physical practices find a place in other
systems of yoga like those of Gorakhanatha also. But a
deep imagination of one’s all pervasive Godhead is to be
practised along with these activities in the Karanayoga of
the Trika system. This Karanayoga also produces an Anava
samavesa of Godhead and makes a person fit for a successful
practice of the Uccarayoga. Sound of breathing also is made
a target of meditation. Certain mystic syllables are imposed
through deep imagination on that sound, so that it becomes
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audible in the form of those syllables. One’s unity with the
absolute God is imagined as the meaning of those sounds and
the practitioner succeeds in attaining an Anava samavesa, on
one hand, and in becoming fit for successful practice of
Karanayoga, on the other hand. This yoga is called the
Dhoaniyoga.**

An aspirant, who feels that he may not succeed in the
above mentioned types of Anavayoga, can meditate upon the
outer phenomenon in its two aspects of time and space known
as Kaladhvan and Desddhvan. Time is a subtle element.
A relative succession of events*? and actions is conceived as
time. Its smallest uhit is ksana, a moment. A moment is
that unit of time for which a mental idea lasts.#®* The bigger
units of time can be calculated as muhiirta, ghatikd, prahara,
day and night, fortnight, month, year and so on. The still
bigger units of time are yuga, manvantara, kalpa and the ages
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(Ibid, p. 42)
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of gradually longer creations and dissolutions of the visible
universe, invisible Prakrti, Maya, Vidya, etc. A practitioner
of Kaladhvan has to meditate again and again upon those
different units of time and has to imagine deeply that they are
contained within his single breath. A regular and success-
ful practice in such imagination carries him above the limita-
tion of time and helps him in attaining such an Anava sama-
wefa in which he feels his Godhead in its eternity.

Time is further analysed into its fine, subtle and gross
- aspects. Time is calculated through the medium of ideas:
Ideas are accompanied by word-images. Word images are
formed of letters, syllables and words and these are the three
aspects of time known as Varna, Manira, and Pada.t® The
path of time is thus analysed into these three sub-paths.

Space also is likewise analysed into three aspects. 1ts finer
aspect is taken in terms of five kalas. Each kala contains
several tattvas which are the subtle aspects of the space,
Tts gross aspect appears in the form of bhuvanas, the different
worlds made of tattvas. A practitioner of the path of space
has to make these three aspects of space, and the subvarieties
in them, the targets of his meditation. Then he has to imagine
deeply that these are contained inside his physical body which
pervades them all. Body is then to be absorbed into prana,
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that into buddhi, that into Siinya (purusa tattva) and that into
pure consciousness by means of deep imagination.®® A
regular practice in this type of imagination makes a Sivayogin
immune from the limitation of space and he experiences his
limitless Godhead in a samdvesa through this type of
Anavayoga. The three paths of each time and space are
together called Sadadhvan, the six paths of objective medita-
tion. Another name of the Sadadhvayoga is Sthanakalpand.
This yoga with the external phenomena as the targets of
meditation, results in a lower type of Anava samavesa and
makes a person fit for a successful practice in Karanayoga and
Dhvaniyoga.

An aspirant of lesser ability can come down to Saiva
ritpal which also is of several categories. That helps him in
acquiring greater ability to practise any type of the above
mentioned yoga. Details regarding that ritual have been
discussed in detail in Tantraloka, the gist of which is given in
Tantrasara. 3

The Saiva yoga is not a practice in suppression of the func-
tions of mind as taught by Patafjali¥. It is a practice in
uniting the individual and the universal subjects, or rather a sort
of merger of the former in the latter by means of interesting
and blissful practices as taught in Saiva scriptures®.
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A follower of the path of Saivism has to perform the Vedic
ritual right from the ceremony of insemination to that of
marriage®®. This age-old religion of the Sruti and Smrti
is not to be dispensed with by him at any cost. Outwardly
he has to perform the worship of Siva in accordance with the
prevalent traditions; but inwardly he has to seek the exact
truth through some esoteric yogic practices taught in the
Kaula or Trika systems®, the latter one being superior to the
former onedL. A practitioner of Saivayoga has not to make any
show of the powers aroused through its practice. Maintaining
the semblance of an ordinary householder, he has to keep the
divine and blissful results of Saivayoga concealed in his person
just as a coconut fruit keeps its nectar-like juice hidden inside
its outward unpleasing appearance®’. Devotion is an essential
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aid to all the practices in Saivayoga®™. An aspirantnot blessed
with devotion for the Lord cannot easily succeed in the
practice of Saivayoga. The highest knowledge of the absolute
monism has been termed as the highest devotion®.

There is no restriction based on caste, creed, sex, etc., in
eligibility for initiation in the Saivayoga. The only conditions
are those of devotion and urge. Even a person of the lowest
Caste can become a disciple in this yoga. He can become even
a preceptor if he attains sufficient success in its practice®.
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CHAPTER XXV

THE INSTITUTIONS OF KASHMIR SAIVISM

Samsar CHAND KauL

Kashmir has made a significant contribution to Indian
culture. In view of its being a centre of learning, people
from far and neighbouring countries used to come to this
valley to enrich their knowledge at the feet of the great
scholars and savants whom the valley produced from time to
time. It was a haunt of sages and wise men who preached
spiritualism and devoted their time to learning and teaching.
The valley was dotted with Viharas and Mathas which were
the hub of literary and scholarly activities. The Hindu
and Buddhist scholars participated in religious and spiritual
propagation here. Buddhism flourished with the patronage
of emperors like Asoka and Kaniska for some time but it
subsequently declined.

Saivism was in vogue from the very early times in the
Valley. With the advent of Sangamaditya in the Valley some
time about the seventh century A.D. the school of Monistic
Saivism of Tryambaka got established in the Valley. It
flourished here for centuries and contributed many new and
profound doctrines to Indian Philosophy. Its teaching
continued for several centuries at many institutions established
by teachers like Vasugupta, Kallata, Sominanda, Utpaladeva
and Abhinavagupta.

With the advent of Islam the development of Kashmir
Saivism was greatly hampered. The political instability
in the valley also put the learned and wise men to great distress
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and the literature produced by the scholars from time to time
in the form of manuscripts and books was kept hidden out
of fear of the tyrannical rulers. But in spite of such tyranies
there have been people who were spiritually advanced to high
degrees and one would always feel proud to get oral lessons
at their feet and have discussions on spiritualism and know
how of Yogic exercises.

Even with the advance and change of time people did not
lose their interest and taste for learning the philosophy of
Kashmir Saivism. For this purpose some very popular saints
established Ashrams in Srinagar where teaching of Saivism
was imparted for a long time. One among them is Swami
Ramaju’s Trika Ashram situated at Fatehkadal. This is the
oldest ashram and was established by Pandit Rama Joo in a
house belonging to Pandit Narayan Joo, father of Swami
Laksman Joo. Swami Rama Joo resided in this house during
the later part of his mortal life. He was a great saint.
Pcople held him in a great esteem for his spiritual advance-
ment. Though he did not enjoy a very happy time in his
early life yet he showed his inclination towards the study of
saiva literature. Swami Mansa Ram Ji (Manakak Monga),
a saint of high order, is said to have taken him under his care
and made him one of his disciples. Dr R. K. Kaw writes
the following about the Swami Ji:

‘Shri Rama a born Siddha had a hereditary inspiration.

He was initiated by his father, uncle and grand father.
In his life time he was an outstanding and matchless
scholar of Saiva Philosophy which he taught to numerous
students. After his death his residential quarter situated
at Fatehkadal, Srinagar was converted by his disciples
into a Saiva Institute. His direct disciples and disciples
of his disciples still continue to learn and impart learning
to numerous students, their followers, at this seat of
learning, even to this day’.
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Another Ashram of Saivism is at Karannagar established
by the disciples of Swami Vidhyadhar Jee. Swami Vidhyad-
harjee was a great scholar and a prominent disciple of Swami
Rama Ji. He always remained detached from the world to
attain self-realization or atmajnana. He imparted knowledge
to his disciples during the period he lived in secluded places.
But during his last days he was requested by his disciples
to stay at the ashram set up by them to guide them and others
on the path of spiritualism. He had a large number of follow-
ers who used to take lessons at his ashram till the expiry of
his physical form. The Ashram is still flourishing owing
to the continued activity of his followers.

The prominent institute of Kashmir Saivism functions at
Ishbor (Gupta Ganga) which was set up by Dr Karan Singh,
the Sole Trustee of the Dharmarth Trust. It was proposed
to establish a College of Kashmir Saivism for which details
were worked out, but some hitch at the eleventh hour turned
the college into an institute where Sunday classes are held by
Swami Laksman Joo. He is a Brahmachari of outstanding
merit and is a great scholar and living exponent of Kashmir
Saivism. Swami Ji, a disciple of Swami Mahtab Kak Ji,
has a great rush of visitors for his darshan, especially on
Sundays when discussions on topics regarding saivism take
place. Some Indian and foreign scholars seek his guidance
from time to time. His Ashram functions as a light-house
to spiritualism.

His disciples Sharika Ji and Prabhaji both of whom are
Yoginis of high order, are helping their master in the pro-
pagation of Saivism amongst the people in general and females
in particular.

For some time past Swami Laksman Ji has been occasionally
delivering lectures on Utpal Deva’s Pratyabhijna Philosophy
at the Sharda Peeth Research Centre, Karannagar, run by
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Dr R. K. Kaw, thus benefiting those who are unable to go to
Ishabar on Sundays.

Late Dr K. C. Panday established the Abhmavagupta
Institute at the Lucknow University. ‘The Institute is
carrying on very useful work in guiding research scholars in
Kashmir Saivism and Alankara Sastra. This is the only
institute worth that name which exists in the present age.

Dr B. N. Pandit is a great scholar of Saivism in the present
age. He is working at present in the Sanskrit Department
of the Himachal University, Simla. He has recently intro-
duced some research work on Kashmir Saivism in that Univer-
sity and is guiding several Ph.D. students in doing some
useful research in the subject.

The Research Department of Jammu and Kashmir Govern-
ment did some very useful work in Saivism by publishing
original Sanskrit works on the subject and by translating a
few of them into English. But its activities in this field
have come to a complete stop in the present age of inde-
pendence.

Some scholars at Varanasi having been inspired by M. M.
Dr. Gopinatha Kaviraja have been doing some useful
research work on the Saivism of Kashmir.

Scholars in France and Italy have been developing suffi-
cient interest in Kashmir Saivism and have been doing suffi-
cient research work in the subject for the last twenty years
and that interest is now spreading in Great Britain and
Canada also.




APPENDIX A
A FEW NOTES

1. Itisnot correct to call the Saivism of Kashmir either an
Abhisavada or an idealistic monism, because one of the
fundamental principles of that philosophy is a pragmatic
realism. It could be better termed as Svatantrya siddhanta,
or absolute theism.

2. Kashmir Saivism, teaching an absolute pantheism,
should not be confused with the Advaita-vedanta which leans

towards the nihilistic doctrines of the Madhyamika school of
Buddhism.

3. The Trika system of theology has been highly popular
with the Saiva philosophers of Kashmir, but their school of
thought is not completely wedded to that system alone,
because the Kaula and Mata systems also were popularly
followed and practised by them, Trika is thus only a part and
not the whole of Kashmir Saivism.

4. Sastras named Agama, Spanda and Pratyabhijfia are
not in fact any different schools or sub-schools of thought
like those of Kumarila and Prabhakara. Some early research
scholars took them as different schools. Others followed them
and it has since become a habit with writers and teachers to
call them like that. There is complete agreement between
the basic doctrines of Spanda $astra and Pratyabhijia sastra,
the former dealing mainly with the theology and the latter
with the philosophy of one and the same school of thought and
the Agamasastra is their common literary source: These
three $astras are therefore just three sections of the literature
of Kashmir Saivism and it is only in that sense that they are
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some times being mentioned as ‘schools’ by some eminent
teachers of that philosophy.

5. An attempt to establish a correlation of the Kula,
Trika and Krama systems of practice with the so called three
schools of Saivism and also with the three updyas of practical
Saivism, being based only on the imagination of the modern
research scholars, is not at all correct. The term Krama can
be used either for a pure Anavopdya or a mixture of Anava
and Sakta, because krama, (regular succession), has a scope in
kriya and Anava is the Kriyayoga. Besides, Krama has not
been counted among independent systems in any scriptures,
though it is a very important element in the Kriydyoga of all
the Tantric systems like Kula, Mata, Trika, etc. and has, on
that account, been termed as Kramadarsana by some ancient
authors also.

6. Scholars like Rahula Sankrityayana saw a Buddhist
inspiration as the cause of the development of Saivism.
But the basic origin of Saivism lies in fact in the prehistoric
Indus valley civilization. The philosophic development of
Kashmir Saivism is partly due to a strong reaction caused by
the subtle and atheistic logic of Buddhist philosophy.

7. Some theological doctrines are common to both Saivism
and Lamaism, but the cause of such similarities has been
a gradual penetration of Tantric doctrines into Buddhism.

8. Not the Vedas or Upanisads, but Saiva Agamas like
Malini and Svacchanda are the immediate sources of Kashmir
Saivism, though there is sufficient agreement between the
Upanisadic philosophy and Saiva monism.

9. Some similar elements can be found in both Saivism
and Sufism, but the common origin of such elements can be
traced in tha prehistoric religious practices of the people of
Indus valley civilization.
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APPENDIX B
ABBREVIATIONS

A A = Aparoksanubhati
Anuttarastika

Bhagavadgita
Bhavopahara-tika
Bodhapaficadasika
Bodhapaficadasika
Brahmasiitra-§ankara-bhasya
Gitartha-sangraha
Gaudapada karika
Tgvarapratyabhijfia
I$varapratyabhijfia-vimargini
= Iévara-siddhi
Isavasyopanisad
Jabalopanisad
Kausitaki-brahmanopanisad
Kathopanisad
Matrka-cakra viveka
Mandikya-karika
Mahanaya-prakasa
Manusmrti
Madhyanta-vibhaga-gastra
Malini-vijaya-tantra
Mialini-vijaya-vartika
Mahayana-vimsaka
Paficadasi
Pratyabhijfia-hrdaya
Paratriika-vivarana

= Stava-cintamani
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Sivadrsti
Sarvadaréana-sangraha
Sivajivadasaka
Spandakarika
Sarvamangala-Sastra
Sivastotravali
Svacchandatantra
= Tantraloka

= Tantralokaviveka

= Tantrasara

= Vijfidnabhairava

= Vimsatikasastra

= Yogasiitra
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