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PREFACE

The monistic Saivism of Kashmir attained extraordinary deve-
lopment in its aspects of theory and practice through some
highly valuable works by some great ancient authors like—Bhatta
Kallata, Somananda, Utpaladeva and Abhinavagupta. Some easy
textbooks also were composed by Abhinavagupta and Ksemaraja.
The present author, having conducted a comprehensive study of
most of such works, felt the necessity of preparing one more easy
textbook written through a simple and easy method, but dealing
briefly with all the important aspects of Kashmir Saivism, for the
benefit of students desirous to start a regular study of the subject.

A small work under the title of Svatantryadarpana was consequ-
ently composed and published in about 1967. It was later explained
through a brief Sanskrit commentary which was published by the
Central Sanskrit Institute known as Ranavir Vidyapeeth at Jammu.
The same Svatantrya-darpana is now being presented to scholars
and students of the present age with. translation and notes in
English. The Sanskrit couplets are being printed in both, Indian
and Roman scripts for the benefit of students in India and the
West.

The present textbook of Kashmir Saivism is a sort of a clear
and comprehensive outline of the subject and deals briefly with—
(a) historical development of the subject, (b) its metaphysics and
ontology, (c) its comparison with other schools of Indian thought,
(d) its main philosophical principles, and (e) its practical doctrines,
discussed in the context of the thinking of the modern human
society, but following strictly the intuitional revelations of the
Truth, attained by the ancient masters of the subject. It throws
some light on the very little known theological practices of the
Trika system of Saivite sadhand as discussed in detail by Abhinava-
gupta in his Tantrasdara and Tantraloka.
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The work is divided into eleven chapters. The first of these
presents a brief history of the origin and development of Kashmir
Saivism. The next chapter deals with its metaphysics and ontology.
The third one, discussing the cosmogony of Kashmir Saivism,
throws light on the nature and character of the thirty-six tattvas of
Saivism, taught in Saivite scriptures. The absolute theism, pro-
claimed as the very essential and basic character of the eternal and
absolute monistic reality, has been discussed philosophically in the
fourth chapter of the work. The fifth chapter depicts and refutes
the atheistic principles of non-believers in God. The fundamental
philosophical principles of several important schools of Indian
philosophy have been discussed briefly in the sixth chapter of the
work. The seventh chapter is devoted to the criticism on such
schools of thought. It points out some non-justifiable locunae
existing in the ontology of such schools like Nydya, Samkhya,
Vedanta and Buddhism. '

The very important theistic principles of the absolute self-
dependence and the sportive nature of the monistic absolute reality
have been discussed in the eighth chapter of the work in hand.
The next chapter (no. 9) is devoted to throw light on the character
of the seven higher and lower types of living beings, residing in
the higher and lower planes of the phenomenal existence. The
topic concerned has been mentioned in Saivite scriptures, but has
been clarified in Kashmir Saivism alone. The tenth chapter throws
some light on the details of the theological practices of different
standards as discussed by Abhinavagupta in his Tantra-sara and
Tantrdloka in accordance with Trika system of sddhand. The last
chapter, being the concluding one, expresses the ideal viewpoint
on the human life as maintained in Kashmir Saivism while giving
equal importance to both its secular and spiritual aims.

The work presents thus a clear outline of Kashmir Saivism
defining several aspects of such school of Indian philosophy. It
can serve as a useful textbook and can help in going ahead in
the study of Kashmir Saivism, as it deals briefly with all the
important aspects of that school of philosophy.

B.N. PANDIT
Jammiu Tawi
1 March 1993



INTRODUCTION

India has been the most ancient home of spiritual philosdphy.
Even the most antique pre-Aryan civilization of Western India
must have been rich in such philosophy, because the remains of
that civilization, unearthed in many places like Harappa, Mohen-
jodaro, Baluchistan, etc. reveal that the ancient people living
there were indeed well versed in the practice of yoga, experieﬁces
in which have been the basic sources of philosophic revelations to
Indian thinkers. The European philosophy has generally becn the
result of deep thinking by wise and intelligent seekers of truth ‘who
expressed it through convincing methods of logical argumenta‘pxon
A scholar of western philosophy will count yoga in religioh;and
take philosophy as something different from it. But the case has
never been like that with most of the Indian philosophers. We in
India have named philosophy as darSana. Our argumentative
philosophy is simply tarka which serves just as an aid to under-
stand the implications of darfana and also to make others under-
stand them. It is not the darsana itself. Our darsana is not logic
but direct intuitional realization of the truth. Basically it is not
even a mental concept about a true principle, but its intuitive
realization, which reveals it directly without bringing in between
the faculties of thinking and understanding. Such experiences have
mostly been the results of practice in higher types of yoga. '
The second step in the growth of darana as an academic actwnty
is the formation of proper mental conceptions of such reahzed
principles and the third step is their verbal expression and SCl‘lp-
tural documentation. But the truth brought down to the levels of
understanding and expression is neither the first hand truth nor
the exact truth which can neither be perfectly understood nor
correctly and exactly expressed. Such mental conceptions yield
self-satisfaction and their expressions through speech or script
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serve as means to communicate them to such aspirants as may not
have yet realized them through their own intuition. The seers of
the truth try to form its conception and conduct its expression in
accordance with its direct realization; but it does not generally
become possible for all of them to do so quite correctly: because
their mental and vocal capacities of various types and standards
play a great role in such activities. That results in apparent differ-
ences in spoken and written darsana. Such fact accounts for the
variousness in the basic principles of the schools of Indian philo-
sophy.

Life functions in four states of waking, dreaming, sleeping and
the fourth one, the state of intuitional revelation called Turya or
Turiya state. The nature of life shining in such four states is of
different types. It is not necessary that all the revealers of the truth
should have the intuitional experience of one and the same state
of life. Therefore it is not necessary that all the discoverers of the
truth should have a uniform realization of it. Even the intuitive
realization of the occult mysteries of life is generally bound to be
of various standards. That explains further the diverse variety in
the philosophic views of Indian philosophers. The highest and the
most exactly correct philosophy of life is the realization of its
nature at the inner most and the highest state of animation called
Turya, the fourth one, that is, the state of perfect spiritual revela-
tion. The undescribable aspect of such Turya is known as Turyatita,
the transcendental state of pure consciousness, the self-experiences
of ‘which leave some sort of impression on the person of an
aspirant who has its realization.

Philosophies of the waking state are the physical sciences and
other subjects containing human wisdom. These are based on
perception and inference. The revelations of the laws of life in
heavens, hells and all about gods, goddesses etc. can be classed
among darSanas of dreaming state. These include Jainism, Vaisna-
vism, Mimasa etc. The sleeping state of life is the state of an
absolute tranquillity, freed from all turbulance caused by pleasure,
pain, disgust, anger, greed, sexual urge, hunger, thirst etc. Different
sub-states of such negative calmness are represented by Apavarga
of Nyaya-Vai$zsika, Kaivalya of Samkhya-Yoga and Nirvana of
Buddhism. All such philosophies are the darSanas of sleeping
state. Brahma-nirvana or mukti of Advaita Vedanta, in general,
is the same sleeping state having just a touch of Turya state. It is
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the threshold of Turyd. The dualist and the monodualist schools of
Saivism lead to the intermediary steps of Turyd. The most super-

ior darsana of such state is that of monistic Saivism. The divine

potency of one’s self shines clearly in these higher steps of Turya.:
The ancient Bhagavata philosophy, as expressed in Bhagavadgita, is

also a philosophy of a higher step in Turya. But the Salokya etc. of
the later Vaisnavism is a position in some divine abode of beings

with subtle forms and comes to be a step in dreaming state. The

revelation of the sleeping state is negative in character, but that of -
Turya is positive in nature. There is a tasteful experience of self

bliss in the Turya state which means something very higher than

the negative tranquillity of the sleeping state. All the schools of
Indian philosophy can be seen and realized as different steps in

such four states of life and can on such account be assigned to

different steps in the ladder of spiritual elevation of beings march- -
ing towards the final Turyatita position of theistic absolutism. That

position is not a state by the absolute truth beyond all states.

Just to sum up we can say as follows:

Philosophies of the waking state are all physical sciences, social
studies and arts aimed at material progress of mankind. The reve-
lations of the laws of heavens, hells, gods, goddesses etc. can be
classed among the darSanas of dreaming state. The Mimamsa
school, some schools of Vaisnavism and Saivism, which aim at the
attainment of Salokya type of liberation, are the philosophies of the
dreaming state of life. Jainism also can be counted in that group.
The sleeping state of life consists of an absolute tranquillity free
from all turbulance caused by pleasure, pain, attachment, disgust,
hunger, thirst etc. Different substates of such negative calmness
are represented by Apavarga of Nyaya-Vaidesika, Kaivalya of
Samkhya-Yoga and Nirvana of Buddhism. All such schools of phi-
losophy are therefore the darfanas of susupti, the state of dreamless
sleep. The Brahma-nirvana or mukti of the Advaita Vedanta, in
general, is the same sleeping state having just a peep into the
fourth state of self-revelation. It is on such account that some an-
cient Vedantic teachers have compared the state of liberation with
susupti which has been explained in an Upanisad as entering into
one’s real self: Svam-apito bhavati tasmadenam svapititydcaksate,
svam hyapito bhavati. (ch. VI.8.i). It is in fact the initial step in
the state of Turyad. It is a different thing that teachers like Gauda-
pada and Satkara must have had the experiences of some higher
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steps in Turyd; how could they otherwise have thrown light on
theistic monism in their philosophic lyrics like Subhagodaya and
Saundarya-lahari. But this also is a fact that their logical teachings,
as contained in their works on pure philosophy, can not lead an
aspirant much beyond the position of Simya as depicted and
explained by some prominent Buddhist philosophers like Asanga,
Vasubandhu, A¢vaghosa and Nagarjuna. The mono-dualist and the
monistic schools of Saivism are the superior darSanas of the Turya
state. The teachings of the Suddhadvaita school of Vaisnavism,
confuse theistic absolutism with monotheism of a pantheistic type,
laying greater stiess on the latter. It presents thus a confusion
between the darSana of the Turyd and svapna states. The ancient
Bhagavata darSana, as contained in Mahdbhdrata and as expressed
there in detail in Bhagavadgita, is indeed a darsana of the Turya
state. Revelation of the sleeping state is negative in character, but
that of the fourth state is a positive one. The absolute tranquillity
of the sleeping state is a lack of all turbulance and is negative in
character, but the blissfulness, shining in the fourth state called
Turya, has a positive character.
Thus says Satkaracarya about the philosophic quest:

FIsg HAfAd srd A F watea famd

garEte fememfeq faare: aisastem: n o (sr70 &7 0 &7)

Ko’ham kathamidam jatam

ko vai kar.asya vidyate,

Upadanam kimasyasti

vicarah so’yamidréah. (Ap. Anu. 92)

Vyasa in Yogabhasya sums up metaphorically the main problems
of philosophy as—rogo, the disease of worldly existence, rogahetuh,
the basic cause of such disease, drogyam, healthiness and bhaisa-
Jyam, the right treatment. Each school of Indian philosophy deals
with such problems of philosophy from the view point of its
respective position in the particular step occupied by it in any of
the four states of existence. The view point of Kashmir Saivism in
this regard is the most convincing one as it sees the reality from
the top most step in Turyd, the state of revelation.

Unlike Vedanta and Buddhism, Kashmir Saivism does not adopt
an escapists’ view of taking the phenomenon as imaginary,
false and non-existent. It does not advocate the theory of begin-
ninglessness and inexplicability of the basic ignorance called
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Avidya, the basic cause of all misery. Besides, it does not prescribe
a path that ignores one’s worldly needs and wants based on his
psycho-physical set up. It neither prescribes any forcible suppres-
sion of one’s emotions and instincts, nor does it advise to leave
-one’s home and hearth and to become a monk for the purpose of
the correct realization of the truth which can, according to it, be
realized even by a householder living in his family and enjoying
all pleasures available in a household. It accepts both bhukti—
enjoyment and mukti—emancipation as the aims of life and pres-
cribes a path through which an aspirant can pursue both of them
side by side. It allows to make one’s day to day life sweet and
comfortable with the help of a household and all facilities that it
can provide in accordance with the social law prevalent on the
basis of scriptures and tradition. In addition it teaches to go on
practising, side by side, some such particular type of Saiva yoga
which may suit one’s psycho-physical set up. All forcible suppres-
sion (nirodha) of mind and such starvation of senses has been
prohibited in Trika yoga on the plea that such attitude might create
adverse reactions. Such Saiva yoga leads an aspirant through a
path of slow and steady sublimation of his emotions and instincts
which fade away gradually as he proceeds on towards sweeter
spiritual attainments through the practice of that yoga. Sufficient
tasteful experiences of one’s self-bliss, attainable through the
practice of that yoga, reduce the sensual enjoyments to a position
of tastelessness with respect to the practitioner of that yoga. In
such a situation he develops a spontaneous indifference, called
anddara-virakti, towards sensual enjoyments and worldly attain=
ments and becomes entirely devoted to Saiva yoga resulting in the
tasteful experiences of self-bliss.

The yoga of Kashmir Saivism is quite different from the yoga
taught by Patafijali. It consists of some very easy, harmless, practi-
cable and more or less spontaneous psychic practices not causing
any torture to one’s body or inner organs. It does not prescribe
any monkish practices likes yamas, niyamas and forcible breathing
practices. The torturing practices prevalent in Hathayoga of
Gorakhanatha do not find any place in the yoga of Kashmir
Saivism. That yoga teaches to see the phenomenon and one’s own
self in the correct perspective, that is, to see them as these really
are and not as these appear to ignorant beings of the world. It is
generally a constant practice in knowing the exact reality about
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everything. At the highest level it attains the position of correct
being and not any sort of becoming, as there it is a practice in
staying steady in one’s real spiritual nature of pure and limitless
absolute I-consciousness, aware of itself and its basic nature of
infinite divine potency. Such yoga does not involve any practice
in forcible concentration of mind on any exterior or interior
object, but teaches to see such objects in their original basic
character. Such yoga can be practised by any worthy practitioner
without any restriction of caste, creed, profession, sex, age etc. It
can be practised by both a householder and a monk.

The philosophic principles of the theory and practice of Kash-
mir Saivism have been laid down in Saiva Agamas in a mystic
style. Somananda, the author of Sivadrsti, the first philosophic
treatise on Saivism, was the foremost philosopher to extract such
principles and doctrines from such Saiva scriptures, to arrange them
in proper order and to express them correctly through the logical
method laid down in Nydya-darSana. Utpaladeva, his successor in
the field, depicted the same philosophy 1n easier, refined and
polished method in his ISvarapratyabhijiia, Siddhi-trayi and some
other works. Abhinavagupta, the grand-disciple of Utpaladeva,
explained the works of these two philosophers and gave the
correct final interpretation to all the philosophic principles of
Kashmir Saivism. He further took up the practical side of that
philosophy and composed a marvelous work on it under the name
Tantraloka, the gist of which was drawn by him in his Tantrasara.
All the occult principles and esoteric practices of Saiva yoga of
the Trika system of practical Saivism were collected, arranged,
expressed and interpreted by Abhinavagupta in these two works of
great importance. His is the final word on Kashmir Saivism on its
both sides of theory and practice. His Tantraloka is such a unique
work on theology to which no other work in the whole world can
be compared. It throws sufficient light on Saiva ritual and gives it
a wonderful theological interpretation. Two great philosophers
appeared before this trinity of authors. Vasugupta discovered
Siva-sitra, a short and refined scriptural work on Saiva yoga of the
Trika system. He pondered on it, practised the yoga taught by it
and discovered the most important principle of Kashmir Saivism,
the Spanda principle. His chief disciple Bhatta Kallata earned the
highest popularity on account of his spiritual attainments. He is
the only teacher of Saiva philosophy who has been praised by
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Kalhana in his Rajatarangini. He developed in full the Spanda
principle discovered by Vasugupta and wrote a treatise named
Spandakarika on it. Ksemaraja, being rather prejudiced against
Bhatta Kallata, wrote that Vasugupta composed the Karika himself
and some later authors followed him. Many modern scholars also
are of the same opinion. But Bhatta Bhaskara, a teacher in the
line of Vasugupta and Kallata, says in clear terms that Kallata is
the author of the Karika. Ramakantha, a younger contemporary
of Kallata, says that Vasugupta was the teacher of the author of
Spandakarika and not the author. This has been said by him while
commenting on the word “‘gurubharatim”. He says that the author
of the Karika pays tribute and offers salutation to the teachings of
his teacher Vasugupta and thus he takes Vasugupta and the author
of the Karika as two different teachers, one the preceptor and the
other his disciple and that proves the incorrectness of the state-
ment of Ksemaraja about the matter. Kallata wrote several other
works most of which have been lost.

All the five authors mentioned above were great scholars well-
read in all the prevalent subjects of study, as well as successful
practitioners of Saiva yoga. They possessed thus an actual experi-
ence of the principles and doctrines of Saivism, on one hand, and
a clear understanding of the principles of all the Sastras, on the
other hand. Other authors wrote commentaries and some works
of minor importance, The most important among them are Rama-
kantha, the commentator of Bhatta Kallata’s work, Jayaratha the
writer of a detailed commentary on Tantraloka and Ksemaraja
who explained Sivasiitra, Spandakarika and some Tantric texts.
Abhinavagupta wrote many other works, the most important
among which is his Vdrttika on Malini-vijaya, a scriptural work and
his detailed commentary on Paratri§ikd, another important Saiva
scripture. His Parmdrthasara is a very good textbook of Saiva phi-
losophy, suited for beginners. Many of his highly valuable works
have been lost.

The tradition of writing commentaries and new books on
Saivism 1s still alive in Kashmir and the work in hand, namely
Svatantrya-darpana, is a result of that tradition. It deals with the
philosophic principles of Saivism, discussed in the works of Soma-
nanda, Utpaladeva and Abhinavagupta. It has been composed in
eleven chapters called Ahnikas. Its first chapter deals briefly with
the history of the development of Kashmir Saivism. The second
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Ahnika is devoted to its metaphysics. The pirocess of cosmogonic
creation of the thirty-six tattvas of Saivism is discussed in the third
chapter. The fourth one deals with the ontological study of the
monistic absolute reality accepted in Kashmir Saivism as the only
eternal truth It establishes the absolute theism as the fundamental
philosophic principle of Kashmir Saivism. The philosophic theory
of atheism, as established by non-believers, has been discussed
briefly in the fifth chapter. The sixth one deals with the theories
of other main chools of Indian philosophy and the seventh one
with the criticism on them. The Saiva principle of absolute self-
dependence—piirna-svatantrya has been discussed in detail in the
eighth chapter. The realistic approach of Saivism to the problem of
human life has also been discussed in it. The ninth chapter throws
light on the nature and character of the seven categories of beings
as accepted in Kashmir Saivism. The practical part of Kashmir
Saivism has been depicted in the tenth Ahnika. It throws light on
the different practices of é_aivayoga of the Trika system as discu<-
sed in Tantraloka and Tantrasara. The last chapter is the conclud-
ing one

The Saivism of Kashmir, being an absolutely monistic philo-
sophy, is suffic’ently different in character from the other schools
of § ivism. Pasupatism is more or less barbaric in character and
establishes pluralism as its metaphysical theory of philosophy.
Saiva-siddhanta of Tamils also establishes plura'ism and devotional
linga-worship occupies a predominant position in its practice,
Vira Saivism of Karnataka establishes monism, but advocates
linga-worship as the main religio philosophic practice. Besides,
its present form has been adopting a rebellious attitude, right from
the twelfth century, against the Vedic set up of the religio social
system of Hi: duism. Neither of these two schools of Saivism have
adopted any typica'l Tantric ways of sddhana, while the whole
system of yoga of Saivism is of Tantric origin and character.
Pasupatism bears some Tantric influence, but is highly ridiculous in
character, while Kashmir Saivism advocates such an extremly sop-
histicated Tantric sddhana which is highly developed in aesthetics.
It holds up the Vedic system of society and prescribes Vedic way
of life so far as general masses are concerned. Even a Sivayogin
has to adhere to Vedic set up while he lives in socieiy Saiva-sid-
dhanta also works out a compromise with Vedic religion but does
not advocate any typical Tantric practices which are very popular
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with the practitoners of Kashmir Saivism. The Saivism of Gorakh-
natha gives prominence to Hathayoga while Kashmir Saivism pre-
scribes sophisticated and pleasant Trikayoga and takes Hathayoga
to be harmful as there is apprehension of its creating advetse
reaction in the psycho-physical set up of a practitioner. Saktism
is an integral part and parcel of Kashmir Saivism while it is
absent from the schools of the Saivism of the south, which do not
give any place to Vamacara. Tantric practices of Vamacara are
neither essentially prescribed nor totally prohibited in Kashmir
Saivism. The Tantric system that enjoys the highest popularity with
the practitioners of Kashmir Savism is known as Trika-acara. That
system comes very close to the Kaula-acara started by Matsyendra
natha in Assam. But the use of intoxicants etc. is a must in Kaula-
acara while it is not so in Trika-acara. A practitioner of the Trika
system can attain self-realization even without performing Kula-
yaga and without making use of the five Makaras, though he is
free to use them if he feels them to be helpful in speedy success in
yoga leading to self-realization. Makaras can be thus used in the
Trika system of Kashmir Saivism only as mere aids to Trikayoga
which can be practised even without such aids. That is the main
important difference between these two Tantric systems of sadhana.

Though Kashmir Saivism is a monistic philosophy, it is suffici-
ently different from the Advaita Vadanta. The Vedantic monism
takes all psycho-physical phenomena as false and compares them
with the son of a barren woman, or with ideas like the horns of a
hare. It establishes Brahman as the only existent reality and takes
it to he absolutely ineffective and unaffected. It does not accept
any divinity in the Brahman and explains all divine activities like
phenomenal creation, dissolution etc. as merely apparent activities
manifested by Maya, the universal ignorance. The Vedanta of
Gaudapada and Sankara bestows all divine powers of Godhead to
Maya and reduces poor Brahman to a position that comes very
close to the Sinya of Buddhism, as discussed in ths works of
Asanga, Vasubandhu and Nagarjuna. In fact these two teachers of
Vedanta have preached absolute theism as the fundamental
ontological principle of their philosophy in their religious lyrics
and Tantric works, but unfortunately. such works did not find
populatity with most of the teachers and authors in the line of
their disciples and that brought them to the position of crypto-
Buddhists, as pointed out later by Ramanuja.
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The schools of Vaisnavism establish the theistic nature of the
highest reality but do not rise sufficiently above the theory of
monotheism. Vallabhacarya’s Visuddhadvaita establishes a kind of
pantheism, but pushes absolutism to background, as it gives the
highest position to God living in His divine abode in a divine form
and playing a constant folk-dance along with his devotees. The
pantheism of West sees God only in the form of the phenomenal
manifestation and does not accept His existence as the transcen-
dental reality. Saivism of Kashmir establishes God as the transcen-
dental pure consciousness endowed with all divine potency and
playing the show of five divine activities of cieation, preservation,
dissolution, obscuration and revelation. Such divine activities have
been seen by the Saiva philosophers of Kashmir as the essence of
the Godhead of God. Abhinavagupta says in clear terms that God,
shorn of such divinely playful nature, would cease to be God and
would come down to the position of Sinya or vacuum, which is
unconscious in nature. God, while manifesting creation etc. does
not undergo any change in His character, He remains eternally the
transcendental pure consciousness and the show of all phenomena
and their creation etc. happens in the manner of a reflection. The
divine powers of God, becoming exteriorly reflected in the psychic
light of His pure consciousness, appear as all phenomena and
their creation etc. Manifestation of such reflectional phenomena
is the essential nature of the absolute reality and that is its
Godhead. Advanced Sivayogins see God and God alone in all the
apparent phenomena. Since all phenomena are the reflections of
the divine powers of God and since His powers are not different
from Him, all apparent phenomena should be taken to be real.
Besides, these are to be taken as real because of their utilitarian
value. To call them as unreal amounts to self-deceit in the view of
Kashmir Saivism. That is a special type of realism propounded in
Kashmir Saivism. It is quite different from the material realism
of Nyaya-VaiSesika and Samkhya. Pure consciousness has been
accepted as the only absolute reality. All phenomena have been
said to be mere reflections of the divine powers of pure conscious-
ness and that is a special type of idealism propounded in Kashmir
Saivism. That idealism or Abhasavada is quite different from the
idealism of Advaita Vedanta and Buddhism, both of which take
all phenomena as creations of mind, while Saivism takes them as
creations of infinite, eternal and divinely potent pure conscious-



Introduction 11

ness which, being playful in nature, manifests them in the manner
of reflections appearing in a mirror. Safkara’s Vedanta is an
Advaita system as it maintains that Brahman alone is really existent
and every thing else is false like a dream. But Kashmir Saivism is
termed as Paradvaita, that is, the supreme monism which main-
tains that Parama Siva, the absolute reality, appears itself as
dvaita, advaita and dvaitddyaita by virtue of His divine powers and
on account of His playful nature.

The book in hand, Svatantry a-darpana, aims at throwing light in
a simple and brief style on the main principles of Kashmir Saivism,
as discussed in different works of Somananda, Utpaladeva and
Abhinavagupta. It is also meant to throw some light on the Saiva-
yoga of the Trika system A brief comparative study of Kashmir
Saivism and other main schools of Indian philosophy is also an
aim of the present work. Such other schools of philosophy have
been divided into three groups of the theories of Arambha, Pari-
nama and Abhasa (including Vivarta). The theory of Saivism has
been termed as the theory of Svatantrya. It has been shown that
the above mentioned three theories are correct only upto different
levels of depth in the deep penetration and exploration of the
mysteries of existence. It has then been stressed that the fourth
theory of Svatantrya alone is completely correct and it alone
reaches the deepest level in such exploration of the truth, because
it alone explains all the problems of spiritual philosophy in a con-
vincing manner. The theory of Svatantrya enables a person to take
an all over and a comprehensive view of all such theories of spiri-
tual philosophy. The defect of mutual contradiction of Hindu
theories of philosophy does not find a place anywhere in such
comprehensive view of Saivism, as it can assign proper places to
all other religious philosophies of the East and the West. Even the
absolute atheism can find a place for itself in such comprehensive
view of Saivism, because after all, that atheism also is a manifest-
ation of the Godhead of Parama-$§iva, Who alone is all existence
and even non-existence in accordance with the special pantheistic
view of Kashmir Saivism. All such tkings about this philosophy
have been touched briefly in the work in hand.

No nation can make progress without a philosophy. [t is the
philosophy of a nation which inspires it towards its desired pro-
gress. A nation should have a philosophy which can inspire it to
attain both material and spiritual progress, because, as has been
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accepted by our ancient rgis, the seers of the Upanisadic philo-
sophy, both Avidya and Vidya are jointly the aims of human life.
Such truth has been further strengthened by our ancient religious
teachers like Manu who prescribed the path of four dasramas or
stages of human life. Our great religio-philosophic teacher, Lord
Krsna also has taught to give an equal importance to our
worldly and spiritual needs, problems and aims. He has taught it
both through his verbal teachings and through his practical life. He
gave primary importance to political problems of the nation and
did not ignore the physical, mental, emotional, and sentimental
needs of people devoted to him—throughout his whole life. That
was the ancient Hindu view on the philosophy of life.

But, with the advance of the age of Kali, Buddhism and Jainism
appeared in our country and taught our people to shut their eyes
towards the immediate problems of life and to pursue only its
spiritual aims. It was so unfortunate that the patronage of great
emperors like Asoka and Kaniska brought such escapistic message,
which may originally have been meant for just a few saints and
monks, to the common man, with the result that the whole Indian
nation became sentimentally devoted to such a mere theoretical
view on life which it could not at all convert into practice. It was
still more unfortunate that the Hindu revivalists also could not
shake off such escapists’ attitude and thzarefore included it in the
six Vedic darfanas of Hinduism. Sankaracarya expressed in
clear terms that his Advaita Vedanta was meant only for a selected
few saintly persons possessing fourfold merits called sddhana catus-
taya. But the holy orders of monks, who propagated his philo-
sophy, preached such escapist doctrines to common people not
possessing the fourfold merits. In such respect they copied the
holy orders of the Buddhist monks. Such wide propagation of
such spiritual doctrines, which could never be converted into
practice by common people, did sufficient harm to our nation.
There appeared, no doubt, some realistic philosophers like Sama-
rtha Ramadasa, but they did not succeed in establishing sufficient
impact on masses throughout the whole country with the result
that we are still in need of such a practicable philosophy which
could inspire us, on the one hand, to gain material progress and,
on the other hand, to proceed to our cherished spiritual aims of
life. We are still so much theorists that we could not adopt such a
political system that would have suited us. We copied the charming
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political theories of France and Britain, but could not convert
them into practice, with the result that we do not actually have
any government in any state or centre for the people, but only for
individuals and their own circles. Such unsuited political system
has practically become an easy and lucrative profession for clever
persons jumping into active politics. Most of such politicians
exploit our big capitalists and they in turn exploit the whole
administrative machinery of our country, with the result that most
of our governments belong to a few persons, look after the
interests of a few persons, and are directed by a few persons. The
political situation has come to such a juncture in which one
wonders if any chief minister or even a prime minister can succeed
in liberating himself from the invisible clutches of such two
groups of exploitors. It is now a wonder if any good and noble
person can win an election without their support. The influence
of monkish inclination was so strong on the way of the think-
ing of our philosophers that even the ancient authors of Kashmir
Saivism, not taking sufficient lesson from the teachings of Lord
Krsna, kept themselves aloof from thinking on proper politics
and devoted their talents only to spiritual philosophy and theology.
But their philosophy has sufficient scope to include into its field
some political thinking as well, because it has both bhukti and
mukti as its aims. If it is presented to public against the back-
ground of the present-day socio-political situations and conditions
of an industrial society, it can serve us even now as a Very
useful national philosophy leading to the attainment of both
material and spiritual aims of life. Hints to such points have been
therefore given in concluding chapter of the woik in hand and
. the topic has been dealt with at some length in the eight chapter.




Chapter 1

A BRIEF HISTORY
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1. Visvamidam suvicitram yo
hyavicitrah prakasayan devah
Jayati sa hi me prasidatu §akti-ghanah
ko’pi parna-paramesah

May the supreme Lord, Who is all perfect, Who, though Himself
of simple and undiversified nature, is manifesting this universe,
full of immensely diverse complexities, and Who, being embodi-
ment of power, excells all, be gracious towards me.

God, in His transcendental aspect, consists of undiversified pure
consciousness alone. But this whole phenomenon is manifested by
Him alone and out of His own self. He is all perfect, because
everything is basically existent in Him. How could it otherwise
emanate from Him? It is His grace alone that leads an aspirant
towards perfect liberation. He is thus an embodiment of all divine
powers to create, to absorb, to bring about ignorance and to
reveal the exact truth through correct spiritual enlightenment.
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2. Arabhamanah satatam nirupadanam
svato jagat sakalam
éaktyé svaya’parinaman bibhrat
pratibimaba-kalpamiva vi§vam
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3. Svapna-bhrama-tulyamidam nikhilam
cabhasayan vikalpa-kulam
Sva-svatantrya-mahimna jayati hi
vilasan sa ko’pi paramesah.

The Lord is constantly creating, out of Himself, this whole
universe without using any material substances for the purpose.
He, through His energy, is bearing this universe in Himself like
some reflection and, doing so, is not undergoing any modification
or transformation. He is causing the multitudinous phenomena,
(born of creative imagination) to appear like the illusion of a dream
by virtue of His independence. That supreme Lord, Who ever He
be, exulting thus in His exuberance, excells all.

Unlike the I$vara of Nyaya-Vaisesika, God does not require any
substances like atoms to create the universe. He bears in Him the
reflections of His own divine powers and those appear as the
objective universe. Doing so, He does not undergo any change in
Himself as does the Prakrti of Samkhya-$dstra. Everything is God
alone, but appears as different from Him; but its such incorrect
manifestation is not basically due to anything other than Him. It
is basically due only to His divine playful will and neither to
Avidya, as manitained in Advaita Vedanta, nor to Vdsand, as
taught in Buddhism. It is such playful will of God which is the
basic cause of everything and such independent will is known as
His Godhead.
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4. Adhikari-bheda-bhinnam nikhilam

sacchastra-jalamapi yasya

Lilanugraha-ripam $astra-rahasyam

sa me prakasayatu.

May that Lord, whose sportive grace takes the form of all
divine scriptures that differ from one another because of
difference in the capacity of those in authority, reveal the secrets
of Sastras to me.

All the higher and lower types of scriptures are meant for
teachers and disciples possesing different degrees of psycho-
physical capacities. None of them is thus useless, as all of them
are the results of the divine grace of God. Since all beings of the
world can not tread one and the same path of spiritual progress,
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God has sent Sastras of different standards to this world for the
sake of gradual spiritual progress of wordly beings.
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5. Yesam ratirmaheg$s gatirna
sastresvativa-gahanesu
Tesam sukha-bodhartham lalitam
$astram viracyate $aivam.

This beautiful treatise on Saivism is being composed so that
those, who are blessed with devotion for Lord Siva, but are not
quick enough to understand scriptures that are extremely profound,
may easily have understanding.

Such works dealing with very profound principles of Saivism
are: Sivadrgti, Isvarapratyabhijia, commentaries on them, Tanfrd-
loka, Sivasitra, Spandakarika, Para-trisika-Vivarana, Malinivijaya-
Vartika, Vijidna-bhairava, Siddhi-trayi, etc.
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6. Devena $aiva-§astram
manavaloke’ vataritam traidham
S'rinﬁthiyan_l dvaita-dvaitam
dvaitam tvamardakiyam hi.

The Lord has sent down the Saiva scriptures to this human
world in a threefold form. That of Srimatha is dualistic monism
and that of Amardaka is dualism.

Dualism is meant for the aspirants of a lower standard of under-
standing and monodualism has been preached for the aspirants
having an understanding of the middle standard, while monism has
been introduced to-the world for the highly intelligent aspirants.
All these three schools of Kashmir Saivism were prevalent in the
time of Abhinavagupta (10th century AD) but the first two of
them have become extinct now.
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7. Advaitadaiva-§astram
bhagavad-durvasaso vadana-kamalat
Sarahasym sopasam siddhah
samprapa tryambakadityah.

Monistic Saiva-§astra, with its esotericism and the path of
approaching the divine, was duly received by the perfect being
Tryambakaditya from the lotus like mouth of Lord Durvasas.

Tryambakaditya was a perfect being who came down to this
mortal world for the propagation of monistic Saivism under the
direction of Lord Siva. The same Lord directed sage Durvasas to
accomplish such task and consequently he imparted the know-
ledge of the theory and the practice of Saiva monism 10 Tryam-
bakaditya, who was a siddha by his very birth. This happened
somewhere in the trans-Himalayan area near the Kailasa
mountain about the 3rd or the 4th century AD. This school of
Kashmir Saivism is still prevalent in Kashmii’ and is now
spreading in some other parts of India as well as in some countries
in the West. Tiyambakaditya gave start to one more school of
Saiva monism through his daughter and that school was known' as
Ardhatryambaka. 1t was existent at Kangra in the present
Himachal Pradesh in the time of Abhinavagupta, but there is no
trace of it now.
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namna tu sangamadityah

Tirthanyatan dvijanma nyavi$ata

ka$mira-mandalam ramyam.

The sixteenth descendant in his line, a twice born, Sangama-
ditya by name, settled down in the beautiful land of Kashmir while
he was on a pilgrimage to holy places.

All the first fifteen teachers in the line were called Tryambaka-
dityas They did not belong to any caste, as like the Tryambakaditya
I, all of them have been said to be mind-born. The fifteenth one
of them married a Brahmin girl in accordance with Brahmanic
rites. His son, being the result of the union of man and woman,

1Such was the position much before the present exhodus of Pandits from
Kashmir,
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was named as Sangamaditya who was brought up as a Brahmana.
He settled in Kashmir in the eighth century AD.
aaa-aay anafsema anfaaay |
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9. Tat-santatau babhivur mathika-
‘guravo yasasvinas tesu
Turyah somananda$ cakre
§ivadrstinamakam $astram.

Many reputed teachers of the school of Tryambaka were born
in his (Sangamaditya’s) family and of them Somananda, his fourth
degree descendant, composed the treatise named Sivadrsti.

The immediate ancestors of Somananda were (1) Ananda,
(2) Arunaditya, (3) Varsaditya, and (4) Saingamaditya. Somananda
lived in the middle of the ninth century AD. His work, Sivadrsti
is the first philosophic treatise on Kashmir Saivism. Vasugupta’s
Sivastitra can be included into scriptural works which are the
sources of Kashmir Saivism. Spandakarika of Bhatta Kallata is, no
doubt, a philosophic treatise, but it does not deal comprehensively
with the topics of philosophy and does not follow the method laid
down in Nydyasistra. Somananda’s other works are not now
available anywhere.
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10. Utpaladevah §isyas tasya
granthamsca pratyabhijiiadin
Vyakhyatavams$ca $astranyabhinavaguptah
prasisyakastasya.

His disciple, Utpaladeva, composed I$vara-pratyabhijia and
other (important) works (on Saiva philosophy). His grand-disciple,
Abhinavagupta explaired all these Sastras.

Some of the works of Utpaladeva have been lost. His three
siddhis—Isvara-siddhi, Ajada-pramatr-siddhi and Sambandha-siddhi
are available and so on his Sivastotravali, containing his philo-
sophic lyric poetry. His brief commentaries on his own works
and on Sivadrsti are partly available. That portion of Sivadrsti,
o which ‘his paraphrase has been lost, is not fully intelligible at
present. Abhinavagupta wrote commentaries on all the philo-
sophical works of these two authors, but his commentaries on
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Sivadrsti and on the three siddhis have been lost. Utpaladeva’

flourished in the ninth century AD,
TS TFF FaateaATieaAe™ sfam |

‘11. Granthaméca bahiin
krtavanstantralokadinamakan ruciran.

Besides, he composed many (independent) wo:ks full of interest, .

such as the one named Tantraloka.

Tantraloka throws a brilliant light on Saiva yoga and the theo- .
logy of Kashmir Sa1v1sm, as contained in a haphazard manner in

the divine scriptures revealed to the ancient preceptors, known

as Mathikagurus. It is a unique work on spiritual theology and.

there is no other work in the whole world that could be compared
with it. Tantrasdra of the author is a gist of his Tantraloka. The
author is the final authority on both, the philosophic principles
and practical doctrines of Kashmir saivism. His other great

commentary is PardtriSikda-vivarana and his another important.

independent work is Malinivijaya-varttika. His Paramarthasara is
the most important one among the works written by him for the
sake of beginners. Many of his works have also been lost.
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Bahavastasya ca Sisyah
paramparayam gatasSca saksacca

12. Anye ca siddha-purusa

vasuguptaka-kallatadi-guravo’tra
Sastrani ca tikascaracayan
khalu bhirriah krpa-nunnah.

Many of his direct and indirect disciples and many other men
of perfection, such as Vasugupta, Kallata and others, being
moved by pity (for suffering souls), composed numerous Sastras
and commentaries.

Ksemaraja is the only one of his direct disciples whose works
are available. He was, no doubt, highly intelligent and immensely
well read. But at the same time he was over-conscious of his
ability and tried his best to contribute something new which had
not been expressed by his predecessors, with the result that he
tried to confuse simple principles and doctrines and to show thus




20 Svatantryas-darpana
the greatness of his intelligence and knowledge. Such a tendency
in him gave a start to confusion in Saivism. Besides, he was very
much prejudiced against such a great preceptor as Bh!tta Kallata
to whom Abhinavagupta has paid gieat honour at several places. It
is on such account that he started to attribute the authorship of
Spandakarika to Vasugupta. Jayaratha is the most important one
among the later authors in the line of Abhinavagupta.

Sivasitra was revealed to Vasugupta sometime in the earlier
part of the ninth century. He discovered in it the principle of
Spanda, one of the very basic principles of Kashmir Saivism. That
principle was later developed elaborately by his disciple Bhatta
Kallata in his Spandakdrika and commentary on it. His younger
contemporary, Ramakantha, takes the author of the Kdrika as a
disciple of Vasugupta. Other works of Kallata have been lost.
Bhatta Bhaskara, the seventh degree disciple in the direct line of
Vasugupta, wrote a Varitika on Sivasitra. He says in clear terms
that Kallata versified the principle of Spanda through his Karikas.
His Varttika is of great value in this matter that he gives the
traditional interpretation of Sivasitra which differs on many
points from the interpratation as given by Ksemaraja in his
commentary named Sivasitra-vimarsini. Ksemaraja’s Pratya-
bhijidhrdaya is a typical specimen of the confusion started by him
in the teaching of Kashmir Saivism. Utpala-Vaisnava’s commentary
on Spandakarika is a scholarly work giving information on many
things not available in other works. Bhatta Narayana, the author
of Stava-cintamani, a philosophic lyric, has been praised by
Abhinavagupta as “‘Pirvaguru”, that is, an ancient preceptor.
Both Bhaskara and Utpala Vaisnava preceded Abhinavagupta.
Jayaratha wrote a scholarly commentary on Tantrdloka in the
twelfth century AD. Sivopadhyaya, the commentator of Vijfidna-

bhairava, belonged to the period of Pathan rule in the seventeenth
century.

wvqen Ay aq gfagwm aghaar waar gfaw

qeAT HWeaEAg TE@ qed faieaq WA 03N
13. Abhyasya vanmayam tat suvimrsya

muhurdhiya svaya suciram

Srutva §riguru-vadandd giidham

tattvam viracyate $astram.
After making a thorough study of those writings and after
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pondering over the subject again and again for a pretty long time
and also after having listened to the precepts of my exhalted
teacher on its esoteric side, I now compose this treatise.

: My preceptor is Acarya Amrtaviagbhava the author of works
like Atmavilasa, Vimsatika-sastra, Siddha-maha-rahasya etc.




Chapter 2

/
THE ABSOLUTE SIVA
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1. Svatantryam sukhamillam

vonir duhkhasya paratantryam hi

Svatantryameva bhuktim

muktim caivd’pyalam sada datum.

Independence is the root cause of all bliss and dependence on
others is the source of all misery. Self-dependence alone is ever
enough to bestow enjoyment and freedom from bondage.

Kashmir Saivism teaches that mind and senses are neither to
be repressed nor to be starved. One has to strive for worldly and
spiritual aims of life, side by side. Uncared for and ignored
physical and mental needs create obstacles in the path of spiritual
attainments by rendering impossible all efforts towards such end.
Repression of mind and forcible starvation of senses is liable to
create adverse reactions. Both enjoyment and liberation are the
aims of life.
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2. Parame$varah svatantrah
sarvasyatma sada svatah siddhah
Sastralokastu param prahanaye
moha-jala-timirasya.

The Lord is self-dependent. He is the self (Atman) in all that is.
He is always His own proof. The light of scriptures is there only
to dispel the darkness of the net-work of illusion.

Once the illusion gets dissolved, the self shines by its own
lustre as the Absolute God. It can not be illuminated by any
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means other than its own psychic lustre of consciousness. How
can the means like senses, mind and understanding illuminate
the self when these depend on it and appear only through the
luminosity of its consciousness?
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3. Yad yalloke siddham tattat

sarvam prakasa-mahatmyat

Sva-mahimnaiva tu siddhah

siddher milam sada prakaso’sau.

What ever is established in the world, is so by virtue of Prakasa,
(the psychic light of consciousness). That Prakdsa, the source of
all proofs, is ever evident by virtue of itself.

- Every living being is self-evident and  knows his own self by him-
self without the help of any psychic aids to knowing. The psychic
light of his own consciousness illumines all the objects that are
ever known.
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4. Bahuvidha-vaicitryena -
prakasamanesu visaya-nikaresu
Sphatikopala-vat svacche
naiva bhida kipi tu prakaée syat.

As a pure crystal rock does not develop any sort of diversity
while multitudes of different hues are reflected in it, so is Prakasa
ever-pure and without any differentiation, what so ever. wkile
multitudes of phenomenal objects appear through it in complexly
diversified forms.

Crystal does not develop any diversity in its basic form and its
basic nature inspite of bearing complex types of reflections.
Diversity in the phenomenal existence is immense and wonder-
fully multifarious in character. It shines in the light of conscious-
ness or rather consciousness shines itself in the diverse forms of
the whole phenomenon. But it is yet of one and the same charac-
ter because all phenomena shine only as reflections borne by it.
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5. Sphatiko jada eva param naiva sa
samvetti yena sattvam svam
Vimréati sada prakasah
svayameva svam vimarSa-saratvat.

But a crystal is absolutely lifeless, as it is not conscious of its
existence. On the other hand, Prakdsa, having awareness or
Vimars$a as its very essence, feels always aware of itself of its own
accord.

Main difference between Prakdsa and crystal is the fact that
the former is conscious and the latier is unconscious, Crystal is
neither aware of itself nor of the reflections borne by it. On the
other hand, the light of consciousness is aware of both. Similarity
between them is only in their capacity to bear different reflections
and remain yet unchanged and pure.
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6. Ripam nijam prakaso
vimar$adlinyas tyajet prakasatvam
Evam tathd vimar$ah :
prakada-$inyas tyajennijam sattvam.

Prakasa, separated from Vimarsa (awareness) would lose its
nature of being self-evident. In the same way Vimarsa, shorn of
Prakdsa, would renounce its very existence.

The term Prakasa, used as a technical term in Saivism, denotes
that psychic light of consciousness, by virtue of which conscious-
ness shines of its own accord, without the help of any psychic
means like senses, mind ete. Its self-awarenass is termed as Vimarsa.
Consciousness can never be unaware. It would cease to bé con-
sciousness if it would be unaware. The existence of awareness is
proved by its psychic luminosity. Had it not been luminous by
itself it could not have been taken as awareness, nor could its
very existence be proved at all, because only such an entity exists
which shines in the light of consciousness. Psychic luminosity is
thus the essence of awareness and that is the essence of all
consciousness.
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7. Nama-dvayamekasya
prabodhanartham tu vastunah kalitam
Avina-bhava-nibaddhau
kasa-vimar$au parasparasyatma.

Prakasa and VimarSa are simply two names given to one and
the same entity for the sake of convenience in explaining. In
fact Prakdsa and Vimarsa are inseparably bound together and are
the life and soul of each other.

Consciousness, being self evident, is called Prakasa, the
psychic light. Being aware of itself and its luminous character, it
is called Vimarsa or awareness. It is to be understood in both its
such aspects denoted, or 1ather suggested by these two terms which
are just two names given to only one reality.
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8. Samvinmayah sa itma

samarasa-ripas tayoh svatah-siddhah

Jfiana-kriya-svatantrah

kenapahnilyatam katham nama.

The self, consisting of Samvrit, that is, those two (Prakdsa and
Vimarsa) in their undifferentiated essence, is self-evident and
absolutely self-dependent in cognition and action. Who would
deny the existence of such self and on what grounds could one
deny it?

Samvit is the name given to consciousness with Prakdsa and
Vimarsa as its two aspects which are mutually inseparable. Itis
thus both of them and is to be realized as such through intuition.
Being Prakasa, it shines of its own accord and being Vimarsa, it is
always aware of itself and its luminous nature. Such conscigusness
is the real self of each and every being. Its psychic luminosity is
its cognitive nature and the stir of self awareness, which is the
very soul of that luminosity, is its active nature. Praka$a is thus
the basic cognition and Vimarsa is such action, both of which are
the essential nature of consciousness shining in each and every
sentient being, who is thus self-dependent in these two functions,
as he does not require any physical or psychic aids for the
purpose.
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9. Svatantryat paramesah
svabhdvato’sau samucchaladriipah
Tasya samucchalanam yat
tadeva vidvam §ivadi-bhiimyantam.

The absolute consciousness, the real self of every one, is the
great God by virtue of its self-dependence. By its basic natuie it
is (always) spouting forth, as it were, and it is such spouting
which appears as the whole phenomenon, right from Siva down
to earth.

The phenomenon consists of thirty-six tattvas from Siva-tattva
to Prthyi-tattva. The Absolute consciousness, which appears as
the self of each and every being in its divine play of Godhead,
has in it the eternal spiritual stir of self-awareness and that
causes a spiritual action which may be compared with a sort of
spouting and through which all phenomena emanate out of It.
All the thirty-six tattvas aie thus the results of a sort of spouting
activity of Siva. The absolute self-dependence is the basis of His
absolute Godhead.
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10. Parame$atam ca tasya svatantratam

kah katham sphutam briiyat

Spandah sphiirtirghtirnih

siddhairittham tatah sunirdista

Who would describe in clear terms His Godhead, His absolute
self-dependence and how would he do so? Perfect beings have
well hinted at i. in different terms (such as)—Spanda or pulsation
Sphiirti or flashing, Ghiirni or swaying and so on.

Siddhas are saints who have attained all perfection in correct
knowledge and who actually feel the truth of such knowledge.
Spanda is a constant inward and outward vibrative activity of cons-
ciousness. Sphuratta is a sort of its twinkling-like activity. Ghirni is
a sort of dizziness caused by an extreme bliss. Nothing non-existent
is created by God. All phenomena, existing in Him as His pure
and infinite I-consciousness, are reflected externally as ‘‘this” and
that is the creation brought about by the blissful charm of the
self-awareness of God. God, being aware of His Godhead, be-
comes divinely playful and brings about the external manifesta-
tion of . His divine powers and that shines as creation etc. of all
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the thirty-six tattvas. Such divine spiritual stir, the very nature
of God, is mystically and metaphorically described by perfect
beings through the terms mentioned above.

saweafy saqaraavRefia  ofa:
a1, aeai faanfraatssatsat o wgwem u g 0

11. Acalasyapi calattevantah-
samrambha-rlipiniva tucih
Sa, tasyam virantir
yanando’sau paro MaheSasya.

It is an eagerness, like the movement of that which is motion-
less, a sort of inner impulse, as it were. It is the reclining on
such eagerness which is the absolute blissfulness of the Lord.

The absolule God is changeless and motionless. How could
the infinite have any movement? But still it appears to be having
change and movement. His such mere appearance of change and
movement is called Spanda. God is always one and is pure
consciousness alone, shining always as the infinite ‘“‘I'. But at the
same time, He appears as many and even as unconscious entities
that shine as “this”. All such manifestation of diversity, objectivity
and insentience happens through that spiritual stir of His pure
and divinely potent consciousness which is termed as Spanda or
spiritual vibration, causing a reflectional outward manifestation
of His divine powers. Whatever exists in Him as “‘I’, is manifested
outwardly as ‘‘this” by such stir of consciousness known as
Spanda.
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12. Anaya vina mahego’sthasyat
kutastha eka eva sada
Asthasyadapi na
va’savakarisyannirnayam tatha ko va.
¢ Without it the Supreme Lord should ever have existed all
alone and rock-like, Who would have in that case come toa
decision as to whether He did exist at all?

The existence of God is established when there is creation.
Had He not been inclined to create, His existence could not have
been established at all, for who would have questioned or estab-
lished it? Even if an existent reality, He would have resembled the
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pure space which is insentient in nature, and would not have been
‘God, as Godhead implies divine potency and playful inclination
towards activities of creation etc.
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13. Ittham mahesSvaratvam

so’tyaksyadacetano bhavan élinyah

Na param tatha sa devah

sattinandah sadahmiti tasya.

Thus. being inanimate and void, He should have renounced
His being supreme God. But the ever-sportive one is not such, as
His is always the consciouness of the blissful existence of “I'’.

The I-ness of God is limitless and perfect. It is pure, infinite
and divinely potent. It contains everything that appears anywhere,
or even that which does not appear at all. The divine I-ness is
thus quite different from egotic I-ness of a finite being and is all
blissful. Its blissfulness makes it sportive and its sportive nature
becomes manifest in the divine activities of creation, dissolution

€tc.
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14. Citimatro hi yato’sau

prakagamana$ citeh prakasatvat
Pratyavamarsa-satattya’hamiti
citiScapi yannisarga-vasat.

This is as He is just citi (the luminosity of pure consciousness)
and is constantly revealing Himself through e¢iti, which is luminous
{(by nature), and also as the essence of that cit/ lies, by its very
nature, in its referring to itself as ‘I’.

God is pure and self-evident infinite consciousness and that
consciousness is aware of itself as that pure ‘I' which has all
divinity as its basic nature. Such awareness of His basic nature
is the source of His infinite blissfulness which makes Him inclined
towards the sportive activities of creation, dissolution ete. All
that is the nature of God which alone is basically responsible for
the phenomenal creation.
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16. Tata eva ca tacchaktya
prabhavati sarvam praliyate tatra
Sargadi-$aktiresa $linya-jadabhyam
prabhorvilaksanata.

Everything emanates forth out of Him and everything is absorb-
ed into Him through His own Sakti (the divine power). It is such
power to creatc and to absorb which makes out the difference of
the Lord from an inanimate thing as also from void.

Had not God been powerful and prone to create and to absorb

all that exists, He would have been void like vacuum and uncons-
cious like pure space.
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17. Etat satkaryatvam yatharthatah

sammatam sada siddhaih

Pradhanika-parinamad

yattvaparam bala-sammatam tattu.

This is the factual principle of the reality of creation ever
accepted by the perfect ones. Another is that of the transformation
of the principal substance which appeals only to those who are
just children.

The theory of realism, as propounded in Sdamkhya system,
maintains that all phenomena do exist in the principal substance
in an un-manifest form and become manifest as soon as that
substance undergoes outward transformation. The siddhas say
that everything is existent in two of its aspects. The basic aspect
of everything is pure, infinite and divine consciousness known as
God. All phénomena do exist in Him in the form of his divine
power which is not at all different from Him. His playful nature
manifests them in their phenomenal aspect in the manner of a
reflection. Creation is thus a reflectionary manifestation of the
powers of God appearing externally. God is a reality, His powers
are a reality and their reflections also are a reality. To make a
full utilitarian use of all phenomena and yet to say that they are
non-existent, amounts to deceiving one’s own self as well as the
public.




Chapter 3

THIRTY-SIX TATTVAS
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1. Svananda-nirbharo’sau
svatmollasecchay3 samavistah
Anandatvena $ivah
$aktisceccha-mayatvatah kathitah.

Entirely full of self-bliss, He is always charged with the will
for self-enjoyment. He is spoken of as Siva being bliss and as
Sakti being will.

The self-bliss of God vibrates out as His will to manifest His
powers outwardly. That gives rise to first two tfattvas named
Siva and Sakti. Bliss shines predominantly in Siva-tattva and will
becomes predominant in Sakti-tattva. In fact the Absolute Lord is
contemplated upon in His two aspects under these two names for
the purpose of perfect understanding. Practically Siva is Sakti and
Sakti is Siva. Only one absolute truth is understood and explained
with the help of two types of conceptions denoted by these two -
terms. Besides, the Supreme Lord is contemplated upon as Siva
and Sakti in accordance with an objective meditation called the
yoga of Tattvadhvan. '
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2. Sa $ivah prakasa-ripo

vimar$a-ripasca kathyate gaktih

Abhidhana-matra-bhinnah
sambodhartham na vastuto bhinnah.

Heis called Siva because of His being Prakasa and is called
Sakti because of His being Vimarsa. He is being differentiated, as
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it were, by the only means of these two names for the purpose of
understanding; but, in reality, there is no differentiation at all.

aivism teaches to realize God, the absolute Truth, in His
supposed two aspects called Prakasa and Vimarsa. Prakdsa is His
comparatively static aspect by virtue of which He remains always
unchanged in spite of numerous creations and dissolutions going
on in Him and through Him. By virtue of His second aspect
called Vimarsa, the dynamic aspect, He is always manifesting
His five-fold activity of God-head. The former aspect is His
Siva-hood and the latter one is His Sakti-hood. The former is
contemplated upon as Siva-tattva and the latter as Sakti-tattva.
These are the two supposed initial steps in phenomenal creation
and are contemplated upon like that by Sivayogins.
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3. Vi$vottirnah sa $ivo
vi§va-mayatve sa eva Saktiriti
Vyavahara-matrametan-naiva hi
Saktih Sivat kvacid bhinna.

He is Siva by virtue of His transcendental aspect and He alone
is Sakti by virtue of His universal aspect. All this is mere
dialectical usage, because $akti is nowhere different fromléiva.

Only one absolute God is contemplated upon as Siva and
Sakti on account of His besing, on one hand, the transcendental
pure consciousness alone, and, on the other hand, the whole
phenomenal existence as well. The whole phenomenal universe
does exist in the purc consciousness in the form of that con-
sciousness alone. All phenomena, appearing in their individual
forms, are only that consciousness in their final essence, because
that consciousness alone shines as these phenomena. To shine as
pure consciousness alone is the Prakdsa-hood of the absolute
reality and to shine as the phenomenal existence is its Vimaria-
hood and these are known as the Siva-hood and the Sakti-hood
of God
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4. Svatantryameva $aktih
Sivanathasya svato yaya site
Nirupadanam vi¢vam Saiva
Sivatva-prayojika tasya.

Itis the self-dependence of Lord Siva which is His Sakti and
by means of which He emits forth out of His own self the whole
universe without the use ofany material. It is that Sakti which
makes Him Siva.

God simply wills 10 manifest outwardly His Godhead. His
divine will materializes without any hindrance and His divine
powers become - objectively reflected within the light of His pure
consciousness and that appears as the whole phenomenon and its
creation, dissolution etc. He does not require the assistance of
anything like atoms, root-substance, Avidya etc. for the purpose,
as all such aids are included in His creation,
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5. Saktih Sivasya $ivata sakteh

Siva eva casti faktitvam

Dahadi-$akti-vahnyoriva

Sivasaktyoh sadaiva tadatmyam.

Sakti is the Siva-hood of Siva and Siva alone is the Sakti-hood
of Sakti. Siva and Sakti are identical like fire and its powers to
burn, to give heat to cook, to shine, to illuminate and so on.

It is, in fact, the divine power which is the Godhead of God,
and, in turn, none other than He is that power. It is justa
dialectic usage to say that this is Siva and that is Sakti and such
usage has been resorted to by siddhas only for the purpose of
correct and perfect understanding.
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6. Saivi svollasecha
prathamam riipa-dvayena divyanti
Jiianam sadasivatve
kriyedvaratve’vabhatyabhinnapi.

Siva’s will to manifest Himself blissfully, though basically
undivided, shining at first in two forms, appears as Jitana-Sakti
(or cognitive power) in SaddSiva-tattva and as Kriya-Sakti (or
active power) in Isvara-tattva.
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The divine power of Siva is basically only one. It is given
different names at the different stages of phenomenal evolution
on the basis of its different results. Basically it is cit-Sakti shining
at the Parama-§iva stage, the stage of transcendental conscious-
ness. It becomes manifest as the powers of bliss and volition
(Ananda and Icchd) at the stages of Siva-tattva and Sakti-tattva.
The power of volition takes up the form of the next two Saktis
in its initial outward growth and Saddsiva-tattva with the pre-
dominance. of Jidna-Sakti as well as Isvara-tattva, dominated by
Kriya-Sakti are manifested outwardly. A faintly shining shade of
objectivity appears within the pure subject in the former and
becomes prominently manifest in the latter; but even then a unity
between these two elements keeps on shining. A being at the foi-
mer stage feels as ‘‘I am this’® and at the latter stage it is felt as
“This is my self.” I-ness remains predominant at the former stage
and this-ness gains prominence at the latter one. These two steps
in the process of creation are the third and the fourth tattvas.
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7. Prathama dafa mmesah kathitah

sastresu caparonmesah

Ubhayatra vartamana

$aktir devasya Suddhavidyakhya.

The former stage is spoken of as Nimesa in scriptures and the
latter one as Unmesa. That power of the Lord which is present in
both these two (tattvas) is named §uddha-vidyd-.fakti, the power of
pure gnosis.

The view point of unity in diversity, through which the beings
in these two fattvas see, serves them as their instrumental tattva
and has been named in Saiva scriptures as guddha-VIdya-latrva
the fifth one in the process of creation. These five tattvas are
the tattvas of pure creation called as Suddha-adhvan, the path
of objective meditation with pure elements as the foci of
contemplative yoga. Nimesa is the inward movement of spiritual
vibration of pure consciousness and gives prominence to sub-
ljective element or I-ness while Unmesa, giving prominence to
the objective element, is the outward movement of that vibration.
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8. Ahamiti pirnam pasyan
Saktyantamabheda-bhimikam bhajate
Tadadho vidyantamasau
bhedabhedatmikam dasam Sambhuh.

The Lo:d, regarding Himself as one complete whole “I” right
up to the Sakti-tattva, dwells upon the stage of unity and below
that, up to the very limits of (Suddha) Vidya, He dwells in the
state of unity in diversity.

Paramadiva is Himself both Siva and Sakiti, having them as
His inspearable two aspects worked out by siddhas for the purpose
of contemplative nreditation and correct understanding. There is
therefore perfect unity upto the stage of Sakti. At the next stage
there is the manifestation of I-ness and this-ness and therefore
it is a stage of diversity or duality. But since the unity between
such two elements is not yet lost, it is the stage of unity in
diversity.
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9. Etad-dasavatirnas tvahamidamiti
samvidan $ivah sakalam
Bhedabheda-mayim tam drstim
$uddham prakasayati vidyam.

Coming down to this stage and regarding things as, ‘“This
Iam”, the Lord manifests that pure Vidyad the nature of which
is characterised by the viewpoint of unity in diversity.

The stage of pure I-ness isthe stage of absolute unity. The
next stage at which both I-ness and this-ness become manifest,
and do not et lose their mutual identity, is the stage of
bhedibheda, that is, unity in diversity. That is the stage of Vidya
and the stage of absolute unity is the stage of Sakti. The stage
of complete diversity, which is going to be discussed ahead, is
the stage of Mayi. That is the stage of impure creation. There
is purity in Vidyd and still greater purity in Sakti. Purity is in
being consciousness and impurity is in being some unconscious
element like the physical body or psychic apparatus. Simple
this-ness also amounts to impurity but it becomes pure when
saturated by I-ness of pure consciousness.
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10. Mayasaktih parama
$ambhor bhedavabhasanonmukhata
T¢-sadasiva-bhimavidamams$o
yadvaéan manag bhati.

Lord Siva’s innate inclination towards the manifestation of
diversity is His supreme Maya-Sakti (the differentiative power). It
is through that power that objectivity or this-ness starts to appear
however faintly at the stage of Sadasiva and ISvara (tattvas).

That is Pard-mdya, the supreme power of God.
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11. Svatmavaranam $ambhor
maya-tattvam punah smakhyatam
Idamiti sarvam bhinnam pasyati
Siva eva tatprabhavena.

That, by which Sambhu envelopes Himself, is konwn as Maya-
tattva. With that coming into force, Siva Himself (in the form of
Jiva) looks upon all this as that which is apart from the subject.

Maya-tattva is the principle of obscuration. Siva, hiding his
real nature with Mdyd-tattva, appears as a finite being and sees
everything as apart from him. That Maya-tattva, the principle of
obscuration, is different from Maya-sSakti, discussed above. Maya-
tattva is a clear outward reflection of Maya-fakti of the Lord. It
is the stage of complete diversity and is the first impure tattva
and the sixth in the series of thirtysix.
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12. Jadameva ca dehadi
svatmatvenabhimanyate mohat
Naiva ca samvetti nijam
samvittvam mayaya paricchinnalh.

And because of an illusion (created by this Maya), He (appear-
ing as a finite subject), fancies egoistically this inanimate body
etc. alone as His self and, on account of the limitation imposed
by Maya, does not thoroughly realize His being (pure) samvit
(consciousness).

Siva, hiding His real nature by means of Madya-tattva, appears
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as a finite being, forgets his being infinite consciousness and takes
the finite I-consciousness as His self. At the stages of further
phenomenal evolution the finite subject feels life force, mental

apparatvs and physical body as his self. All this is dueto the
effects of Maya-tattva.
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13. Kathitas tatra pumakhyah
kaficuka-satkena bhati sankucitah
Kalah kala ca vidya
rago niyatih svayam ca maya tat.

There (at the stage of Mayd) He is known as Purusa (a finite
soul) and appears as being limitsd by sixfold Kaficuka-tattva (the
sheaths of limitations) of kdla (time), kala (limited active capa-
city), impure Vidya (capacity to know just something), Rdga
(interest), Niyati (law of restriction) and the Maya itself.

Maya reduces the infinite consciousness to finitude. Kala imposes
time sequence on him. Kald and Vidyd replace his omnipotence
and omniscience. Rdga, appearning as limited interest, reduces
further the scope of his knowing and doing. Niyati, giving rise
to the laws of causation, restricts his capacities to do and to know.
These are the tattvas of limitation, known as Kaificukas or sheaths.
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14. Kalah krama-svariipo

matrtvenabhimanyamanasya
Jada-dehades tena kramikatvam
syat tatah prameyasya.

Time is succession. Through the limitation imposed by it, the
inanimate body etc., which is egoistically taken for the subject,
comes under the effect of this sequence and, through that, the
objective existence also becomes subject to such successiveness.

The finite subject, imposing the time sequence on himself and
taking his very existence as successional in nature, feels like
this, “I was, Lam, I will be’’ and so on. Then seeing through
such view point of time, he extends such imposition to his
objective element and feels about it like this, “That was, this is,
that will be” and so on. Such limitation, caused by the conception
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of time, is the Kdala-tattva which appears as successiveness of
events, actions, ideas etc.
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15. Kificinmatram Jiatum kartum va
yattvihapi samarthyam
Sankoca-§alinaste pumso
vidya kala ca boddhavye.

Even at this stage (of Purusa), the subject has the capacity to
know and to do just a little, and these two capacities are to be
known as the (impure) Vidya and Kala of the finite being.

Mayd reduces the subject to the position of inanimate sub-
stances like physical body, mental appaiatus, function of anima-
tion and nihilistic void and robs him of his omniscience and
omnipotence. But even then it imparts to him capacities to know
and to do just a little for the purpose of the tasting of the fruits
of his actions and such limited capacities are termed as impure
Vidya and Kala.

frsdgat aea safa aegft = diseafasag:
FIOAI-AT TF AT grEATAEl  qAICTEE: 1 2E N

16. Nija-dehadau tasya
preyasi vastuni ca yo’styabhisvangah
Sugunaropana-maya iva
ragah pumsasivasau samadistah.

Interest, appearing as a sort of attribution of high merit to
one’s body etc. and also to everything else which is pleasing to it,
is called the Rdga of Purusa.

A finite being finds interest in only some particular objects and
attributes great merit to them. Such limited interest, known as
Raga-tattva, limits further the scope of his capacities to know
and to do. Mental attachment, counted among the eight qualities
of the understanding sense, is also called Rdga. But Rdga-tattvais
something very different from that “avairdgya’ as its position i8
many steps above the understanding sense because it is an
interior part and parcel of Purusa-tattva. A Purusa has very oftén
such interest in Vairdgya as well. An old and feeble man does
not have any attachment towards a young and beautiful woman,
but even then he attributes great merit to such beauty. A yogin
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like Samkardcarya was never attached to female beauty, but
even then he had an aesthetic appreciation for it and has on such
account praised it highly in his Saundaryalahari. That is due to
the Rdga-tattva which was still a part and parcel of his worldly
individual personality.

ey ANgeA qqF gar fAgeaa faas: o
frafazat geaea saaesafaafast ga@r: afe: u e n

17. Kartavye bodhavye sarvatra yaya

niyamyate niyamaih
Niyatirasau purusasya
svatantrya-nirodhini prabhoh $aktih.

That power of the Lord, which restricts the independence of
Purusa and puts him under checks and rzgulations by some laws
(of nature) in all doing and knowing, is called Niyati or
restriction.

The reflectionary manifestation of the Niyati-Sakti of God
becomes manifest in the form of Niyati-tattva, including all the:
principles of causation based on the laws of nature ordained by
Niyati, the principle of restriction. It is the most effective one-
among the five Kaficukas, as it restricts a finite being in his doing
and knowing at each and every step and limits thus to the
utmost the scope of his Kald, Vidya and Raga as well.

gaqFaagrar ammfag ga @ gada
JEAFERRATET &0 fAT8 ¥ weged = 0 s\

. 18. Etat-krta-safikoco nana-yonisu
puman sa samsarati
Sukha-duhkha-bhoga-bhagi svarge
niraye ca martya-loke ca.

The Purusa, limited by these (tattvas of limitation), trans-
migrates, through various species of living beings and experiences.
pleasure and pain in heaven, hell and mortal world.

Tasting of pleasure and pain is the main fructification of one’s.
past deeds and a being goes on moving automatically in such
circles of birth and death on account of the mental dispositions
caused by the impressions of his past deeds. Such dispositions.
urge him invisibly to take birth in such species and in such
crcumstances created by environment where his past deeds can.
bear him their fruits.
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19. Patiriti vidya-Saktyor vyavaharo

matariha vikhyatah
Mayayam punaranuriti pa$uriti
jiva iti casti samsare.

The subject is known as Pati (Lord) at the stages of Vidyd and
Sakti, but, at the stage of Mayd, that is, in this round of
transmigration, he is called Anu (extremely limited), or Pasu (a
bound being) or jiva (a wordly soul).
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20. Avaroha-lilayettham svalpajfio
jiva ekato bhavati
Parameévarastvaparatah prakrtih
karanani karyavarga$ca.

The supreme Lord, through His play of descending, becomes,
(as it were), on one hand, a limited soul possessing capacities to
know (and to do) just a little, and, on the other hand, He becomes
(as it were), Prakrti, the root substance, instrumental elements
(consisting of all senses and organs) and the group of objective
material elements (in turn).

Prakrti is the name given to the element of simple and
undiversified this-ness which becomes the object of the finite
subject. It is taken to be the equilibrium of the three gunas and
the whole psycho-physical existence becomes manifest through an
outward transformation of that Prakrti, the root substance, which
is their single and undiversified form. Purusa is the twelfth and
Prakrti the thirteenth tattva in the process of phenomenal
evolution.
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21. Evam bhavams$ca devo naiva
cyavate mandgapi sviyat
Pirnat parama-§$ivatvad yat
tacchaivam param svatantratvam.

The Lord; in becoming so, does not at all diverge, how so
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ever little, from His unlimited supreme Siva-hood and that is the
principle of the absolute self dependence of Saivism.

In Saivism God is sa'd to be simply appearing as the finite
subjective and objective elements through His divine will that
knows no restriction and doing so He remains absolutely static and
unchanged in His basic nature of divine and pure limitless cons-
ciousness. All this is manifested by Him through His playful
will,” which is His essential nature. He is doing so just in the
manner - of a reflection. He casts externally the reflections of His
divine powers inside the psychic light of His puie consciousness,
without the aid or effect of any entity other than Him. Such
principle of theistic absolutism is termed in Saivism as the principle
of complete self dependence, the param-svatantratvam.
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22. Antahkaranam trividham
bahyem karanem ca daSavidham prathitam
Stksmasthula-vibhedad dvividham
karyam ca paficadha bhinnam.

The internal Karana or instrument (of the subject) is of three
kinds and the external one is well known as being of ten kinds.
The (objective) creation is of two kinds, the subtle one and the
gross one, and each of these is of five kinds.

These twenty-three fattvas, having been already discussed in
Samkhya-Sastra, are alrzady well known and have not therefore
been discussed here in detail.
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23. Karya-karana-vargasyavibhaga-riipa

tu ya dasa kapi
Saiva nigadita prakrtih pradhanamiti
capyudahrta triguna.

That stage (of evoluticn) in which all tle (ien) tattvas of
objective cieation, as well as the (thirteen) tattvas consisting of
senses and organs, are coatained in an absolutely undifferentiated
form, is called Prakrti (the root substance) and is known as
Pradhina (the principal substance) as well. It consists of three
gunas (named Sattva, Rajas and Tamas).
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24. Patyurnijanga-kalpe jiianam

vi$vatra bhava-jite yat
Sankoca-$alinas tat sattvam tu
pasoh kriya tathaiva rajah.

Pati’s knowledge of this whole existence as his own body is the
Sattva (of Pasu) and his action with regard to it is the Rajas of
Pasu who is finite by nature.

The infinite cognitive and active powers of the Atman at the
stage of a Pati are reduced to the position of Sattva guna and
Rajo guna respectively when he descends to the stage of Pasu.

graatar-nfwal 3 omeaArn afaa:
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25. Patyur maya-$aktir ya saiva
pasos tamo-guno gaditah
Bhedirase pasubhave
gunatvamesam param na $aktitvam.

It is the Madaya-$akti of Pati which is termed as the Tamas
attribute of Pasu. These three can be called only gunas or
attributes and not powers at the stage of Pasu-hood which contains
a flair for diversity.

When Siva descends, as it were, to the position of Pasu, His
divine and infinite powers to know, to do and to manifest
diversity, are reduced to the position of these three attributes
called gunas. These are termed as Saktis or powers at the Pati
stage, because a power and the entity to which it belongs are
in fact mutually identical, while such identity does not shine in
Pasu who has a flair for diversity and therefore these are termed
there as his attributes or gunas. This couplet is meant to describe
the character of three gunas in accordance with their basic origin.
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26. Sattanandah patyuh

sadastyavicchinna eva yah sa pasoh

Asti hi yattat sattvam

tasyabhavas tamo rajo miSram.
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This couplet is meant to express the character of the three
gunas in accordance with the way of their manifestation in
mundane transactions.

Pati has continuously the bliss of self-existence. Pasu also has
that bliss occasionally and that is his Sattva. His occasional lack
of such bliss is his Tamas and the mixture (of these two) is his
Rajas. 3

Blissful self existence is felt by a finite being when he has
some desirable experience like a meeting with his long separated
child. Such an experience is Sattva for him. A total lack of self-
bliss is his Tamas which shines while one is in a swoon or deep
sleep etc. But if a being sees his long departed dear child and
sees him in an undesirable condition like serious illness, mis-
fortune etc., he has, on one hand, a partial blissful experience,
but, on the other hand, there shines partly a lack of such ex-
perience. Such mixture of blissfulness and non-blissfulness of his
self-experience is the mixture of Sattva and Tamas for him and
is termed as Rajas.
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27. Ata eva sukham sattvam

tamasca moho’styabhava-riipatvat

Miéram rajah prakasa-

prakasa-sambhedakam calam duhkham.

Hence Sattva is pleasure and Tamas is utter ignorance, because
it is a nullity. Rajas is a mixture of the manifestation and a lack
of the manifestation (of self-bliss) and therefore is pain and
turbulence. ;

It is pain because of being a mixture of bliss and non-bliss.
There is a desirable experience, but not in a condition in which
one would like to have it and thus there is also a non-experience
of its desirable part. That is the mixture of Sattva and Tamas.
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~8. Pumsah prthivim yavat samkhye

$astre smrtani tattvani

Mahesvare tu §astre
kaficuka-satkam $ivadayascapi.
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(Twenty-five) tattvas right from Purusa to Prthvi have been
taught in Samkhya philosophy, but the Sastra of Siva (going
ahead), adds six kaficukas (limiting tattvas) and (five pure tattvas)
from Siva to Vidya to them.

Vedanta adds Maya and Brahman to the fattvas but kaficukas
and pure tattvas are not known in any system except Saivism.
Six kaficukas and five pure tattvas raise their number to thirty-
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29. Samyogadir dravyam samanyam
kala-dik-kriya-prabhrti
Sambandha-ripamakhilam
bhedabhedatmakam param nanyat.

Samyoga (physical union), Viyoga (physical separation) etc.,
compound substance, generality, time, space, action etc. are all
different aspects of relativity and that relativity is merely (a
conception) of diversity mixed with (that of) unity and nothing
else.

Relativity is a mere concept. It is based on mixing together the
ideas of diversity and unity formed by finite beings with respect
to the objects of their cognition. Two different substances are
generally conceived as cause and effect. Their mutual relation is
a mere idea based on human conception, because there is no
third substancial entity which could be taken as such. A being,
having the ideas of the two, combines them together through
his conception and forms a mereidea of their mutual relations.
Union, separation, continued action etc. are nothing but ideas of
different types of relativity consisting of the mixing up of diverse
ideas into one single idea taking all of them into consideration.
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30. Bhedah katham nu piirne

bhati tu viccheda-bhasananninam

Seyamapohana-$aktih
Sambhor viccheda-bhasanonmukhata.

How can there be diversity in Him who is one single whole?
Yet it does appear because of the manifestation of limitedness
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(with in that whole). Such inclination of Lord Sambhu towards
the manifestation of limitation is the Apohana-sakti, the limiting
power of God.

No diversity can exist within one complete whole reallty The
Lord, for the purpose of the manifestation of diversity, makes a
show of limitation within Himself and that results in the
appearance of diversity and separateness between subject and
object. Then and then alone can some entity be a knower and
some other its knowable That power of the Lord which manifests
limitation in the person of the absolute subject is termed as
Apohana-Sakti.
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31. Bhede’vabhasamane jliata

jieyam ca bhésate hi yaya
Sa jhana-Saktirasyakhyata
§astresvananta-vaicitrya

The diversity being apparent, that which makes knower and
knowable to appear, is well known in scriptures as His jidna-Sakti
or cognitive power which is full of limitless variations.

The relation between knower and knowable becomes possible
only after the appearance of difference between subject and
object manifested by God through a show of limitation in Him.
Only some particular person becomes the knower of some par-
ticular object at some particular occasion in some particular
way. The relation between knower and knowable appears thus
in wonderfully different variations. All that is regulated and
directed by some special divine power of God. Such power of
the Lord is His jfAidna-Sakti, the power of cognition. This type of
Jjiiana-Sakti has utility in running mundane transactions. This is
one type of jiadna-Sakti and the basis of the functions current in
Sadafiva-tattvas is another type of jiana-sakti.
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32. Smart@ smaryam ca yaya
bahudha bhatiha sa prabhoh $aktih
Smrtiriti namna’khyata
tisro vyavahara-bhitti-bhiita hi.
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That power of the Lord through which appears that which
recollects and that which is recollected in various ways in this
world is known by the name Smrti-Sakti (the’'power of recollection).
These three (powers of the Lord) are the basis of all mundane
dealings (of what so ever nature).

Why should some particular person recollect only some parti-
cular matter or matters at some pacticular occasion and in some
particular way? Itis in fact the iecollective power of the Lord
which controls and directs all the dealings of recollections of all
beings in various ways. All the mundane transactions of the
whole universe are based on recollection (smrti) and that rises
out of cognition (jidna) and that. becomes possible on the
manifestation of limitations (apohana) in the infinite as that
makes differentiation possible. These three powers of God are
thus the basis of all mundane transactions.
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33. Parame$varah para vak
kathitah siddhair vimar§a-saratvat
Jiiapti-maye vyavahare sarvatra
vimarsa eva vak-tattvam.

The supreme Lord is called by the perfect ones as Pard-vak or
supreme speech, because self-awareness is His essence. It is
awareness alone which is the essence of speech in all the cogni-
tive dealings.

A person speaks out only that of which he is aware. Speech is
thus an expression of awareness which should be taken itself as
the basic speech. Self-awareness of the infinite consciousness is
therefore the supreme speech. All other types of spsech are
simply its outward reflections.
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34. Bhedabheda-dasdyam krama-rahita
van mata ca paSyanti
Buddhau ca madhyamokta vaci
bahir vaikharl samakhyata,
Speech that is accepted at the stage of unity in diversity and
has no order or succession (in itself) is known as Pasyanti, the
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beholding speech. The speech in the domain of Buddhi (under-
standing) is called Madhyama, the intermediary speech and out-
ward articulated speech is known as Vaikhari.

Pasyanti is the awareness of the objective element shining
within the consciousness of the subject and as identical with
such consciousness. Since it beholds such objectivity, it is termed
as PaSyanti. Pard speech does not behold anything because of
its shining as infinite I-ness alone. Madhyama is the speech of
thinking, understanding, fancying etc. and Vaikhari is the audible
spoken tongue. There is a definite order of words or images in these
two types of speech, but such order does not exist in Pasyanti in
which the subject and object shine together as one inseparable
whole and where the subject beholds objectivity as his part and
parcel. Madhyama, having its position between it and the spoken
tongue, is taken as the intermediary speech. Spoken speech has
its stand in the solid or vikhara form of a being and is therefore
known as Vaikhari,



Chapter 4

GODHEAD
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1. Sva-vilasena §ivasya
svabhava-visye’tha vismrtir bandhah
Guru-$§astropasanaya
pratyavamars$a-smrtih punarmoksal.

Lord Siva’s forgetting His nature through His own luxury of
playfulness is bondage and recollective self-realization through
contacts with preceptors and scriptures in liberation.

Both bondage and liberation are two aspects of the divine play
of God and that eternal play is His Godhead. Bondage is His play
in self-oblivion and liberation is that in self-recognition. Both
are basically due to the divine nature of God and such nature is
His Godhead. No other principle, as the basic cause of bondage
and liberation, stands the test of right logic that proceeds in
accordance with the superior intuitional experiences of advanced
yogins.
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2. Evam kasya nu bandhah
kasya ca muktih kutaséca ko mocyah
Citram Siva-mayamakhilam
bahdho moksah Sivasya Sivateyam.

Who is thus in bondage and who is in liberation? Who is to be
liberated and from what? What a wonder! All consists of Siva.
Bondage and liberation are the very Siva-hood of Siva.

Because basically it i3 the Siva-hood of Siva which, manifesting
itself outwardly, shines as the play of bondage and liberation,
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‘both these are basically the Siva-hood or Godhead of the Lord and
nothing else.
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3. Bandho’varoha-lila
moksa$caroha-khelanam $ambhoh
Kalanobhayasya citram
mahai§varyam param svatantratvam.

Bondage is the play of Siva in descending and liberation the
play in ascending. Such manifestation of both (bondage and
liberation) is the wonderful Mahegévara-hood (absolute Godhead)
and the supreme self-dependence (of Parama-Siva).

Had God not been ever inclined to manifest the eternal play
of bondage and liberation, He would not have been God, as it is
such eternal play which proves His Godhead.
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4. Sattrim$at-tattva-maye kridan
vidvatra bhava-jate’sau
Parameévarah svatantrah svanandam
vindativa khalu kamapi.

The self-dependent Lord, playing with all the multitudes of
existant substances, consisting of thirty-six fattvas, is constantly
attaining, as it were, some sort of self-bliss.

The divine play of the Lord emanates out of His infinite self-
bliss, it is always blissful in its character and results in the
charming and tasteful enjoyment of His limitless self-bliss.
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5. Svasmin samatala-phalake
svenaiva snigdha-varna-vibhavena
Racayfichivah svatantrah
Saktighano vigva-citramati-citram.
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6. Kavayansca vi§va-kavyam
natayanScedam sada jagannatyam
Paramesvaro vijayate
rasayan satatam nijam rasam kamapi.

The self-dependent Siva, an embodiment of all power, excels
all while painting the strange and complex paintings of the
universe on the even-surfaced board of His own self by means
of the abundance of radiant hues consisting of His own self,
while composing the poetry of the universe, while always acting
this drama of the world, and while constantly tasting some very
wonderful type of self-bliss.

Self-bliss has been analysed in Kashmir Saivism into six main
categories called Ananda-bhiimayah. That philosophy finds beyond
such six categories the absolutely infinite self-bliss termed as
Jagadananda, which is always tasted by God through His divine
play of the manifestation of bondage and liberation in various
varieties and while conducting the five divine activities of creation,
preservation, absorption, obscuration and revelation.
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7. Kathamiva cinmatro’sau

yayajjadatdm param dharadimayim

Advaita-matra-riipo yayad
dvaitam katham nu suvicitram.

How could He, who is consciousness alone, become utterly
inanimate in the form of earth etc.? How could He, whose nature
is of unity alone, become (this) extremely strange diversity?
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8. Ananda-matra-mirtir bhufijita
katham bhavam mahaduhkham
Samsaraduttirnah kathamiva :
kastam sa samsarennu Sivah. re



50 Svatantrya-darpana

9. Avikalpasca sadasau vikalpamayatam
katham punar yayat
Anutam vrajecca purnah kathamiva
malino bhavet sadasuddhah.
How could He, whose form is only bliss, experience birth etc.
* which is all misery? How could that Siva, who transcends all birth
and death, transmigrate miserably? How could He, who is beyond
all mental images and ideas, become a mental notion? How could
the one complete whole become extremely limited and how could
He, the ever pure, becoms impure?
qIRAQ TATASA AEATISANTAEAATAIAH |
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10. Parametat svatanttyam
Tasyagataniya-gatana-samarthyam
Esaiva tasya Saktir yaya
ivatvam sa nirvahet paramam.

All this is only His supreme self-dependence, that is, His capa-
city to do that which seems impossible to be done. It is such
capacity which 1s His Sakti (the divine power) and by which He
can maintain the supreme Siva-hood, (that is, the absolute God-
head).

The wonderful divine power to bring about that, what seems
impossible, is the Godhead of God and every thing that has been
questioned above, becomes possible through such Godhead which
makes Him God. That Godhead is the perfect independence of
God because He conducts all His divine activities through it,
without resorting to dependence on or assistance of anything other -
than that.
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11. Etan-mahe$varatvam vailaksanyam

Sivasya yacchinyat

Bhusanametan nikhilam

disanamiva sammatam param balaih.

This is the absolute Godhead which is the distinction of Siva
fcom void. All this is (in fact) glorifying and children alone have
taken it as a defect.

Thinkers who do not have any revelational experience of the
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absolute Godhead are in fact ignorant about the truth. They are
yet children in the pursuit of spiritual philosophic truth and there-
fore they may find fault with such higher and deeper philosophic
principles of supreme Godhead of the monistic Absolute.
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12. Pafica-vidhatvam $astre
mahaidvaryasya sammatam $aive
Srsti-sthiti-samhara
apidhanamanugraha$ca tadbhedah.

The Saiva philosophy accepts fivefoldness of the supreme God-
head, the types of which are—creation, preservation, absorption,
-obscuration and revelation.

The divine powers of God are identical with Him and shine as
“I”. But their outward reflections are manifested by Him as “this”
and as different from Him. Then these appear as the elements of
which the phenomenon consists. Their such outward manifestation
is known as creation. He keeps such created phenomenon movirg
on for great aeons, directs and controls its movements in accord-
ance with the laws of restriction, causation etc. created by Him
and that is its preservation. At times He dissolves certain created
elements into their respective sources and that is knmown as
absorption. He pushes individual beings into denser and denser
self-oblivion and that is the play of obscuration. Then He reveals
to certain beings their real, pure and divine nature of Godhead
and that is His activity of revelation.
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13. Paficemani hi §ambhoh
krtyani sada nirargalaniha
Pracalanti bhava-jate satatam
suvicitra-riipaya Saktya.

These five divine activities of the Lord are constantly going on
in the universe, without any obstruction, by means of His power
which is of wonderfully strange aspects.

All such activities are played on by God through His divine
power and are played always with respect to different phenomena.
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His power is His Godhead which is infinite in nature and unitary
in character. But since its results are of multifarious types, it is
spoken of as having countless forms—which have been analysed
into five groups of creation etc.
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14. Bhoganam dasatvam bhajamano’dhah
patan pasur nityam
ParameS$varam nigsedhen nindecchistram
gurum ca yan mohat.

15. Svasyaivaitacchambhoh
pidhana-krtyasya jrmbhitam nanyat
Sva-svatantrya-mahimna tirohyate
tena yannijam tattvam.

A pasu (bonded being), becoming always a slave to momentary
pleasures and constantly undergoing down fall, may, through
ignorance, deny the existence of God and may talk ill of his
preceptors and scriptures. All this is only the effect of Siva’s own
activity of obscuration and nothing else, because He Himself goes
on concealing His real nature by means of the abundance of His
self-dependence.

Even an initiated aspirant starts sometimes to lose his belief in
the accurateness of the teachings contained in Sastras and loses
confidence in his preceptor and the mantra imparted by him. That
also is due to the effect of the play of obscuration played with
him by God.
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16. Suciram samsrtyaivam kadacidalambya
$astra-guru-vaikyam
Pratyabhijanati nijam Siva-svabhavam
svanugrahat saivat.
After having undergone transmigration in this way for pretty
long ages, one may sometime take the shelter of the precepts of
(Godly) teachers and scriptures and may (intuitively) recognize his
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own forgotten real nature of Siva-hood through (such) Anugraha
(activity of revelation) of God.

The gracious revelative activity of ‘God is the basic cause of
one’s liberation. Only that person develops interest in realizing
his real nature, in adopting the means of liberation and in practi-
sing Siva yoga, on whom God bestows His grace. Even devotion
for God is basically a result of His own gracious activity with
respect to a being. An aspirant proceeds ahead in the path of self-

realization only through the continuity of the divine activity of
revelation.



Chapter 5
THE THEORY OF ATHEISM
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1. Nigrahasakter mahima

nastika-vadadi-kali-kalusa-vrddhih
Anaya Maheéa-Saktya nigrhita
manava vadantittham.

The high effectiveness of the degenerating power (of the Lord)
appears as the evolution of the sinfulness of Kaliyuga, the (dark)
age of conflict, with atheistic theories etc. as its form. People
degenerated by that power of the Lord argue in the manner given
below—

Nigraha-Sakti is that divine power of God through which he
pushes beings into deep pits of ignorance and delusion and carries.
on thus His divine activity of obscuration. Such power of God
becomes highly active when there is Kaliyuga in some world.
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2. Deha-gunascaitanyam

dehadatiricyate na ko’pyatma

Naivasti ka$cidi$o napi

punar-janma punya-papadi.

Consciousness is a quality of the (unconscious) body. There is
nothing like a soul beyond body. Neither is there any God nor
any transmigration, nor anything like sin or piety etc.

Just as heat creates movement in water, so do the materiak
elements of body develop movement known as consciousness.
Mind is a product of matter and its knowing capacity is conscious-
ness. There is nothing beyond mind which could be taken as
Atman.



The Theory of Atheism 55

TauRg wawa fafeawaafeseai o€

aafa wawRgn: @aNest faqa @Rgm n
3. Svayameva bhitajatam

vicitra-bhuvanadi-ripatam dhatte

Tatrapi manuja-dehah

sarva-Srestha vinaiva sandeham.

Material elements evolve, of their own accord, into the complex
worlds etc. Therein the human bodies, no doubt, are of the
greatest importance.

Most people in the world believe that human beings are the
best and the highest creation. Hindus take human beings to be in
a position in between animals and gods. But atheists do not
accept the existence of any gods and therefore they take human
bodies as highest in merit.
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4. Ata eva manuja-saukhyam jagato
laksyam pramukhyamiti vedyam
Saukhyaya manusyanam adhikare
nirvi§esata nyayya.

Therefore the happiness of human beings should be taken as
the principal aim of the world. Equality without any distinction
in the rights of human beings for happiness is what justice
demands.
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5. Sakalam jagad-vidhanam
saficalyam tena vai prakarena
Yena nikhila-Janatayah
saukhyam nirbadhatamiyat susamam.

The whole constitution of the world should be worked out in
such a way that the happiness of the whole human race becomes
equally free from obstacles (from exploitation etc.).
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6. Saukhyaya ca yataniyam tyajyam
dharmadi-cintanam vitatham
T$vara-cinta jileya bhiriinam
bala-kalpana-kalpa.
Efforts should be put in for happiness and vain anxiety regarding
religion etc. should be shed off. The idea regarding God should be
taken just like a childish fancy of timid people (of the past).
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7. Karma na kificid dharmyam

naivadharmyam kadapi mantavyam

Yena sukham janatayah sambhavyam
tat sadaiva karaniyam.

No action should either be taken as piety or as sin. Whatever is
expected to result in the happiness of people, should ever be done
(without hesitation).
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8. Sakala-manuja-sukha-hetor
yatrah Saive susammato niinam
Seso yassiddhanto nastika-vadasya
naiva yukto’sau.
The effort for the happiness of all human beings is, no doubt,
acceptable to Saivas, but the whole remaining theory of the
atheists is not at all appropriate.

grafafcmr fg wament Areasen aaeq |
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9. Dehadyatirikto hi svatma

manusyakasya sarvasya
Supte turye ca pade
samviditascinmayah svayam ninam.

The self that consists of (pure) consciousness and transcends
body (mind) etc.; is well realized by all human beings through
their self experience (without any psychic aids) in the state of
dreamless sleep and also at the fourth state, named Turya.

Turyd is that state of animation at which the real self beyond
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body and mind shines automatically through the pure and blissful
psychic light of pure consciousness without the help of any psychic
apparatus. It is the state of intuitive revelation of the real self and
its real nature. Siva yogins attain such intuitive revelation through
the practice of their superior yoga. Turya state shines for a
moment in a high and wonderful pitch of some emotion. But
ordinary people can not catch hold of it through their introspec-
tion, though Siva yogins do it and enter through it into a much
durable realization of the real self. The vacuum-like calm of the
dreamless state is felt even by an ordinary person without the aid
of his mind and senses. That is the self beyond mind and body,
though it is not the pure self, but the self reduced to finitude by
Maya and its extensions.

wai g seear  yafasa s@wE J@ 0
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10. Bhiitanam tu jadatvat

pravrtti-jate prayojanam naiva

Anusandhatum sakyam naiva

tata$ citra-vi§va-bhava-janih.

The material elements, being inanimate, could not have
thought of any aim in busying themselves (in the evolution of the
world) and therefore, all this astonishingly complex phenomenal
existence could not have taken birth from them.

All the material substances, being insentient in character,
‘require direction and control by some conscious entity for the
purpose of any utilitarian transformation or growth. Matter, not
controlled by any conscious being, would just grow like vapour
and move like water and so on. It could not produce anything
having any utilitarian purpose.

wufraee fafagaqmonswsd ag
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11. Arthakriyanukilam vicitra-

tanu-karana-loka-jatam yat

Anumapayet kimapi tad

buddhi-vibhava-$ali karanam tvajadam.

Astonishingly different multitudes of bodies, organs, senses,
(objects) and worlds, providing distinct utility, can inferentially
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prove (the existence of) some conscious agent possessing the
grandeur of intelligence (and wisdom).

No insentient substances can undergo themselves such transfor-
mations which are wonderfully and distinctly utilitarian in their
character. Therefore such transformations of the inanimate matter
must have some conscious and wise controlling agent behind them.
Such an agent directs all matter towards constant changes in its
form from some definite utilitarian view point.

TReRAICATRTaTaar afcfar egan etan
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12. Svapna-manorajyadavi$varata
parimita sphuta sviya
Sakala-jagat-srstyadavamita
parameS$atanumatavya.

One’s own limited Godhead (power to create etc.) is evident i
dreams, fancies and other such psychic states. The limitless God-
head, with regard to the creation etc. of all the worlds, can be
inferred.

Just as a dreaming creation requires a dreaming person as its
creator, so does the universal creation require a great omnipotent
creator. A person creates his own world in his imagination in
accordance with his liking and God creates the whole universe in
accordance with His divine will. Each being is capable to know
and to do and that is his finite Godhead. The absolute God is
powerful to know and to do each and everything in the phenome-
non. The finitude of a person is also His creation. The infinite
Godhead, as the real nature of a being, is revealed to him by God
through the bestowal of His divine grace.

gFSARAAtARiaReaifeaat gagEm |
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13. Eka-janaka-jananinam
avies-paristhitau praviddhanam
Jivanam cittader vaicitryama
karnam katham nu bhavet.

How could the mutual difference in the psychology of living
beings, born of the same parents and brought up in the same
environments, be without a cause?

If different and diverse psychological tendencies of beings have
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their origin in only the difference in their heredity and environment,
then twins, having one and the same heredity, and having been
brought up in one and the same environment, cannot be mutually
too much different in their natural tendencies, character, tempara-
ment etc. But that is not generally the case. Therefore such
mutual differences must have the mental dispositions caused by the
impressions of their past lives as their main cause.

qAWTAEATRE qq: AAAASAifearafeET |\
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14, Anumatavyasca tatah
praktana-karmadi-vasanascitrah
Yogadyabhyasa-vasajjatismaranam
pramanamaparam ca.
Different impressions of the deeds etc. of the past lives can be
inferred from this and the recollection of one’s past lives through
the practice in yoga etc. is another proof (in that regard).

T favacaTg geqeearsa AEALag ;|
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15. Paryante virasatvad duspiiratvacca

vasana-vahneh
Kitadyavisesatvad visayasukham
na prayojanam sudhiyam.

Sensual pleasure cannot be the (principal) aim of life for people
of superior inelligence because of its distastefulness in the end,
the unsatiability of the fire of lust and its being in no way different
from that of petty creatures like insects.

The main aims of human life should, no doubt, be much higher
than those pursued by petty creatures and such higher aims can
be spiritual and religious attainments. That is the main difference
of human beings from lower animals. Saivism does not prohibit
the enjoyment of sensual pleasures, but these have not been accep-
ted as the higher aims of life. These are just to tame one’s senses
and mind and to make his life convenient. Liberation from all
misery and the tasteful experience of one’s own natural Godhead
are the highest and the final aims of life.

gfeamfe agenat s fg gea: ada @@ )
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16. Sukhinamapi manujanam dhruvo
hi mrtyuh sadaiva paryante
Caramam laksyam maranam
svikaryam tena janmano hyavasam.
Ultimately death is ever inevitable even for happy people.
Therefore death must, perforce, be accepted as the ultimate end of
all (mortal) life. :

ae= gu¥ 3 a1 aw fawg ada awwfafa
fawagaafafead aaidt anfe @ gadtag 0 e n

17. Tacca sukhe duhkhe va samam
vijetum tadeva sanmatibhih
Visaya-sukhadatirikte dharmadau
capi sadhu yataniyam.

Happiness and misery are equally beset with it (death). There-
fore people of pious intelligence should, in order to conquer that
(death), put in thorough efforts in the field of religion and philo-
sophy as well, in addition to that of sensual pleasure. ,

Bhukti, the sensual pleasure and mukti, liberation, have both
been accepted in Saivism as the aims of life, the former being its
lower aim and the latter as the higher one. Death, the greatest

misery in life, can be conquered only through higher spiritual
attainments.

arasfy fg quvd Aded famamamag |
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18. Samye’pi hi vaisamyam

nopeksyam citra-vasana-janyam

Samye vaisamye va naiva

tatagéobhana parakastha.

The dissimilarity caused by various past impressions (of beings)
cannot be ignored even in (the principle of) equality. Therefore
extremes, whether in equality or inequality, are never beneficial.

Equal rights and opportunities for material welfare should, no
doubt, be the aims of human societies, but the truth that total
equality is out of question should also be taken into consideration.



Chapter 6

OTHER THEORIES
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1. Mahima’nugraha-$akteh
Parame$asyatra mukhyato dvividhah
Avirbhavastu guroh prathamah
§astrasya caparo vedyah
The greatness of the Anugraha-sakti, the gracious revelational
power, of the Lord is mainly of two types. The appearance of a
preceptor is the first one and that of scripture is the second one.
God, urged by His gracious nature, sends down to this world
right preceptors and right scriptures with the help of which people
move ahead in the path of spiritual progress.

qUATTAGTAgHT Tafoeg weanafasaq
g g6 & gargd A9r qEATET N R N

2. Paramanugraha-nunnair bahudha

guriibhistu §astramupadistam
Advaitam dvaitam ca dvaitadvaitam
tatha samavalambya.

Preceptors, urged by extreme favour (towards souls in bondage)
have taught scriptures in various ways adopting monism, dualism
and dualistic monism.

Preceptors taught scriptural knowledge through such different
angles of vision for the sake of disciples having different degrees
of capability to grasp.

TaFqRENAT §9 gAEA dd NAFTR |
gt g aFarend qmfad e uz o



62 Svdtantrya-darpana

3. Svalpa-matinam dvaitam
dvaitadvaitam tatah prabuddhanam
Dhiranam cadvaitam sambodhartham
smagritam gurubhih.

Preceptors resorted to dualism for the understanding of less
intelligent, dualistic monism for that of more intelligent and
monism for that of extremely intelligent and bold (aspirants).

Only some very bold, firm and highly intelligent aspirants can
tread the path of monism. Dualism is best suited for the common
man. Thinkers of Intermediary standard find interest in mono-

dualism.

IqINET FFWEHEATY AEgar wareafyg: |
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4. Upadesasya prakaraScatvaro
mukhyato matassadbhih
Yanasritani Sastranyaméamsatayad’tha-
va suplrnataya.
Four main doctrines of philosophic teaching, depended upon
partly or completely by scriptures, are recognized by meritorious
persons.

arwiseeareen: afvoisfea faatamt ame:
swrAlsfea  getaega: TawesaRa fagra: uyu

5. Tatraiko’styarambhah
parinamo’sti dvitiyako vadah
Abhaso’sti trtiyas turyah
svatantrvameva siddhantah.

There the first of such vddas is that of Arambha, the theory of
creation, the second one is that of Parinama, the theory of trans-
formation and the third one is that of Abhdsa, the theory of
visionary appearance. The fourth one, which alone is a Siddhanta,
an established principle, is that of Svatantrya, the principle of
divine self-dependence.

Vida is a theory based on some fundamental hypothesis, while
a Siddhanta is an established truth. Arambha etc. are three Vadas
and Svatantrya is a Siddhanta, as it does not resort to any hypo-
thetical supposition.
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6. Atranugraha-lilam citram
paSyanti bhaktirasarasikah
Nigraha-nirasa-hrdya vivadante
tarka-karka$aih kalahaih.

People having a taste for the nector of devotion see in these
{(different doctrines of philosophy) the wonderful play of the reve-
lational power (of the Lord), while those, who are turned dry-
heatted by the degenerative power (of the Lord), do only argue by
means of quarrels hardened with the use of dry logic.

People blessed by devotion for God feel that all such Sdstras are
full of utility and are meant for the spiritual uplift of aspirants of
different standards of psychic ability and aptitude. But scholars
under the effect of the degenerative power of God argue that only
such and such Sastra is correct and all others are incorrect. They
go on quarrelling with others on such points.

fosamadfasarg gwn qF @Rt anan |
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7. Sisya-mater vaicitryad yuktah
purve trayo’pymi vadah
Tustikarastiksna-dhiyam tathapi
ramyas turiya-siddhantah.

Though all the three former hypotheses are quite all right in
accordance with the difference in the mental capacities of disciples
(of different degrees of merit), yet it is only the fourth principle
which, being very interesting and sweet, satisfies the persons hav-
ing sharp intelligence.

Rgemeeareew Twn glaafeaisfy  aftond
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8. Bheda-drSastvirambhe raktih
suvivekino’pi pariname
Abhase’tiviraktah svatantrye
ca prakrsta-bhakti-yutah.
Diversely seeing persons have interest in the theory of creation,
thoroughly discriminating ones in that of transformation, extremely
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indifferent persons in that of visionary appearance and persons
possessing great devotion in the principle of self-dependence.

The theory of creation is patronized mainly by Nyaya-VaiSesikas
who see through a view point of diversity. Samkhyas and yogins,
who are fine thinkers, able enough to discriminate self from non-
self, have propounded the theory of transformation. Vedantic
samnyasins and Buddhist monks, who adopt an attitude of extreme
indifference towards the phenomenon and patronize the path of
renunciation, taught the theory of its visionary appearance. The
principle of the independent Godhead of the absolute reality was
chosen by ardent devotees of God and such devotees were Vaisna-
vas, Saivas and Saktas.

$vaT g wam st wfraafaa fawam

QAN wRfafad  gawaa asfanen
9. Iévara iha sarvajiio jivanam

bhuktimuktido viSvam

Paramanipadanam karma-nimittam

kulalavat srjati.

Omniscient ISvara (God), facilitating the attainment of the
results of past actions and liberation from bondage by the worldly
souls, and taking atoms as material substance and past actions
(of souls) as the directive cause, creates this universe (for them) just
in the manner of a potter.

Arambha means creation of some non-existent entities out of
some existent ones. Nyaya-Vaidesika schools maintain that atoms
and some infinite entities like time, space, ether etc. are eternally
existent and so are souls, most of whom are entangled in the webs
of their past actions. Iévara, the personal God, feeling compassion
on bonded souls, creates for them this universe out of atoms. Bond-
ed souls get a chance to reap the fruits of their past actions and
to liberate themselves from bondage.

HAFASIATHT qAeasld  JaT 9% AN
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10. Atrantar jivatma tattva-jianam
yada param labhate
Bhavati tada kitastho
jiiana-sukhadika-viSesa-guna-viratah.
When a worldly soul, moving in this creation, attains the highest
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and the correct knowledge of the reality (about all phenomena)
he, losing all his propensity towards his characteristic qualities of
knowing, (doing), enjoying etc., becomes (absolutely tranquil and)
static like a rock.

A bonded soul, bzing under the effect of beginningless ignorance
about all phenomena, takes the physical body etc. as his self,
developes attachment and disgust towards phenomena favourable
and unfavourable to his body etc. Then he develops propensity
towards efforts for the attainment of the favourable objects and
avoidance of the unfavourable ones. His such efforts produce
good and bad actions and to reap the fruits of such actions he has
to take constant births, one after another, in this transmigratory
existence. But when he attains correct knowledge about himself
and all outward phenomena, his ignorance and incorrect notions
become annihilated. That results in the extinction of attachment
and disgust. Freed from them the soul becomes free from his
propensity towards his efforts for doing actions. Side by side he
develops yogic powers by constant practice of yoga. Such powers
help him in exhausting all his past actions in his carrent life, at
the end of which he does not take any rebirth because no past
actions remain there for any fructification. Then he lies in a posi-
tion of absolute inaction, tranquillity and peace. Such state of
existence of a being is known in Nyaya-Vaisesika as Apavarga, a
state of absolute inaction. '

AR gen qfFq qUUFR  @EF TIAEAT |
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11. Iyameva tasya muktih paropakare
ratastu paramatma
Srsti-sthiti-samharan
kurvannarambha-karitam bhajate.

It is such state that is his liberation. The Parmatman (God),
having a propensity for doing good to others, and performing the
activities of creation, preservation and dissolution, acts as the
subject of Arambha, the activity of bringing non-existent entities
into existence.

Absolute compassion is the nature of God and such nature
urges Him from within to create the universe out of eternal
substances for the sake of the souls suffering on account of their
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past actions. The other name of the theory of Arambha is Asat-
karyavada.
sgfaset faqust wwan arsaeamiad wafa
gegeard | aar wea ggafaag aftomag u g
12. Prakrtir jada trigunaka rajasa
caficalya-$§alini bhavati
Purusasyartham ca tato bhajate
buddhyadineha parinamam.

The inanimate Prakrti (the root substance), possessing three
qualities (of Sattva, Rajas and Tamas), becomes disturbed because
of (its) Rajas and undergoes modification and transformation into
Buddhi (the understanding sense) etc. for the sake of Purusas, the
worldly souls.

Root substance, the source of all material and mental elements,
and souls are two eternal elements. Worldly souls are involved in
a beginningless confusion with some psychic elements which are
the evolutes of Prakrti and which keep on sticking to such souls
who, witnessing the states like pleasure, pain etc. of such psychic
elements, have their experience called bhoga through the constant
cycles of rebirth. For such purpose the root substance undergoes
transformation and presents itself in the form of twenty-three
elements from Buddhi to earth. Prakrti is the name given to Sattva,
Rajas and Tamas when they are in the position of absolute equili-
brium. Sattva is enlightenment and pleasure, Rajas is restlessness
and pain and Tamas is lethargy and ignorance. Rajas, making the
Prakrti restiess, urges it towards transformation and that results
in its manifestation in the forms of twenty-three elements of which
the whole phenomenon is made.

aasaarAaean: & Sfafard @ qfgn wzan
wfadswgar gaur waAEn: afawmafa ax o3 n
geafa gfganiq aatfeaaicaat g agn)

13. Caitanya-matra-tattvah svam
pratibimbam ca buddhigam drstva
Aviveka-hatah purusa bhajamanah
saksibhavamapi fatra.

14. Bhuijanti buddhi-dharman
sarvamS$citramstato hyami baddhih
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Souls, having consciousness alone as their essence, are involved
in a (beginningless) indiscrimination and consequently, witnessing
their own reflections in Buddhi, and also witnessing its activities
as well, have bhoga, the resultant experience of all the multifarious
characteristics of Buddhi and on account of that they are in
‘bondage,

Buddhi becomes transformed into pleasure, pain etc. and the
soul, to which it attaches itself, witnesses its such modifications
along with his own reflection shining in it through a feeling of
mutual indiscrimination. Such feeling and such witnessing result in
the bhoga or tasting of such states of Buddhi by him. That is the
view of Samkhya-Yega philosophy.

grasfafarqaoy afgerassa w@d A7 0 ¥ 0
14. Purusa-pratibimba-balad
buddhistvajadeva bhasate niinam.

Buddhi, (on the other hand), appears surely as an animate subs-
tance simply through the reflection of soul.

afaawraudd gaafa afcormarafataaw

15. Aviveka-vas§adevam pracalati
parinama-santatir vi§vam.

Thus the universe, consisting of a constant chain of modifica-
tions (of the root-substance), goes on because of such mutual
indiscrimination (of these two eternal entities).

emifa aan g fadw: spfafataraar wag wafao wo
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15. Khyati yada tu vivekah prakrtir
virata tada svayam bhavati.

16. Tyajati tatah saksitvam
purusah prakrtau bhavatyudasinah
Iyameva tasya muktih kathita
parinama-vadibhih sujanaih.

But as soon as discrimination becomes firmly established,
Prakrti, of its own accord, desists from clinging to Purusa as his
subtle form, and Purusa, giving up his witnessing career, becomes
indifferent towards Prakrti. Such (state of aloofness) has been
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called as the liberation of Purusa by good natured advocates of
the theory of transformation.

Purusa, witnessing the discriminative thinking of his mind,
becomes once again indifferent towards the activities of his
psychic and physical body. The root substance also leaves such a
Purusa quite alone and aloof as soon as his current physical form
comes to an end at the time of his death. Such a Purusa rests in
eternal peace of absolute loneliness called Kaivalya and thatis his
final liberation as propounded in Samkhya-Yoga systems.

TaIATIEsY  caaraAistamaT sy wifw
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17. Gandharva-nagara-kalpam
tvanadyaya’vidyaya jagad bhati
Jivasya sapi mithya’vidya
nlinam na capi nirvacya.

The universe does only appear to souls in bondage just in the
manner of (visionary) cities of Gandharvas (appearing in the sky),
on account of beginningless Avidya, the basic ignorance. That
Avidya also is, in fact, false and is not at all explicable.

What is Avidya? Where from does it emerge? How does it catch
hold of the Atman? Who gets involved into it and How and why
does he? All such questions have been left un-answered by the
Advaita Vedatins and Buddhists under the pretence of the in-
explicability of Avidya and that is a sort of escapism to which such
philosophers have resorted.

@ as qd wra faed = afswamaw)
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18. Brahmaivaikam satyam §antam
nityam ca saccidanandam
Mayapi hi sa mithya yaya
tvidam bhati bheda-vaicitryam.

Brahman is the only one single reality. Having existence, cons-
ciousness and bliss as its form, it is tranquil and eternal. That
Maya also is false which is the cause of the appearance of this
variousness of diversity.

Brahman in Advaita Vedanta is absolutely calm and inactive.
Even the spiritual stir of consciousness has not been accepted in
Him by Vedantins.



Other Theories 69

fafeacaa aran agnfon sita qavad @nfa
TAGISTEATAIET  Frdl  Fafa®Isy  qara 0 e |

19. Niscityaivam samyag brahmani
jivo muda layam yati
Ityeso’styabhiso vado
vaivartiko’tra vaidantah.

A worldly soul, having firmly realised such truth, gets spontane-
ously absorbed into Brahman. That is, in short, the Abhdsa-vada
of the Advaita Vedanta based on Vivarta, the theory of false
appearance.

Vivarta is either a false appearance or a mistaken appearance.
Feeling the presence of an unexistant thing like the dream world
is one type of it and mistaking something like a rope or shell for
a snake or silver is another type of Vivarta as taught and propagat-
ed by Vedantins. They say that the phenomenon does not exist at
all and yet it is known as something existent. They say further
that Brahman alone exists and is mistaken as God, soul and objec=
tive phenomenon. That is their Vivarta.

dtgwi U wE AF @EF 9@ |
qifeq agw A SEr A9 TS qE ar qF5l@: 0o
21. Bauddhanam raddhante $inyam

sarvam sadaiva paryante
- Nasti brahma na jivo naiva

sthillam jaganna va prakrtih,

According to the theory of the Buddhists, everything is ultimas
tely ever-void. Neither Brahman, nor soul, nor the gross universe,
nor Prakrti (root substance) do (at all) exist.

All these are mere imaginations of mind according to higher

Buddhism.
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21. Ksanikam hi tu vijianam
pravahat santana-ripatam gacchat
Ahamityabhimana-padam
tasyakarah prameya-jatani.
The flux of momentary mind (or mental ideas), flowing on and
appearing in constant succession, is the basis of ego having the
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conception of I-ness as its form. The whole objective universe-
(also) is (merely) the outward appearance of mind.

The existence of subject and object, both, is based merely on
the imagination of mind, just like the existence and appearance of -
dream world. Mind is not any permanent entity. A constant flux
of momentary ideas is taken wrongly as the constant mind. Mental
impressions alone appear as all phenomena just in the manner of
a dream. ;

fresamr-fafaan fasd awmar san ane)
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22, Mithya-jdana-nimitta vijiane

vasana anadya yah

Tabhih khalu vijianam santatya

vahati yena samsaranam.

The flax of mind flows on in a chain on account of those begin-
ningless dispositions which are ingrained in it on the basis of false
knowledge and that causes (its) transmigration.

Each flux of mind is beset by beginningless wrong conceptions.
The impressions of such conceptions give rise to some natural
dispositions which drive them from birth to birth to reap the fruits
of the actions felt by them egoistically as theirs.

faftaen g W7o QTR EAWTETET
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23. Nidcitya tu $inyatvam

paramarthatvena sarva-bhavanam
KleSa-ksayadi-plirvam virajya
deham tyajattu vijiianam.
Ksanikam na hi santinam janayen
nirvana-§inyatam gacchet.

A momentary mind, having definitely realized the ultimate
voidness as the reality of all phenomena, having developed indiffe-
rence (towards them), and having annihilated all misery, cannot
give rise to any further chain (of ideas) while leaving its current
physical form and consequently becomes completely void in
Nirvana, the state of total extinction.

Just as the flow of the momentary flames of a lamp become
extinct when the oil in its wick is exhausted, so does the flux of
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mind come to an end when ignorance, impressions and disposi-
tions are washed off.
Td Awi  wfeq:  EwAe@RA geaamwE:)
Ittham tesam muktih
svatmocchedena $tnytabhavah.
Thus their liberation is a state of nothingness and voidness
attainable through the extinction of one’s self.
The word Nirvdna means extinction and the final aim of the
Buddhist philosophy is to become totally extinct and void.



Chapter 7

DEFECTS IN OTHER THEORIES
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1. Evam trayo’pi vada
arambhadyah samasatah proktah
Kiyatd’pyamS$enaite yuktah
sarve na sarvatha yuktah.
In this way are all the three theories of creation etc. discussed
precisely. All these are only partly appealing but not completely.
All the three are hypothetical theories appealing only up to
certain limits and do not give complete satisfaction. These theories
are correct only upto certain points in the higher pursuit of the
absolutely real truth.
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2. Bhinnam prajapatyam srstim
yavattvabadha arambhah
Karya-karana-vargasya pradhanato
yukta eva parinamah.

The theory of creation (out of atoms) is faultless upto the stage
of that creation which is distinct from Prajdpati, its creator. Trans-
formation of the principal substance into the group of sensory,
organic and objective elements (also) is quite flawless.

Prajapati takes atoms as the material cause and creates all the
worlds out of them, but he has no authority on the creation of
atoms, infinite entities senses, organs etc. Simkhya philosophy
finds out the sources and the process of the creation of such
subtle tattvas, but it does not explore the origin of Prakrti, Purusa
and the gunas of which Prakrti consists. Many questions on
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spiritual philosophy remain thus uncared for in these two groups
of philosophy.
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3. Sarvasya vikalpasyivastutvenaiva

sadhurabhasah
Tritayasya param bijam paryante
yattu tat svatantratvam.

Mere appearance of all Vikalpas (ideal phenomena) is feasible
because of its being unsubstantial, but that zatfvas, which ultima-
tely is the basic seed of all these three processes, is the self-depen-
dence (of the Lord).

The Godhead of God is His self dependence and that is the
basic source of all these processes of phenomenal evolution. God,
through His playful independence, manifests in Him the appear-
ance of subject and object as two different entities while making a
show of Mayd and that results in a visionary appearance of this-
ness which evolves into this universe. He, through His independent
playfulness, creates disturbance in Mayd and that gives rise to
Prakrti, shakes up its equilibrium and transforms it into thirty-two
tattvas. Appearing as the creator, He creates the whole pheno-
menon out of atoms. All thz theories of Arambha, Parindma and
Abhdsa are thus dependent on the independent and playful will of
God which is thus their basic source.
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4, Paramanutvamasiddham satatam
paramatmano’svatantratvam
Muktidca jadya-kalpa”’rambhe’siddhas-
tathavayavi-bhavah.

Partlessness of atom is not well established in the theory of
creation; even God is dependent (on atoms and actions of souls);
liberation is something like unconsciousness and the relation
between a compound substance and its components has not been
established well (through logic).

Such are the main defects in Arambha-vada of Nyaya-Vaisesika.
An atom, joining another atom on one of its sides and through one
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of its own sides, can give rise to a bigger substance. Atom is not
thus sideless. Having sides it is not partless and is not atom
because of its having parts. God is not independent in creating
the universe as He has to depend on atoms as the substantive cause
of the universe and has to create it perforce in accordance with
the past actions of souls. He is not thus God. The state of Apavarga
of a being resembles the character of pure space and a being losing
his propensity towards knowing and doing is reduced to the posi-
tion of pure space which is unconscious in character. Relation
between a compound substance and its components can be
established only if unity in diversity is accepted and such unity in
diversity depends on the independent thinking of a subject.
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5. Prakrtir jadd svabhavat katham
vicitram jagat svayam janayet
Puruso’pi nabhah-kalpo naivam
tuist-prado’sti parinamah.

How could the root substance, which is inanimate by its nature,
create by itself this universe which is full of (wonderful) variety?
Even Purusa is something like pure space (and cannot enforce
transformation of Praksti). Therefore the theory of transforma-
tion cannot give satisfaction.

Unconscious Prakrti can not take into consideration any utili-
tarian aims in creation and cannot therefore undergo such trans-
formations which are full of wonderful variety and which aim at
various utility. Purusa has been accepted as an entity similar in
character to pure space, because powers to know and to do have
been granted to Buddhi. Therefors He also cannot guide Prakrti
towards any utilitarian transformations. No other, eternal element
like God has been accepted in S@mkhya philosophy. God in Yoga
philosophy is just an ever liberated pure soul who guides even the
preceptors of yoga. He has not been granted any divine power to
create, to control, to dissolve and the like.

a9 aaifea fazar weg gay arfea g1 qas=tsan |
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6. Sarvam yadasti mithya kasya
kuto vasti ha prapafico’yam
Kasya kuta$ca’vidya bhantyapi
khalu sa katham na nirvacya.

When everything is false (and non-existent), then, alas! whose,
why and where from is this phenomenon? Where from could
Avidya emerge and whom could it involve? How is it that Avidya,
though ever evident, is not explicable?

Why should a person bother for something which is non-
existent? Avidya cannot involve Brahman who is Vidya (pure know-
ledge) alone. None other than Brahman does ever exist who would
get involved in Avidya. Avidya runs the whole show of the
universe and yet is said to be inexplicable. Is it not escapism?
Such are the defects in the Vivarravada of Vedanta.

sgfy 3q eafaed wed TAleE  qaseasan |
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7. Brahmapi cet svanistham $antam
gaganopamam tathaspandam
Ka’’nandata’tha citta satta
va tasya Sinyakalpasya.

If Brahman is extremely self-centred, totally tranquil, space-
like and stirless, then what can be taken as the blissfulness or
consciousness or even existence of that entity (Brahman) which is
just like void?

Brahman should at least have in Him the spiritual stir of cons-
ciousness and should be ever charged with the activity of self-
awareness. Such awareness of His divine nature can be taken as His
infinite blissfulness. But such character of Brahman has not been
accepted by the Advaita Vedantins.
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8. Brahmaiva ca yadi satyam ko
jivah ka krtadca va maya
Naivam hi tustikarl
stiksma-dhiyamasti vedavado’yam.
And if the Brahman alone is real, who is jiva; what is Mdya,
and where from does it emerge? This Vedic theory (of Abhdsa)
cannot, in this way, satisfy persons with shaip intelligence.
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Sharply intelligent aspirants become satisfied only on seeing
Maya as the innate Godhead of the absolute reality and teach the
principles of theistic absolutism and of the supreme independent
Godhead of the Absolute.
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9. Atmasthairyam doso ksanikatve

jiana-santater mukhyah

Vyavaharanupapattih

svatmocchedas tatha na yo’bhistah.

The inconsistency of subject is the main defect in the momen-
tariness of the chain of successive mental ideas (of the Buddhist
philosophy). Lack of justification of mundane dealings and anni-
hilation of one’s self, which is never liked (by any one) are other
defects in it.

Cognition, its impression and recollection based on it must have
one and the same entity as their master. Then and then alone can
recollection become possible. A thing perceived by one person can
not be recollected by another person. Therefore the flux of ideas
should have some single entity to which these belong, but it has
not been accepted in Buddhism. Buddhism leads to the annihila-
tion of a being which people cannot like. All mundane transac-
tions are based on recollection which can become possible only
when each momentary cognition in a flux becomes a part and
parcel of some continuous and single entity serving as the base

of the whole series. That is a must but has not been accepted in
Buddhism.



Chapter 8
THE PRINCIPLE OF SELF-DEPENDENCE
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1. Svatantryasya hi tattvam
plrvam samanyatah samakhyatam
Adhuna tu tasya sesah prapaficato
vistarena kathaniyah.
The essence of the principle of self-dependence has already been
expressed in general. What remains of it is now to be discussed
thoroughly and in detail.
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2. Naisargikah svabhavo Sivanathasya
svatantrata parama
Napeksate yato’sau kimapi
param pafica-krtya-suvilase. 5

Absolute self-dependence is the innate nature of Lord Siva,
because He does not require anything beyond Him in (His) excel-
lent luxury of five (divine) activities (of creation etc.).

JAA 7 F FAOAAAY T AEAT A T
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3. Najvanin na ca karmanyapeksate

naiva vasana na rajah

Naiva’pyanadyavidyam nirargalah

svecchaya svayam vilasan.

He, luxuriating Himself at His own will without the least
hindrance, does neither require atoms, nor past actions (of souls),
nor any past impressions or dispositions, nor the Rajas, nor the
beginningless Avidya (ignorance). ;
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Atoms are required by Brahma or by the I§vara of Nyaya-
Vaisesika. Past actions of souls are also required by them as well
as by Prakrti of Samkhya and Tévara of Vedanta. Anantanatha in
Saivism has also to consider them. The restlessness of Rajas is
required by Sattva and Tamas in Samkhya. Vasand is required by
Vijiiana in Buddhism and the I$vara of Advaita Vedanta requires
beginningless Avidya with the help of which he conducts creation
etc. He conducts all the five divine activities Himself without
hindrance and without any obstacles.

eataesaen wigean wfcaaafas waar agda o
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4. Svatantryasya mahimna
kalpitamakhilam svato mahe$ena
Bala eva hi tattat prahur
jagato nimittamiti nanye.

The Lord has fancied all this out of His own self through the
grandeur of (His supreme) self-dependence and it is only children,
and not others, who say that this thing or that thing is the (ulti-
mate) cause of the universe.

The whole universe exists always in Him in the form of His
divine powers. Expressing such powers externally, He manifests
outwardly their reflections and those appear as all phenomena
from Siva-tattva to Prthvi-tattva.
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5. Paramarthata atmaiva
prakasariipo vimar$asarasca
Ahamiti sadavabhasah satyah
$esam prakalpitam sarvam.

In fact it is Atman (self) alone, having Prakasa as its form and
vimarSa as its essence, and being ever apparent and shining as
(transcendental) ‘I’, which is real. All else is merely fancied.

Gaod is, in fact, the only absolute reality. His absolute aspect
consists of transcendental self-consciousness which is always self-
evident. Self-awareness is the very essential nature of conscious-
ness. God is aware of His self and His divine nature. That makes
Him divinely playful and He projects out the reflections of His
divine powers and those app=ar as the thirty-six zaffvas shining in
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Him through the psychic light of His own infinite consciousness.
Such reflectional manifestation is spoken of as His creation, His
fancying, His imagination and so on. That includes all phenomena
which are therefore said to be fancied by Him, though in fact it
is not any fancying but a reflectional manifestation. God, bearing
such outward reflections of His divine powers, is said to be
shining in His universal aspect. A Siva yogin has to realize Him in
both such aspects, otherwise His realization remains imperfect.
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6. Advaita-$uddha-samvid-ripah

svatma tvasau svatah-siddhah

Vividhatva-kalpanaya virahad

avikalpa eva mantavyah.

That self-proof Atman (the self), consisting of monistic and pure
Samvit (consciousness), should be regarded as beyond Vikalpa (a
mental notion or idea) because there is no possibility of any
mental imagination or supposition of manifoldness with regard to
it

Vikalpa is a cognition or ideation with such a particular mental
image which is quite distinct from other similar images and there-
fore has its scope only in the field of duality or plurality. Monistic
brilliance of one complete and limitless ‘““I”” cannot therefore be
taken as a Vikalpa. It shines in a psychic lustre of such a monistic
intuitional self-experience in which the trinity of experiencer,
experienced and experience shine as one single entity.

safafa fawaaar aq @geansswras o fazaw
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7. Idamiti visayataya yat

samyvrtya’’bhasate param visvam
Paramarthato na tat sannasattat
sarvathapi mantavyam.

The universe, which appears objectively as ‘‘this”, through the
faculty of ideation alone, may neither be regarded as essen-
tially real, nor as absolutely false.

It is not as real as the Atman, nor is it as false as the son of a
barren woman. Being the reflection of the power. of God, it is real
in its being identical with Him. But its phenomenal manifestation,
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being a creation and a notion, is not absolutely real. It is, no
doubt, real for the time being and should not be taken as a dream
because that will amount to self-deceiet. Besides, being of various
utility, it cannot be taken as absolutely false.
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8. Ata eva hi samvrti-sad
vikalpa-Buddhyavabhasamanam tat
Vividhatva-kalpanenapohas
tatraiva sambhaved dvaite.

The:efore it is real through ideation because of its being apparent
through the faculty of imagination. Only there, in duality, is the
possibility of distinction through the imagination of variousness.

Ideation risen out of imagination is known as Samvrti. Percep-
tion catches an object as it really is in itself. Samvrti is a mental
activity which imposes a word-image on it and forms a definite
idea about it. Whatever shines in the light of Samvrti is imaginary
in character. All phenomena shine in the psychic appatatus of
finite beings through their Samvrti. Therefore their existence is
accepted as Samvrti-satyatd or reality through ideation. But even
such reality is reality by virtue of its utalitirian role in mundane
transactions. It is one kind of reality and Paramadrtha-satyata is
another type of it.

An idea based on Samvrti is known as Vikalpa, a cognition risen
out of imagination. A Vikalpa gives rise to an idea which is quite
distinct from all other similar ideas. A horse in one’s perception
can be any of such animals. But its being only a horse and not
any other such animal become definitely clear only at the stage of
a Vikalpa-knowledge about it. A Vikalpa, in this way, establishes
some definite name and some definite idea about an object and
rejects all similar names and ideas. Such mental activity is known
as Apoha, a distinction in name and idea. Apoha is the very
essence of Vikalpa, because definiteness of an idea cannot rise
without its distinction. Several similar names and ideas about an
object are fancied at the time of its perception, but only some one
pair of them is definitely established and all other pairs are reject-
ed at the time of Vikalpa cognition. All this happens at the stage
of diversity and not that of unity which is free from Vikalpa.
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9. Dehe buddhau prane $inye ca
mite’hamiti ya abhasah
Tad-bhinnebhyo bhedat so’pi
visaya-vad vikalpa-maya eva. :

The (subjective) appearance of “‘I"’ with respect to body, under-
standing, life force and void, all of which are finite entities, is also
a Vikalpa, a mental notion with some definite idea, just like the
(appearance of) objective existence, because of its being distinct
from entities other than it.

Physical body appears as in the waking state. The under-
standing sense shines as ‘I’ in dreams, imaginations etc. The life
force shines like that in the feelings of hunger, thirst, sleepiness
etc. The void appears as “I”” in a dreamless sleep, swoon etc. I-ness
with respect to all such finite and insentient entities shines as a
Vikalpa because it appears as something quite distinct from all
other entities. Distinctness of something from everything other
than it is known as Apoha and a knowledge with Apoha is always a
Vikalpa knowledge. Shining of I-ness, with respect to pure and
infinite consciousness, is not a Vikalpa. It shines through one’s
intuition and shines as one single infinite ““I”’. It is not a mental
notion.
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10, Abhasa eva visvo vyavahrtivisayah
susammatah siddhaih
Abhasa-vadino’travidyam
hetum param prakalpante.

All the objects of mundane dealings consist of mere appearances,
as accepted by perfect beings. But the advocates of the theory of
mere visionary appearance presume ignorance as the cause of such
appearances.

Pure consciousness, manifesting in it the outward reflections of its
divine powers, appears as all phenomena which are thus its mere
appearances. In all mundanc dealings the consciousness of a being
catches the reflections of outward objects and shines itself along
with them. Objects, that are dealt with in all such dealings, are in

“[”
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fact such reflections. It is thus one’s I-consciousness, shining
as such reflections, which is always dealt with in all transactions
of senses and organs. All phenomena are thus mere appearances
of consciousness. Here the question arises as to why should
consciousness appear at all as such phenomena? Vedantins and
Buddhists say that such a thing happens because of the beginning-
less ignorance and false knowledge termed as Avidya in which
consciousness has remained all along involved.
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11. Svatantrya-dar$inastvabhase

hetum punar mahe$asya
Paramam yat svatantryam
§akti-ghanatvam tadeva manyante.

On the other hand, the seers of the principle of self-dependence
believe that it is Mahe$vara’s being an embodiment of all power,
that is, His being the supreme self-dependent reality, which is the
basic cause of such imaginary appearances.

The authors of Saivism, having realized the perfect independent
Godhead of the Absolute reality, and having actually felt His being
the embodiment of all divine powers, saw His Godhead as the
basic cause of all the phenomenal appearances of which the whole
universe consists. He appears as all phenomena because of His
playful divine nature. He would not have been at all God if He
may not have possessed such playful nature. Nothing other than
the divine nature of God can stand the test of right logic in such
aspect and right logic is that logic which proceeds in accordance
with intuitional self-knowledge and which does not ignore such
aspect of human psychology. Mdyd, Avidya and Vdasand, presum-
ed as the causes of phenomenal appearance, are themselves created
principles and depend for their creation on the divine nature of

God. & 2
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12. Satyatvamasatyatvam
prapafica-jate’tra kalpitam gurubhih
Sisyanam bodhartham naiva tu
paramarthato’sti képi bhida.
Teachers have hypothetically presumed reality and falsehood
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with respect to (different entities in) this phenomenal existence,
simply for the purpose of the understanding of disciples, but, in
reality, there is no differentiation at all. v
How can there be in reality any differentiation when everything
“is God? He, along with His Godhead, is the only absolute reality.
Ideas like the horns of a hare, son of a barren woman and so on,
are taken as non-real and false, the phenomenon, beinga mere
reflection of the divine power of God, is dialectical reality or
Samvrti-satya. 1t is a reality based on the creative manifestation
called Kalana or Kala of the Lord. It is not an absolute reality
because of its having a beginning and an end. Buf, in fact every-
thing is God. Even such ideas as the ‘horns of a hare’ are He, as
His own power shines in such forms. That is the principle of
Sarva-satyata of Somananda.
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13. Bhedamaye vyavahare tvidamiti

satyam hi bhasate vi§vam

Bheda-bheda-dasayam sarvam

satyam nijang-kalpam ca.

The whole universe appears as real and as “this”, (that is, as an
objective existence), in dualistic dealings. Everything appears to
be real and also (identical with the subject) as one’s body at the
stage of unity in diversity.

The universe does not appear as something false at either of
these two stages. Therefore it is not absolutely false like the son
of a barren woman, because in that case it would not serve any
utilitarian purpose.

gasEY  sgEgsgarsg famafeagaan: |

14. Suddho’sau vyavaharo’hamtacchuritatva-

tastvidantayah.

That (second type of) dealing is a pure one, because objecti-
vity is saturated in it with subjectivity.

Subjective manifestation of I-ness, having consciousness as its
essence, is taken as a pure manifestation, while the manifestation
of this-ness, throwing light on objectivity which is not conscious-
ness and which catche; hold of some insentient entity, is taken as
impure manifestation. Things at the stage of Vidyd appear as “L
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am this’’ and therefore their this-ness, being saturated by I-ness, is
counted among pure manifestations. The phenomenon, appearing
as part and parcel of the subject, is real at this stage also as its

- manifestation is affirmative in character and not negative.
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Parnabheda-padastham sarvam
plrnam sadahamiti satyam.

Everything is ever one complete whole “I’” and is thus a reality
at the stage of absolute unity.

All phenomena are in fact God. Since God is a reality, each
phenomena is a reality. Divine and infinite consciousness, called
God, has not been taken as a vacuum in Saivism. Unlike Advaita
Vedanta, Saivism sees God as containing each and everything in
it in the form of His pure and potent consciousness which is His
divine power. A Siva-yogin has to realize that each and every
phenomena is, in fact, none other than God. That is the spiritual
realism as seen and taught by Saiva siddhas

Everything is a reality at all the three stages because of its
utility. A sky-flower is taken to be false because it does not serve
any utilitarian purpose. All phenomena serve such purpose at all
the three stages. Therefore these are taken in Saivism as reality
which appears in three types. Everything is real as one perfect
whole “I” at the stage of unity; it is real as part and parcel of
subjective consciousness at the stage of Vidya and it 1s real as an
object, different from subject, at the stage of Maya.
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15. Yatharthyena tu sarvam paramam

satyam Sivatva-paramartham

Plrnam svatantrya-v.$at

sadasad-vyavahara-bhasana-bijam.

But, in reality, everything is ever absolutely real and one com-
plete whole. It has Godhead as its essence and is the root cause
of the appearance of the dealings of (relative) reality and (relative)
falsehood by virtue of the powers of its supreme independence.

According to the supreme and absolute monism, as taught by
Somiananda and other ancient teachers of Kashmir Saivism, every-
thing is perfect and absolute God. A Siva-yogin has to feel every-
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thing to nothing .other than Him. Therefore it is the absolute
reality which is the real essence of everything animate or inani-
mate. Realization of such truth of the Paradvaita principle is the
final purpose of the theory and practice of Kashmir Saivism.
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16. Vaca buddhyagamyam
vyavahiaraspar§a-yogatah $inyam
Saksatkaryam svena svayameva
svam hyanuttaram kimapi.

It is beyond the scope of speech and understanding, is free even
from the (slightest) touch of mundane dealings and can be intui-
tively realized by a person himself through his own self and as his
own self which is that reality beyond which nothing exists.

A Siva-yogin sees everything as perfect God and tastes divine
ecstasy of God realization even while conducting his mundane
dealings. Such a state of self-realization is beyond the scope of
mind and speech. Its realization does not rely on the tripartite
relation of knower, known and means of knowing. It is that truth
beyond which nothing exists and which is not witnessed by any
entity other than itself and is the highest aim of life attainable
while one is living. ,
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17. Pirnah svayam svabhavit
samvidripah $ivah svatantro’ham
Ityeva hi paramartho naiva param
buddhyate tatha pasubhih.

The exact reality is this,—*“I am myself, by my innate nature,
none other that the self-dependent Lord Siva with one complete
whole pure samvit (absolute consciousness) as my form.” But souls
in bondage do not at all realize such truth.
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18. Jiva-dagasvavaroho
bahudha svatantrya-kalpito hi yatah
Kalpita-pasuta-bhimau
dvividha svatantrya-kalpanapi punah.
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That is due to the descent of the Lord to the stage of a finite
being fancied by Him in numerous ways through His self-depen-
dence, so much so that even self-dependence is itself conceived in
two ways on such account at this fancied stage of Jiva-hood.

God conceals His divine nature bv means of His own Mdya-Sakti
and appears as finite ‘being in various ways. Such a being sees
everything and every one as different from him and thinks about
self-dependence as having two varieties. A finite being is known
as a Pasu that is a being bonded like a beast.
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19. Paramarthataya tveka yokta

samanantaram svabhavamayi
Apara vyavaharataya tasyastattvam
prapaficato jieyam. :

One type of it is in its real sense which has been discussed just
above as the innate nature (of the Lord) and the other is the
relative one, the nature of which is to be known in detail.

Self-dependence in its real sense is the absolute Godhead.
The relative self-dependence is that which is opposed to mundane
dependence.
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20. Vyavahare paratantro naiva

yato rajyatiha paramarthe

Tasmat pirvam sadhyam

svatantryam vyavaharikam sujanaih.

Since a relatively dependent person cannot find taste in the
pursuit of real self-dependence, good-natured people should, first
of all, attain the relative self-dependence.

Saivism does not teach to ignore one’s psycho-physical cravings,.
which, if ignored, can create such psychic disturbances which may
not allow a person to develop interest in spiritual self-dependence
or to do any efforts towards such end. Therefore a wise person
should first try to solve his worldly problems and, having attained
freedom from them, should afterwards take up a religious philoso-

phic path that leads to real spiritual self-dependence discussed
above.
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21. Tacchariram hiardam bauddham
sadrajanaitikam cartham
Vyaktigatam rastra-gatam
parivara-gatam samaja-loka-gatam.

That (relative self-dependence) is of physical, emotional, intel-

lectual, sound-political, economical, individual, domestic, social,
national and international types.
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22. Tatrapi tu rastragatam mukhyam

sarvasya bhitti-bhuitatvat
Rastre khalu paratantre
svatantryam naiva labhyate kimapi.

The national type of self-dependence, being the basis of all other
types, is of the greatest importance out of all these types, because
the self-dependence of no other type can be achieved in a state
which is itself dependent (in any way on other states).

National dependence includes not only a domination and
exploitation by other states but also by internal enemies of the
people as a whole. Rasfra means both, a state and the people
living in it. It is on such account that both are denoted in Sans-
krit by a common name like Kasmirah, Vangah, Kalingah etc.
Such words are on that very account used in plural number. A
state ruled by internal exploiters cannot be taken as self-dependent
because its people are dominated by a handful of ‘dasyus’—on
whom they depend for their welfare. A state governed well and
capable to provide chances of welfare to all its people can be
taken as a self-dependent state and its such self-dependence is
meant here as national self-dependence.
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23. Tasmadrastram pirvam karyam

sujanaih svatantratasali

Yenetara-vidhamakhilam svatantryam

labhyatamiyat_sutaram.
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Therefore good natured people should, first of all, make their
state (completely) self-dependent, so that all other types of self-
dependence can become thoroughly attainable.

Complete self-dependence of a state includes freedom from
all sorts of exploitation, injustice, mal-administration, poverty,
scaicity. terror, suppression etc. A state freed from such miseries
can provide chances to its people for the attainment of all other
types of self-dependence. It was for such purpose that Lord Krsna,
one of the most important ancient teachers of the philosophy of
sidahas, spent his whole mortal life in setting right the political
affairs of the country.
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24, Rastre tatah svatantrye prapyam
$istam sadarya-justa-patha
Raktih svabhava-bhiite svatantrye
sadhu vardhaniya ca.

Then, in a self-dependent state, one should always (try to)
achieve other types of relative independence through right means
and should thoroughly develop a taste for that self-dependence
which is one’s innate nature.

Wty g aar 3w anfnaisaug avE e
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25, Jive tu tada devah
sadasivo’nugraham manak kurute
Rajyati yatah sa §astre
Guru-Suriisa-pravrttimapi labhate.

Then Lord Sadasiva exercises a little his gracious activity of
revelation on such a being, on account of which he finds interest
in scriptures and develops inclination towards service of preceptors
and liking for listening to their precepts. :

Interest in scriptures and preceptors is basically due to the
gracious activity of God—which shines at its best in His Sadasiva
form. Siva and Sakti are His forms at the stage of perfect unity
where no objective activity can find a scope. Next comes the stage
of Sadasiva where such gracious activity finds its best place. Lower
deities also can bestow their grace on people but the highest
authority on it is Lord Sadasiva.
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26. Kram$ascaivarohan ksapayan
maulam malam $anair ghoram
Nairmalyam samavapto jhagiti
Sivatvam nijam sa samvetti.

Ascending by and by, dissolving slowly his dreadful basic
impurity, he attains purity and gets at once a sudden flash of the
realization of his Siva-hood.

The starting flashes of self-realization shine for just a few
moments like some flashes of lightening and develop extension
in their duration by further practice. The basic impurity is that
finitude which is born along with the creation of a being. Siva
conceals His purity and divinity by means of His Maya-fakti and
appears as a finite being. The very finitude of such a being is his
basic impurity which is born along with his creation. Therefore it
has been described as “‘maulam”. Its further growth attains the
form of the viewpoint of diversity and the impurity of past actions
forms its gross evolution. Generally aspirants dissolve their
impurities slowly and steadily. But in some cases these are dis-
solved at once through the strong effect of a highly speedy
gracious activity of the Lord. Such cases are mostly exceptional
ones.
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27. Tat-samvedana-vadatah sakalam
sva-vilasa-kalpitam pasyan
Svatantryam pariplirnam
bhufijano jayati deha-yoge’pi.
By virtue of such realization, a realizing aspirant, taking every-
thing as fancied by him through his own luxury and enjoying

complete self-dependence, excells all even while yet living ina
gross body.
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28. Ata eva hi dharma-phalam
dvividham vaiSesike samupadistam
Isavasyopanisad-vakyam
capyevamaha suspastam.

It is on account of such fact that the result of religious perform-
ances has been taught in Vaifesikasiitra as being of two types and
the same thing has been said in clear terms in a hymn of the I§a-
vasya Upanisad as well.

Vaisesikasiitra takes abhyudaya, a relative progress and nihsre-
yasa, the liberation from all misery as the two results of dharma.
Ifavasya Upanisad maintains that Vidyad, the spiritual knowledge
and Avidya, the secular knowledge should both be pursued side by
side. Such views have been expressed in accordance with the
philosophy of siddhas.



Chapter 9

CATEGORIES OF BEINGS
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1. Malinyam yat proktam tat
svatantrya-prakalpanollasitam
Svatantryameva hanir malinyasya
trayadca mala-bhedah.

What has been depicted (in scriptures) as impurity, is (in fact)
a joyful play in fancying through self-dependence. The shedding
off of impurity also is self-dependence alone and impurity is of
three varieties.

It is in fact only the luxurious and divine play of the Lord
which brings about the manifestation of both, impurity and its
cleansing. Impurity appears in three varieties in its growth and
those are known as three malas or three impurities.
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2. Sankoca anavah syan-mayiyo
bheda-drstiriti kathitah
Karmastu punya-pape
samsrti-mule mala-trayam hyetat.

The three impurities are as follows: Finitude (of the self) is the
Anava impurity, the viewpoint of diversity is the Mdyiya one and
one’s responsibility for good and bad deeds in his Karma impurity
which is the (direct) cause of the cycles of rebirth.

All the actions of all beings are infact directed by Siva because
His divine will controls them. It is thus He who is the doer of all
actions in the universe. But His Maya, appearing as the egoistic
sense of beings, makes them feel that they are themselves doing
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the deeds being committed through their senses and organs. Thus
they take up the responsibility for such deeds on them and that
is their Karma impurity which directs them and leads them from
birth to birth for the fructification of such deeds.
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3. Arohannavarohan svairam
mala-tartamyato devah
Sakal-padadakalanta
bhajate’mir-matr-bhiimikah sapta.

The Lord, ascending and descending at His free will through the
complex varieties of impurity, undergoes seven well known stages
of beings from Sakala to Akala.

Such seven categories of beings are to be discussed just ahead.
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4. Adevantam sakalas trimalajusah

samsrtau sada magnah

Pralayakalaéca $tnye $ranta

muktasca bhavi-kalpantam.
© All beings right up to gods in the heaven are Sakalas They
have all the three types of impurity and are always drooping in
transmigration. Those who recline on St’mya (the nihilistic void),
are Pralayakalas. They stand liberated up to the period of the
next phenomenal dissolution.

If a practitioner of some lower type of yoga becomes absorbed
in the calm nihility of dreamless sleep, he becomes like that after
death and lies in such calm upto the end of that period of dissolu-
tion in which the whole phenomenon, consisting of all the twenty-
three physical and psychic elements, remain absorbed in Miila-
prakrti. But at the time of their fresh emanation, such beings
wake up and start their career once again in accordance with
their past impressions and deeds. Such beings are known as
Pralayakalds. They remain involved in -the impurity of finitude
even when asleep. Their Madayiya impurity remains in dissolution
and the Karma—one remains ineffective and inactive for the time
being. Both of such impurities become effective as soon as they
wake up. Therefore their liberation from rebirth is temporary in
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character and they are therefore counted among bonded beings.
All Sakala beings are reduced to such state at the time of the
dissolution of psychic elements into Prakrti.
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5. Suddha-prakasa-matrah

spandana-$iinyah parasparam bhinnah
Vijiianakala-namna vikhyatah
$linya-kalpa-paramarthah.

Such beings who take only the pure and inactive Prakdsa
(psychic luminosity of consciousness), devoid of spanda (the vibra-
tory stir of consciousness) as their self and who feel themselves as
mutually different, are known by the name Vijidndkala. Their
essential character is nearly like that of Sinya.

Vijiianakalas feel themselves to be pure, serene and indifferent
consciousness alone but do not have any realization of their divine
potency. Instead they feel themselves to be inactive and static,
having not even the stir of their self-awareness. They stand at the
threshold of the Turya state and do not generally come down to
the transmigratory existence. They have the Anava impurity and
are partly liberated because they are free from the other two
impurities.
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6. Suddhah samvidriipah parasparam
bhedinas tatha vedyat
Vidye$varah samuditas tesam
vidya tathaiva mayapi.

Such beings who take themselves as pure Samvit, (the ever
vibrating self-luminous pure consciousness), but are different from
one another and also from the objective existence, are called
Vidyesvaras. They possess pure Vidyad as well as Maya.

Vidyesvaras, known also as Mantras, are consciously aware of
their purity, serenity and divine potency. They are liberated
though their liberation is not of the highest type. They are there-
fore counted among Mukta-Sivas. They are masters of pure Vidyd,
the right and correct knowledge, but have some effect of Maya as
well, because they see through a view point of diversity which is
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their Mdyiya impurity. They are free from the defilement of the
other two impurities. Such divine beings are very useful for worldly _
souls because they can effectively teach them the path leading to
liberation while beings in the state of wunity cannot do it
effectively. Teaching becomes effective at a stage at which there is
distinction between a teacher and his taught.
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7. Iévara-tattva-sunistha ye
mantresastu te samakhyatah
Tadupari mantra-mahesas
tattve sadaSive suviSrantah.

Beings relaxing firmly in the ISvaratattva are known a Mantre-
Svaras and above them are Mantramahe$varas who are well
relaxing in the Saddsiva-tattva.

Both such types of beings are pure and highly liberated. They
are free from all the three impurities and are counted as the
higher types of MuktaSivas. Mantresvaras see the objective
existence of this-ness quite clearly but have a feeling of identity
with it, taking it as a part and parcel of their pure and divinely
potent consciousness. Mantramahe$varas remain much absorbed
in the blissful awareness of their divinely potent and pure I-cons-
ciousness and the objective element of this-ness shines in them
very faintly and remains more or less lost in the brilliance of
I-ness.
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8. Akalosau Sivanatho vilasati
yo’nanta-Sakti-paripiirnah
Brahmyadi-$akti-patat tasya
brahmadayo jagad-vandyah.

Akala is that Lord Siva, who, being completely full with infinite
divine power, is luxuriating eternally. Brahma and other super-
gods become worthy of salutation for the world by virtue of the
powers of creation etc. delegated to them by Him.

All phenomena do exist in Akalasiva. These shine in Him as
His pure, infinite and potent I-consciousness. These exist in Him
in the form of His divine potency and is His self and His essence.
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he delegates powers to gods and supergods and that makes them
salutable.
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9. Karmasu niratah sakala bauddhah
pralayakalatva-pada-bhajah
Vedanta-vada-nisthah §anta
vijfiana-kevala bahulam.

People pursuing deeds stay at the Sakala stage. The Buddhists
attain the stage of Pralaydkalds. Tranquil beings believing in the
Vedantic theory (of Vivarta, attain generally the stage of Vijiiana-
kalas.

Religious minded people, performing religious deeds, attain
heaven and remain still as Sakalas. Aspirants believing in Vijfidna-
vada or Sinyavada of Buddhism attain the state of Sugupti (deep-
sleep) as Pralayakaldas. Advaita Vedantins, believing in an absolute
type of Vivarta theory, known as Ajdtavada, rise generally to the
position of Vijiianakalas. But some of them, who have a belief
in the theistic nature of Brahman, go higher in the plane of pure
Vidya. The word bahulam has been used on such account.
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10. Bhagavatadyah siddha jileya

vidyesvras tatah $aivah

Mantres$adakalanta

mantavyastaratamyatah sadbhib.

Wise persons may take the saints of the sects of Bhdgavatas and
others as VidyeSvaras and Saivas, in accordance with their com-
parative positions, may be taken above them as beings from
Mantras to Akalas.

VidyeSvaras do not have any confusion regarding their pure and
divine nature but dwell still at the plane of diversity. The practi-
tioners of ancient Vaisnavite Bhagavatism and such Siva Bhagava-
tas reach the position of Vidyesvaras. Later Vaisnavas do not rise
above the superior heavenly positions in divine abodes like
Vaikuntha and Goloka. Adherents of pluralistic Saivism also go
only up to the position of these Mantra beings. Saivas who believe
in mono-dualism reach the positions of MantresSvaras and Mantra-
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maheSvaras. Adherents of monistic Saivism reach the highest
position, the position of Akala beings, the beings aware of only
their absolute monistic unity.
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11.Jivana-faktih pranzh sa eva

mateha sarva-bhami-gatah

Sakalad akélam yavad vijrmbhate

paficabhir nijai riipaih.

Prang is life-force. It is that force which is practically the
subject at all stages in this creation. It expresses itself in its five
aspects at the stages from that of Sakala to that of Akala.

Prana is the force or power of animation. All beings from the
stage of Sakala to that of Akala are known as pranin-s because of
their being animate. The functions of life force appear in five
main varieties called five pranas.
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12. Kayika-vacika-bauddhas tyagah

prano grahas tvapanzah syat

Madhye yo vicchedas tayoh

saman iti sammatah siddhaih.

The activity of elimination by means of intellect (or thought)
speech (or word) or body (or deed) is Prana and the activity of
assimilation by these means is Apdna. The in-between extinction
of these two has been taken by perfect beings as Samana.

Ingoing breath is Apana and that comming out is Prana. Samana
is a sort of relaxation between the end of one of these and the
beginning of the other one. It lasts generally for just a few
moments.
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13. Madhyordhva-gamyudano
vahnimayah plosako vikalpanam
Vyanaéca viSva-pirnah paro
vimar§o mato mahesasya.
That which goes up through the central nerve and, being all
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fire, burns Vikalpas (ideas with word images) to ashes, is Uddna
and that transcendental consciousness of the Lord, which contains
everything, has been taken as Vydna.
Uddna and Vyana are experienced only by yogins. The former is

a revelational function of animation and the latter is perfect reali-
zation of the reality of everything. All the objective conceptions
of an aspirant become successively dissolved by stages while a yogin
proceeds higher and higher in the experience of Udana. Its
depiction as fire is metaphorical. Yogins feel a special type of
sensation in their spinal cord while realizing the functions of
Udana and therefore it has been said to be going up through the
central nerve in the spine. Calming down of the constant inclina-
tion of mind to form ideas, has been depicted as burning down of
Vikalpas.
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14, Jagrat-svapna-padasthe sakale
prano yatha tatha’panah
Pralayakale susuptau samana-ripo
vijrmbhate pranah.

Prana as well as Apana function side by side in Sakala beings
dwelling in (both) the waking and the dreaming stages (of exist-
ence). The life force named Samdna expresses itself at the stage of
deep sleep of Pralaydkalds.

All beings with gross bodies are the beings of the waking state
of animation. Beings working only through their subtle bodies
made of senses, organs etc. are the beings of the dreaming exist-
ence and those are all types of gods, semigods, ghosts, fore-fathers
etc. Pralayakalds are the beings of the sleeping existence. Freed
from elimination and assimilation, they only lie in constant rela-
xation, the function of life force known as Samana.
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15. Asadakhym ca tatas
turya-pade jrmbhnam hyudanasya
Turyatite ca Sive vyanakhyo
jrmbhate’kule pranah.
At the fourth stage named Turyd (which extends) above them,
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‘upto Saddasiva tattva, there is (an evolving) expression of Uddna
and the life force named Vydna blossoms in Lord Siva, the Akala
who is beyond the state of Turya. :

Vijiidnakalas are stationed at the very threshold of Turya, the
higher steps of which are occupied respectively by Mantras,
Mantresvaras and Mantra-mahesvaras:
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16. Bhinnasyaiva hi jagatah srstau

krtye’dhi-daivatam Brahma

Tasyaiva sthiti-krtye Visna

Rudrastu bheda-samhare.

The supergod presiding over the objective and diverse creation
of the universe is Brahma, Visnu presides over the preservation of
that very universe and Rudra does so over the dissolution of
diversity.

Rudras are many in number. They dissolve many created
elements into their respective sources. Brahma, Visnu and Rudras
wield their authority with in the plane of Maya.
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17. Tsah pidhana-krtye

Sadakhyo’nugrahe ca paiicamake

Karana-paficakametad vijieyam

loka-$astra-vikhyatam.

Lord Iévara presides over the activity of obscuration and Lord
Sadagiva over the fifth activity of revelation. These five supergods
may be known as the five Karnas (or agents of God), known like
that in tradition and scriptures.

Each of these five supergods can perform any of the five divine
activities; but the main activity of each of them is one as shown
above. Sadakhya is another name of Sadasiva. Both Sadasiva and
Tévara are the rulers in the tattvas of such names.



Chapter 10

MEANS TO SELF-REALIZATION
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1. Mala-hanyupaya-jalam

trikadi-$astropadistamiha yattu

Pasu-buddher vaicitryaccitram

tat sadguror mukhad vedyam.

The net work of the systems of means to shed off impurity, as
taught by the Trika and other Sastras, is of various types because
of variousness in the psychic apparatus of different beings involved
in bondage. These ought to be grasped through the precepts of a
right preceptor.

The self of each and every being is pure and divine infinite cons-
ciousness, shining always through its own psychic lustre and does
not at all need any means to illumine it. Besides, all means,
depending basically on it, can not have the power to illumine it.
The means to self-realization are therefore the means to remove
obstruction created by Mdya in its self-illumination and that
obstruction is impurity. Sastias therefore teach the means to
dissolve impurity and those are known as means to self-realiza-
tion. Such means are of various types and character because the
impurities of beings are of various nature. Their psychic set up
also is of various types-and only one and the same means can not
suit all of them. Important systems of such means are known by
the names, Vama, Kula, Mata etc. and the Trika system, being
the best and the highest one among them, has been patronized by
the Saivas of Kashmir, though the Kaula system also was sufficien-
tly popular with them.
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2. Salambano vikalpa-svaripakah
syadupaya iha yo yah
Kathito’savanava iti tasya
dhyanadayah prakarah syuh.

Each of the means, consisting of mental ideation, and taking
the support of elements other than the real self, is called an
Anava-upiya and Dhyadna etc. are its varieties.

Such means resulting in the unity of a being with God, are
known by the word Yoga. Anavayoga is a deep contemplative
meditation on elements other than the real self and such elements
are one’s understanding, life force, a nerve centre in his l_)_ody,
sound of breathing, varieties of time and space and so on. Anava
is an objective contemplation on the real nature of an object made
the target of meditation. Dhyana in Anavayoga of Saivism is quite
different from the dhydna in the yoga of Patafijali. The other
varieties of Anava are Uccdra, Karana, Dhvani and Sthana-kalpana,
the last one having six sub-varieties called Sadadhvan, the six
paths of objective meditation. Its extensions are numerous.
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3. Saktastu vikalpa-mayo’pyalambana-
Sunya-bhavana-riipah
Avikalpa-samave$zh §ivatayah
$ambhavsh punah svasyah.

A (subjective) contemplation, consisting of mental ideas, but
free from dependence (on objects), is the Saktopaya. A spontane-
ous charge of one’s own Siva-hood, free from mental ideation, is
the Sambhava-updya.

In Anava a practitioner has to think of some object and to con-
template repeatedly on its real and basic nature, which is perfect
Godhead, because everything is nothing other than He. Such
objects in their descending merit are: (1) his understanding sense,
life force, physical body, sound of breathing, outer phenomena
consisting of time and space. Regular practice in such contempla-
tion results in the attainment of a charge of the divine power of
Godhead. ‘

In Sikta yoga a person has to attain such charge by a constant
direct contemplation on his own self, having all the divine power
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and such charge of Godhead is superior to that attainable through
-objective contemplation.

A practitioner of Sdmbhavayoga has to withdraw himself from
all ideation, contemplation and meditation and has to realize him-
self directly as God shining along with His active divine power.
He has just to exercise his will to enter such a state and get a
quick and powerful charge of Godhead without any mental effort.
Natural tendency of mind towards ideation is to be calmed down
in the practice of Sambhava in which mind gets lost in the
spiritual lustre of pure consciousness shining brilliantly along with
the awareness of its divine potency.
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4. Anava iha mandinam madhyanam
$akta-bhavana-ripah
Tivranam copayah $ambhava
iti cintanena pari$inyah.
Anava is meant for the sluggish (aspirants), Sdkta, which is
fanciful in character, is meant for the average ones and Sdmbhava,

which transcends mental activity, is the updya meant for sharp
aspirants.

sfaciawfewwmntag afnfa frorar saagfa: o
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Atitivra-bhakti-bhajamiha

jhagiti nirargalo jagadbharitah

Anupayameva samyidriipah

prakhyati piirna-Siva-bhavah.

(9]

Aspirants possessing highly intense devotion get without any
means an unhindered and flashing realization of the perfect Siva-
hood consisting of pure and potent consciousness.

Such yoga of spontaneous self-realization is known either as
Anupdyayoga or Anandayoga. Sdmbhava also, at the stage of its
complete perfection, becomes Anupdyayoga, the yoga without any
means.

aaq sewA faand eanawraatge |
ge afagd wafaa ammgaaat afeag g
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6. Satatam prakasamane §1vanathc
sva-prakasa-paripiirne
Suddhe samvid-ripe kathamiva
yayadupdyatam malinam.
. How could a (comparatively) impure practice become a means.
(to illumine) the ever-luminous Lord Siva consisting of pure
Samvit and being compact with His own luminosity?

Siva, the pure consciousness, shines through His own pSychlc
lustre. He is the Atman of each and every being. He does not
require any means to illumine Him. All the means are impure
when compared to Him. How can darkness illumine light? There-
fore all means of enlightenment lead finally to such a state where
the self shines through its own divine lustre of pure and potent
consciousness.

Taraesaen fama: faaaeda a9 asq @
faegfaqanadta gazfa agama: evswafa won

7. Svatantryasya vilasah Sivandthasyaiva

yena tattvam svam
Vismrti-pathamupanitam punarapi
sadupayatah smarafjayati.

It is merely the luxury of Lord Siva’s own self-dependence by
which He has thrown His real nature into oblivion (lit. forgetful-
ness) and is afterwards recollecting it again with the help of right
updyas and thus excels all.

Recollection of one’s perfectly pure and completely potent basic

. nature is the highest desirable attainment. Lord Siva, appearing
in the form of an ordinary being, and recollecting there His perfect
$iva-hood, attains such highest aim and does, on such account,
excel all.

weqtsfa swawATn: wAw ai wiawi qavafa
gAEaRat faqa @afa  quifawEg nsa
8. Mando’pi kramamanah kramena
tam bhimikam samabhyeti
Yatropayapeksam vinaiva samvetti
purna-Siva-bhivam.
Even a sluggish aspirant, advancing by and by, reaches (ultima-
tely), that stage where he realizes the perfect Siva-hood without
the help of any means.
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9. Padmasane Sariram sahaja-samam
su$latham sthiram cittam
Avahitamapi nirvisayam
nasagrasthardha-militdm drstim.

10. Pani canke krtva

pasyannatmanamatma-nisthah san
Iccha-prayoga-vasatah
$ambhavamapnoti sat-samavesam.

An aspirant, with his physical form sitting spontaneously erect,
relaxed and motionless in Padmdsana posture, his eyes half-shut
with the sight cast towards the tip of his nose, his palms in his
lap and bhis self (consisting of individual consciousness alone)
centred round only itself (and not moving at all towards any
ideation), and witnessing his own self, experiences, a charge
(samavesa) of Siva-hood through the exercise of his will.

The aspirant merely wills to enter into his exactly real nature,
which is absolute Godhead and he bscomes charged, for the time
being, -with the divine powers of God and feels that he is none
other than Him. That is the purest and the highest type of
Sambhavayoga which may never be confused with the Zenyoga of
Japanese Buddhism, because that yoga does not yield at all any
realization of one’s Godhead and carries a practitioner to an
absolute sleeping state of Pralayakalas. The teachings of Krishna-
murty come close to Sambhava but are not at all clear because of
being utterly confusing in expression. The teachings of the ancient
Saivas of Kashmir are as clear as these can be.

afaerrafaad: wadesagar faan gwm® & )
sfafafraan sazaq araaraerda w20 0 99 1
weRtd foaed areegsa aatfand @
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11. Adi-ksanta-vimarSaih
Saktistvathava nijah prakase sve
Pratibimbitah prapasyan
tattva-vratatmakena ripena.

12. Svatmanam Siva ripam
saksatkurute samavisan sadyah
Icchopayah so’yam Sambhava-nima
parat paro yogah.

Or, otherwise, observing his own (divine) powers, reflected in
the lustre of his own (real) self, in the form of the group of (thirty-
six) tattvas appearing as letters and sounds of Indian alphabet
(Matrka) from a (3r) to ksa (#), an aspirant, finding a quick
access to Siva-hood, realizes himself as none other than Siva. This
is the highest type of yoga practised through one’s will power and
is texmed as Sambliavayoga.

Both the above mentioned types of yoga are included in Sdm-
bhava, known as Icchayoga as well. The former one comes close
to the position of Anupayayoga. Sambhava, as depicted above, is
the highest one among the main three types of Trikayoga. Only
the Matrkayoga, as depicted in the two couplets in hand, has
been taught in Tantrdloka as Sambhavayoga. Pardtrisikha-vivarana,
adds Maliniyoga to it. Mdtrka is based on regular succession of
letters of Indian alphabet and Malini takes such letters and sounds
in a confused order of succession, starting from na (H) and end-
ing in pha (%). Malini is quicker in result and yields both bhakti
and mukti. Such things, being highly esoteric in nature, have not
been made as clear as to give rise to a definite idea about them in
one’s intellect. These can however be realized by esoteric practices
in Sivayoga conducted in accordance with the precepts of some
experienced teacher.

Anava, becoming more and more perfect, evolves finally into
Sakta and the highest perfection in Sakta attains the form of
Sdmbhava. That, in turn, becoming perfect, takes the position of
Anupaya. The two lower updyas yield self-realization only through
Sambhava which is its direct means and which shines finally as
Anupaya.

favafad wigaar cansafreaawamd g
fanfa gR= foaed sAlam: & s TET: 093 0
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13. Vidvamidam bhavanaya
sva-Saktyabhivyaktata-mayam pasdyan
Visati sukhena Sivatvam !
jfanopayah sa $akta-yogakhyah.

(An aspirant), feeling with the help of deep and constant self-
contemplation, called Bhavand, the whole universe to be nothing
other than the outward manifestation of his own (divine powers),
gets an easy access to Siva-hood. That is the yoga practised
through the means of knowing and is termed as Sdktopdya or
Saktayoga.

Saktopaya is the contemplation on the real divine nature of
one’s own self. It is a constant practice in knowing the truth about
one’s own self and is therefore known as Jiidnayoga. There is no
practice of any mental knowing in Sambhava. A practitioner
realizes intuitionally, through the psychic light of his own cons-
ciousness, his divine aspect and sees himself as the pure conscious-
ness, bearing the whole phenomenal existence in the manner of a
reflection. Such realization is not any knowing through mind or
the understanding sense and therefore it transcends all knowing
through the psychic apparatus. Therefore it is not any Jidnayoga
but only the Iechayoga.

HET | WA AT AT FIHT AN AS AW |
garFAal favd wraAan faemd e wife nogvn

14. Asya ca bheda mukhya yago
homo japo vratam yogah
Yatrakramato vi$vem bhavanayd
cinmayam sphutam bhati.

The prominent types of this yoga are (termed as) Ydga, Homa,
Japa, Vrata and Yoga. The phenomenal existence as a whole, with-
out any definite order or succession, shines clearly as the lustre of
one’s own pure consciousness, through the practice of Bhavana in
all these types of Jiianayoga.

The main point in JAidnayoga is to feel one’s own pure self in
everything and to see everything in his own self. It is a constant
practice in the realization of absolute unity in all diversity. To see
phenomenal elements, one by one, as one’s own self is Anava-

' yoga, but to see such existence as a whole like that is Jidnayoga.
The main target of contemplation in it is one’s own self and its
universal and transcendental aspects are to be seen as its nature



106 - Svatantrya-darpana

in such yoga. Constant contemplation of the exact reality about
an entity is known as Bhdvana and that alone is the central point
in all types of practice in Saktopaya. Its different varieties consist
of different types of Bhavana. Its five varieties, counted above, are
the main one’s and it has several other varieties which are not as
important as these five.
fag gt aTRN aueawTaTde Tgar aum |
15. Cid-vahnau paramese
samasta-bhavarpanam smrto yagah
Offering (through imagination) all the substances to God, Who

is thought about as the sacrificial fire of (infinite and pure) cons-
ciousness, is called Ydga (in Saktopaya).

dfassaiagss wiaaan fazaaad | uogy
Samvijjvala-puiije bhavanaya
vi§v-lapanam homah.

Melting and dissolving of the whole phenomenon, through a
deep and constant contemplative meditation, into the multitudi-
nous flames of (infinite) consciousness is called Homa (in Sdkto-
paya).

gg: afequt a: aefwaasaen dfaawm:
aeq fagweareara: ga: gAG: @ QF SOANT 1) Qg
16. Suddhzh paripiirno yah
parasiva-tattvasya samvidabhasah
Tasya vikalpabhyasah punah
punar yah sa eva japa-yogah.
A constant practice in the ideation of the (natural) shining of

the Absolute God as the perfect, infinite and pure consciousness
is known as Japayoga (in Saktopaya of Saivism).

qfaa-guateseat ad fg fazaramtes saseq

17. Paradiva-samata-drstya vratam
hi viSvdavalokanam spastam.
To go on seeing clearly the whole universe as identical with the
absolute God is the Vrata (or vow in Saktopaya).
Even an inanimate substance is to be recognized and felt as the

absolute God. It is seen to be as mpch God as God Himself. That
is the Parddvaita view of Kashmir Saivism.
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Yonuttarah pre$ah punah
punas-tat-svabhava-bhutasya

18. Paripirna-§uddha-samvit-

svatantryasyavamar$anam yogah.

Constantly repeated contemplation on the (infinite) self-depen-
dence of the perfect and pure consciousness as the essential nature
of the absolute God is yoga (in Sdktopdya).

Teo wrAaTd: a¥fawa: sefeasata o gz 0
Ittham jiianopayaih
para-Siva-bhavah prariidhimabhyeti.

The absolute Godhead becomes thus impressed firmly on an
aspirant by means of such constant practices in Jianayoga.

A practitioner, thinking again and again in such ways for some
time quite regularly, develops a firm belief in the fact of his being
none other than the absolute God Himself, appearing playfully
through his own divine power as a finite being. He sees the whole
phenomenon as a show of his own divine dramatic playfulness.
Such practice in the mental contemplation on the exact truth
about one’s own self is the Jiidnayoga or Saktopaya of the Trika
system of practical Saivism. It dissolves the egoistic feeling of
I-ness with respect to one’s body etc. and that of this-ness with
regard to objective existence and develops an all inclusive infinite
I-ness of a monistic character and, elevating the status of the
aspirant, carries him up to the stage of pure Vidya.

afg wwi | gy’ Ad foaeawE™T |
wraAar afvayaq fawfesasd wRo agard o e
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19. Buddhim pranam deham bahyam
meyam Sivatva-paramartham
Bhavanaya paripasyan
viSecchivatvam kramena yad yogl.
20. Yogah sa anavakhyah
kriya-pradhano bahu-prabhedo’sau
A practitioner of Siva-yoga, seeing Siva-hood as the real essence
of the objective elements like his understanding, life force,
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physical body and external existence, with the help of Bhdvana, (a
deep and constant contemplation), can have access to Siva-hood
by stages. Such yoga. with (mental) activity as the predominant
element in it, is termed as Anava-updaya which is of many types.
Knowing is itself an action and doing is pervaded by knowing.

These two functions of a being cannot be separated from each
other. But the element of illumining becomes prominent in some
functions and that of effort or movement (mental or physical)
becomes more important in some other functions. The former
functions of mind are counted in jidna or knowing and the latter
in Kriya or doing and yoga through such mental activities is known
as Jidnayoga and Kriyayoga respectively.

£qTH AqAT AT: ATNSHTTAA: FIOGET: 11 Qo 1)
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Dhyanam prathamo bhedah
pranoccharas tatah karana-yogah.

21. Dhvani-yogo’tha ca dehe

$vase bahye prameya-varge ca.
Bhivanaya Siva-bhava-
prakhyatih sthana-kalpana-yogah.

The first and the highest type of it is Dhydna and after that
come Pranoccdra, Karanayoga and Dhvaniyoga respectively. After
these comes Sthana-kalpana-yoga consisting of a practice in reali-
zing Siva-hood in one’s movement of breath, in his physical body
and in the outward objective existence by means of Bhavand, a
deep contemplative thinking.

ATTHAAEY HIEE  WIGHTARTTATH |
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22. Agnyarka-soma-ripam sanghattam
matr-mana-meyanam
Bhairava-samvid-vahnim
Kali-cakrena vestitam dhyatva.

The absolute unity of the action of knowing, its subject and its
object, visualized as sun, fire and moon respectively, is to be
visualized as the infinite fire of perfect and absolute consciousness
called Bhairava, surrounded by the wheel of (twelve) Kalis.

The perfect divine power of God is termed as Kali. Kali is that
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power which manifests differentiation, perception, conception,
assimilation and absorption. God, through His divine power,
manifests differentiation in Him. Then He, catching objects
through senses, manifests perception. Developing definite ideas
accompanied by word-images about the objects perceived, He
manifests conceptions. Then bearing such conceptions in His self
in the manner of reflections, He assimilates them. Acquiring
satisfaction on such knowing and relaxing on the knowing self,
He absorbs them. Such five-fold manifestation is known as Kalana.
God brings about Kalana in numerous ways as He appears in the
forms of countless finite subjects, objects and the actions of know-
ing. All this is done by Him through His divine power which is, on
such account, known as Kali, appearing as tke knower, known
and knowing in the stages of unity, diverse-unity and complete
diversity as well as at the transcendental state covering all these
thrze stages. Kali is thus taken in four forms for the purpose of
worship. All the four Kalis are worshipped as conducting creation,
preservation and dissolution and that raises their number to
twelve. The circle of such twelve Kalis is known as Sakticakra
with which the unitary infinite fire of pure consciousness, mention-
ed above, is to be visualized as being encircled. That is the first
step in Dhydnayoga and the contemplation at its next step is to
be delineated in the next couplet.

AT 9 I gee aq: q¥ TAfoq qqwE gaq |
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23. Tena ca bahyam srstam tateh
param sthapitsm tataSca hrtam
Bhavanaya’nuttartam kramena
samprapitam tato vimrsan.
24. Srstyadi-krtya-karane paSyan
$aktim nijam Sivibhavati
So’yem dhyana-samakhyo yogah
Saiveh Sivatva-phala-dayi.
Then the outside phenomenon is to be visualized as being creat-

ed, sustained, dissolved and finally carried, step by step, to the
position of Absolute God by the means of deep imagination called
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Bhavana. Through such contemplative practice, an aspirant, ex-
periencing his five divine powers to create, to sustain, to absorb
and so on, feels himself to be Siva. This is the Dhydnayoga of
Saivism which results in the attainment of Siva-hood.

- An aspitant visualizes the Bhairava fire of consciousness, along
with the Sakticakra, as proceeding out through the external senses
and conducting the five activities of creation etc. of all the objects
coming one by one in its contact. A regular practice in such con-
templative yoga weakens the egoistic impressions of a practitioner
and deepens the impressions of divine potency in him and its final
result is the realization of Godhead as one’s basic nature.

Waanaat s gafagr gaa: gaw A |
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25. Jivana-$aktau prane
pafica-vidha vrttayah prthak proktah
Ta eva samavalambya
pranoccaresu sdvadhanataya.

26. Ananda-bhiimikah sat kramena
sankramya yat paro yogi
Jagadanandasvadad viSecchivatvam
param tu paryante.

Five separate types of the function of life force have already
been described. Taking those as the target of meditation with the
help of a careful and very keen attention inside the movement of
breathing and transcending, one by one, six stages of self-bliss,
an aspirant gets access to Siva-hood towards the end through the
experience of the absolute and infinite self-bliss known as Jagada-
nanda.

The six stages of self-bliss are as follows:

(1) Nijananda. 1t is the bliss attainable through relaxation on
one’s individual self-consciousness of his finite I-ness lying beyond
mind and body. (2) Relaxation on its nature of voidness, that is,
its being free from the triangular existence of finite subject, object
and action of knowing, is termed as Nirdnania. (3) Relaxation on
the feeling of unity with the objective existence assimilated
through Apdna is known as Parananda. (4) Feelinz the unity of
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the whole objective vxistence in the function of Samdna, a yogin
-experiences a superior self-bliss termed as Brahmaranda. (5) Re-
laxing against the function of Uddna, absorbing the whole
objective existence, along with all ideation including word images
and illuminating the pure consciousness along with its divine
potency, an aspirant tastes the still superior self-bliss termed as
Mahananda. (6) Relaxing against the function of Vyana and shin-
ing as simple pure and potent consciousness alone the practitioner
of Uccdraycga tastes the purest self-bliss known as Cidananda.
Beyond these six stages of self-bliss and including all of them in
itself is the absolutely infinite self-bliss, tasted by such practitioner
and such bliss is termed as Jagaddnanda. 1t is the absolute bliss of
the Almighty God and knows no epithets or any sort of limiting
qualities as it is infinite and absolute in its character.

TonsAREATERt avm arsd fasfaa: @3 0
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27. Pranoccara-samakhyo yogah

so’yam nirlipitah Saive

Svadah plutih sukampo nidra

ghirnir bhavanti yoge’smin.

This yoga, named Pranoccarayoga, has been discussed and
taught (only) in Saivism. Taste of bliss, hopping like jerks, trem-
bling of the body, dozing and dizziness occur in its practice.

These are the five exterior signs of success in Ueccdrayoga: (1)
The initial touch of the infinite perfectness of pure consciousness,
into which the practitioner is about to enter, results in the experi-
ence of a sweet blissfulness, (2) Then follows a flash like revelation
of the pure and transcendental I-consciousness into which the
phenomenal form of the practitioner becomes absorbed for a
moment. The feeling of such a sudden momentary disappearance
of his body-consciousness causes a sudden jerk of hopping in him.

.(3) When after that the life long definite identity of his I-cons-
-ciousness with his physical body is lost and pure I-consciousness
shows its dominating divine power, the body of the practitioner
trembles. (4) When his identity with his body becomes dissolved
through his perfect introversion, the practitioner becomes sleepy
and starts dozing so long as he does not find himself firmly settled
in pure consciousness. (5) Finally, finding his I-ness as perfectly
settled in pure, infinite and divinely potent consciousness and
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seeing it as bearing the whole phenomenon in it in the manner of
a reflection, he develops dissiness which indicates his all pervasive-
ness. That is known as Ghirnih.

ApfadmEed 3@ =Ry =i ArEATE
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28. Mudra-vi§esa-samsthe dehe
cakresu capi nddinam
Bhivanaya Siva-bhdvam pasyed
yadasau bhavet karana-yogah.

An aspirant may realize (his) Siva-hood either by keeping his
physical body in some special postures called mudrds or by
meditating upon some nerve centres, with the help of a deep and
constant contemplative meditation on his pure and divine nature
and that is the Karanayoga (of Saivism).

Such physical postures are indicative of some philosophic
principles regarding one’s real nature. Karanayoga has not been
explained clearly by any author of Kashmir Saivism. Abhinava-
gupta says that it, being highly esoteric in nature, should be learnt
directly from a preceptor. The main point in it is to drown the
psycho-physical character of an entity into the pure consciousness
with the help of deep contemplation, accompanied by special
physical postures. There must have been ample danger of its mis-
use by unworthy practitioners.

soteafaneasd au yvaw Sweqdeafend |
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29. Prana-dhvanim avyaktam varnam
$rnvan prakalpayais tasmin
Mantrams tatah Sivatvam pasyan
Dhvani-yoga-bhdg bhaved yogi.

A yogin, hearing Varna, an indistinct sound (of either his
breathing or of some function of animation), and supposing it to
be consisted of some Bija-mantras, realizes subsequently (his) Siva-
hood (through a contemplation on the ideas suggested by such
mantras) and becomes thus a practitioner of Dhvaniyoga.

Another name of such yoga is Varnayoga. Kararayoga and this
Dhvaniyoga are popular with the practitioners of some other
systems as well, but the element of contemplative meditation
attains predominance in Saivism alone.



Means to Self-Realization 113

FIATEAT IMEAT AT T IW F forad

qIANAANL: FIAl W HATHEAAEE: N 3o 1l
30. Kaladhva de$adhva bahye

sthane ubhe ca bhidyete

Pada-varna-mantra-bhedaih kalo

de$ah kala-bhuvana-tattvaih.

The exterior objective targets of meditation are the two paths
of time and space, both of which are further analysed (into three
types each). Time is analysed into Varna (letter), Mantra (syllable)
and Pada (word), while space is analysed into Kald, Tattva and
Bhuvana.

Kalas are five in number. Each of them is the subtle form of
several tattvas which are contained in it as a plant is contained in
a seed. The number of tattvas is well known as thirty-six and
Bhuvanas are one hundred and eighteen. Bhuvanas are abodes of
beings and are made of tattvas. Time is measured by ideas. The
smallest unit of time is that for which a mental idea lives. Ideas
are conveyed by words, syllables and letters. Both time and space
are thus taken in their fine, subtle and gross forms which are
respectively—Varna, Mantra and Pada in the case of time and
Kala, Tattva and Bhuvana in the case of space.

asd dweaA  qyaq 3 faw fg wraaan
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31. Sakalam de§adhvanam pasyan
dehe nije hi bhavanaya
Padyan prane kalam vifati
Sivatvam kramena Siva-yogi.

A Sivayogin, visualising the whole path of space inside his physi-
cal body and the whole path of time within his single breath, by
means of practice in Bhdvand, gets access to Siva-hood by stages.

Such a contemplative practice frees the practitioner from the
bindings of time and space and results in the realization of Siva-
hood as his basic nature.

qrrEw: gagen aFa: wun gt dsam
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32. Yoga-kramah susahajo mukteh
panthah suniscitah so’yam
Saivigamesu cistah Sivena
samyag guror mukhad grahyah.

This system of a spontaneous and easy yoga is a definite path
leading towards (perfect) liberation. It has been preached by Siva
in the Saiva Agamas, but is to be learnt thoroughly through the
precepts of a (right) preceptor.

‘A person may not be able to understand correctly its exact
significance dnd method by reading it from books. It is therefore
to be learnt directly from an experienced preceptor.

Heiqacg A% aeq giand axaaeaa |
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33, Samksepatastu saram tasya
suviSadam yadetadakhyatam
Sarahasyam mayi bhagavamstustas
tena prasidatdcchambhuh.
May Lord Siva be pleased with this briefly but clearly expressed

essence of it along with its esotericism and may He bestow His
grace on me for having done it.
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34. Bhakti$caika Sasta siddher
milam hyupaya-jalanam
Na vina bhaktim kimapi kvapi
hi siddhyatyupayakam jantoh. :
_Devotion alone has been praised as the root cause of success in
the whole network of (the systems of) Updyas. Nowhere is any
Updya of a person a success without devotion.

gafea aga sid waa Iafaad |
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35. Kurvanti yada’ghora jivam
$aktaya upaya-ruci-§ilam
Tasminneva nimese ghoratarah
patyanti bhogesu.
As soon as some liberating forces (of the Lord) make some



Means to Self-Realization 115

person interested in Updyas, (His) binding forces push him down
into sensual enjoyments at the same moment.

Three types of the forces of the Lord, appearing as hordes of
deities, control and direct the activities of all beings. Forces
named Aghora are His liberating forces and Ghoratara forces are
His binding forces. Both these hordes of deities are ever busy in
the universe. The latter ones are rather much more effective in the
present age in our globe, because we are passing through the dark
age of Kali. The third horde of His forces is named Ghora. Such
forces direct people towards religious activities, try to make them
happy but try to keep them on in this very existence, not allowing
them to proceed ahead in the path of liberation.

fasamt wwwd wiraedai soead & )
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26. Vighnanam prasamartham
bhaktis tesim praSasyate Saive
Bhaktir bhuktim muktim
Sivabhavam sarvato’pi va dadyat.

Saivism praises devotion as a means for toning down such
obstacles. Devotion can yield enjoyment, liberation and even an
all round Siva-hood.

The aims of life, according to Saivism, are both, enjoyment and
liberation. Devotion helps in the attainment of both of them. A
devoted aspirant attains jivan-mukti, liberation in this very life,
before his final liberation. Therein he enjoys partial tastes of
the divine powers of Lord Siva, even while living in this very
\yorld. After shedding off his mortal form, he becomes one with
Siva and enjoys all the bounties of Siva-hood.

witerda fg aeAsqugatan qan wgwen |
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37. Bhaktis tveva hi parama’nugraha-1ila

sada Mahesasya

Bhaktya hi $astra-bodho bhaktya

labhyasca sadguruh $ighram.

Devotion alone is ever the supreme revelational play of the
Lord. Scriptures can be understood correctly with the help of
devotion and a right preceptor can be got at once through it.

When God becomes gracious on a being, He grants him devo-
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tion towards Him. A devoted aspirant gets initiation from a right
preceptor. God arranges it for him. He understands the essence of
divine scriptures and proceeds ahead towards the attainment of
liberation without any hindrance because the Ghoratara forces of
the Lord do not exercise their pressure on a person who is devoted
to Him.

WEAT F WEASIEAT AT RN a1 0
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38. Bhaktya ca mantra-diksa

labhya mantrasca viryavantah syuh

Bhaktyd gurutva-labhah kim

syalloke na yad bhaved bhaktya.

Initiation in a Mantra (mystic chant) can be obtained through
devotion and through it can Mantras become forceful. Through
devotion can one become a preceptor and what is there in the
world that cannot be achieved through it?

God arranges initiation of a person devoted to him and the
devotee gets even the most esoteric Mantras from a preceptor.
Mantras yield results only when the practitioner possesses the
spiritual force that these have and possession on such force is one
of the results of devotion for the Lord. Mantras used by His
devotees become forceful and yield their results.



Chapter 11

THE CONCLUSION

FrAEEaq qFAN FAs o0 fafaraddan
1. Avadharyaitat samyag jano’tra
tirnam vicintayedevam
A person, having thoroughly thought over all this may think
as follows:

earaesaw famrfesawat faegar war w&@m: w g
aq ua wIIwl gRigwifegsewEg: |
gEg:@w AT i geenfmnssgg w

Svatantryena vilasdcchiva-bhavo
vismrto maya sviyah.

2. Tata eva bheda-darsi
dharmadharmadi-$rnkhala-baddhah
Sukha-duhkha-bhoga-bhagi
samsari tuccha-fakti-Silo’ham.

On account of my self-dependence I have pushed my Siva-hood
into oblivion through my luxurious play. Therefore I am seeing
diversely, am bound by the chains of piety and sin etc., have
negligible powers, and am experiencing pleasure and pain because
of my being in the transmigratory existence.

God, hiding His divine nature, appears as a finite being and
experiences all types of such misery in numerous forms and I also
am one of such finite beings.

frmmmmgnte: foda av oifaagar g wfan

a7 fad mex wiew adat fmd gaag w3
3. Distya’nugraha-Saktih Sivena

sa patita’dhuna tu mayi

Yena rucir me §astre bhaktir me

vardhatdm Sive sutaraim.
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Fortunately Lord Siva has (surely) bestowed His revelational
power of grace on me, since I have become interested in scrip-
tures. May my devotion for Lord Siva increase by leaps and
bounds.

Rise of devotion for the Lord in the heart of a being and deves
lopment of his interest in Sastras are due only to the gracious.
activity of God on him.

AFAT qIUIAAT FAl QenwRATHAT T
faa<es fiamw g weErFadea: wafa ooy o
SAZI TqTASA AT aowfeamfa a7
gaafas 7 wee qraregat q EEwd aq nyn
4. Bhaktya sadguru-sevam kuryam
diksamavapnuydm Saivim
Vicarams$ca Salva-marge
$§amayan kastanyaSesatah svani.

5. Vyavahare svatantryam labhamano
deSa-bhaktimapi kurvan
Sukhayannijam ca rdstram
saksatkuryam param svariipam tat.

I should devotedly serve a right preceptor and should get initia-
tion in Saivism. Treading the Saiva path (of Sadhana), toning
down all my miseries, acheiving relative self-dependence, doing
devotional service to my country and bringing happiness to my
nation, I should realize that supreme and essential nature of my
self.

Mwen fgd g7 afceamaesmatan
Fagaat awg TafawE gEaEaq: AT 0§\
6. Lokasya hitam kurvan
pariraksannarya-§astra-maryadah
Krta-krtyatam labheya
svavilasam sarvatas tatah paSyan.
Doing good to the world, not violating the traditions of divine
scriptures and then seeing everywhere my own exuberance, I
should feel satisfaction in having attained the desired aims of life.

Td aEq wgt aeq g fasan whw awafa
wafa = afg: ca=or frawfranizat aat oifa ne
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7. Evam yasya $raddha tasya tu
vighnah kramena §amyanti
Bhavati ca buddhih svaccha
Sivabhaktir gadhatam tato yati.
The obstacles before a person, having this kind of faith, calm
down one by one. His understanding becomes clean and pious and
then his devotion for Lord Siva attains intensity.

staaen = aq: gEngawta gierafa
wafa = fawafa<fea: adoe = dwmdfoas us 0

8. Jivana-yatra ca tatah
sukhamayatameti tustirabhyeti
Bhavati ca visaya-viraktih
paropakare ca raktirapi tasya.
Then his day to day life becomes happy, he gets contentment,.
develops indifference towards sensual objects and interest in socialk
service.

frarw nfFqaraeafens aueaar g wafa
aa7 aifs 3R fasewafa quiRa faawaw nen

9. Tivradca Saktipatas tasmin
sadyastato dhruvam bhavati
Tenaiva yati dehe tisthannapi
tirnameva Siva-bhavam.
An intense type of gracious favour is then quickly and definitely
bestowed on him (by God) and through that he attains Siva-hood
while yet living in a gross body.

g witaat arfa fad v azgd ofa
W qavad fagwaaat qaf@d S @ wge n

10. Dehante bhairavatdm yati
Sive va tadadvayam yiti
éaivam paramaidvaryam
éivamayatéyz‘lm tataSciram bhunkte.

At the end of worldly life he either becomes a Bhairava or
becomes one with Siva and then, staying (for ever) in Siva-hood,
enjoys eternally the infinite and supreme Godhead of Siva.

Bhairavas are liberated beings possessing divine potency and
conducting certain functions in divine administration for long
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ages. They become one with Siva after completing their such
administrative career.

aereeTest W9 anawd wfranfaaeaata
thg‘(’ TATASTGSHAR gAFATAE 1 1

11. Tasmacchastram Saivam samupasyam
bhukti-mukti-phala-dayi
Svatantrya nada-madhuram
svatantrya-vyafijakam subhaktanam.

Therefore the Saiva philosophy, sweetened by the tune of self-

dependence, illumining the self-dependence of good devotees, and

yielding enjoyment and liberation as its results, should be
thoroughly practised.

HeeqwATHRTANT q§  geaigafay awfa

sfragwsmT mes dfaad glafraram o n
12. Abdhyagnyakada-éare varse
saptarsi-samjflite nabhasi
Abhinava-kalana $astre
giti-Sarird sunirmita Saive.
This new composition on Saiva philosophy, consisting of two
hundred and twenty-five verses in Giti metre, has been produced in

the year 5034 of the Saptarsi era (AD 1958) in the month of
Sravana.
Foreq qiommat w1 AT A a9 |
fafawiiaatsst @ safoaearfg® gaend 03 0
13. Caitrasya pirnimayam kale
nire’tha vaikrame varse
Sikhi-gitayo’tra yoge pravardhitas
tvahnike punar dasame.

Twenty-five couplets in Giti metre have been added to it in the
tenth chapter on the topic of Yoga on the full moon day of the
Caitra month in the year 2031 of the Vikrama era (AD 1974).

FATA=THIZHA: reRfaaey qAIFHEET |

qTH I Tt fAefad asmam masster |0 g
14. Svitantrya-matra-mirteh

svitma-Sivasya prasida-sumukhasya

Paramam yat svatantryam nirpitam

tanmanak-svatantrena.
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The absolute self-dependence of Lord Siva, who is one’s own
self, whose countenance is so pleasing through gracious kindness
and whose form consists of self-dependence alone, has been depic-
ted a little by him who (also) is partly self-dependent.

T anfafard qqorFeasst HIATE @Y |

AFIE qEAIYIA AT Fageaat gt fraag uo g
15. Svatantiya-pratibimbam

darpana-kalpe’tra Saiva-éastre svam

Samyak pratyavamréya prapnuta

krta-krtyatam budha nitaram.

O wise peoplel, please have an intense feeling of satisfaction by
‘thoroughly realizing the perfection of your own self-dependence in
this Saiva treatise which is just like a mirror (for that purpose).

A wise and intelligent person can realize his real nature consist<
ing of divine independence with the help of this philosophic treatise.

TFEIaesafaaE g Afgsgaias gaan |

T5a aFreAfarE sfnraafaraay afaag w g0
16. Sva-svatantrya-vilasam jiiatum

cedicchathadhikam sujanah

Pathata tadatma-vilasam

Sri-guru-vadanaravindato galitam.

O noble people!, if you are very keen to know more about the
fuxury of your self-dependence, then please study the Atmavilasa
which has descended from the lotus like mouth of my glorious
preceptor.

My glorious preceptor is Sri Amrta Vagbhava Acarya, the
author of Atmavilasa, Vimsatika-sastra, Siddha-maha-rahasya, etc.

FYRIRSEAT fraaeasfaagaada:

frearg anfear: aest agqa MEat T 0ogen
17. Ka$mira-deda-janma

Siva-$astra-rucir Mahe$a-pada-ratih

Niramad balajinnathah $astram

yattena modatiam Sambhuh.

May Lord Sambhu be pleased by this treatise which has been
composed by Balajinnatha, who, having born in Kashmir, is
interested in the Saiva scriptures and is devoted to the feet of
Lord Maheévara, the great God.



GLOSSARY

Abhasa-vada (of Vedanta etc.)—The philosophic theory that the
phenomenon is merely a vision without any substance.

Abhdsa-vida (of Kashmir Saivism)—The theory that everything
exists within the light of consciousness, and appears as different
on account of the playful will of the infinite consciousness.
(A4PS, 5)

Aghora Saktis—Liberating forces of God. (MVT, 3.33).

Aghoresa—Anantanatha; a divine incarnation of Iévara Bhattaraka;
supergod who rules in the sphere of Mahamaya; the creator of
tattvas from Maya to Prakrti; preceptor of Srikanthanatha and
a disciple of Sakti. (TS, p. 75; SU, 8.33).

Akala—A being at the stage of complete unity; beings in Siva-
tattva and Sakti-tattva; a being who is aware of his unlimited
monistic subjective existence in which everything exists as pure
consciousness. (7S, p. 75).

Alambana—An object of meditation.

Amardaka Mathikd—The Saiva school of Amardaka. (T4, 37.60).

Anantanatha— Aghoresa. (TS, p. 75).

Anava-mala— The appearance of limitation in the absolute reality
(IPV, 3.2.4); the appearance of the self as pure but inactive
consciousness (IP, 3.2.4); the false appearance of some active
but inanimate entity as the self. (Ibid., 3.2.4).

Anavayoga—Such means of liberation as consist of objective
meditation, Kriydyoga. (TS, p. 35).

Anavopaya— Anavayoga.

Anda—A sphere that covers its lower and dependent existence.

Anda-catustaya—Four spheres—Sakti, Maya, Prakrti and Prthvi,
pervading their dependent tattvas. (TS, p. 110).

Anu—A limited being, a worldly soul, Pasu, Jiva. (IPV, 3.2.4).
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Anugraha—That gracious kindness of God which directs a person
towards liberation, Sakripdata. (IPV, 1.1.1; MVV, 1-697).

Anupaya—Spontaneous revelation of the truth. Anandayoga. (TS,

.9).

An?mara—That absolute transcendental reality beyond which no--
thing exists; Absolute God, ParamaSiva. (TA,2 28; PTV, pp. 19-
31).

Apdna—In going breath; all activity of assimilation by means of
breath, speech, understanding, physical body etc. (IPV, 3.2.
19).

Apavedya Susupti —A state of dreamlessness without the slightest
objective feeling of any kind. (IPV, 3.2.13).

Apohana-sakti—That power of God which makes limitation to-
appear in the manner of a reflection within His limitless self.
(Ipy, 1.3:7).

ASuddha-vidya—Limited knowledge of a worldly soul; limited.
knowing capacity of Purusa. (IPV, 3-1-9).

Asuddha-vikalpa—A limited conception about an object; limited
self-conception; taking body etc. as one’s self. (7S, p. 21).

Bhairava—The absolute Samvit; absolute consciousness; one comp-
lete whole of everything; Lord Siva (MVV, 1.658); God contain-
ing the whole universe in Him; God full of everything and filler
of everything.

Bhairavas—Those liberated perfect souls who eunjov the tastes of
that complete unity in which everything exists as the limitless
consciousness of “I” without any tinge of objectivity. (Myy,
1.390 91).

Bhakti ( pard)‘—A delightful experience of absolute unity with God.
A devotee’s individual self becoming absolutely one with God'
and his becoming conscious of his being God alone. (SST, 9-9).

Bhdavana—A constant practice in impressing the conception of"
the exact reality on one’s understanding; Jiidnayoga; Saktopaya.
(TS, p. 23).

Bhuvanadhvan—One hundred and eighteen abodes of souls of
different categories, taken as the targets of meditation in the
Desadhvan of the Sthanakalpana. (TS, pp. 66-68).

Brahman (in Kashmir Saivism)—That absolute consciousness.
which is brhat —limitless and full on the one hand, and is-
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‘brnhaka’—the only cause of the evolution of the universe, on
the other hand, the absolute God, ParamaSiva. (PT, p. 221).
Brahman (in Vedanta)—That transcendental consciousness which
has no real relation with this phenomenon. (B S S'; Bh.,2.1.14).
Brahmananda—Self-bliss attainable through meditation on Samdna
coasisting of a unitary form of all objective entities. The fourth
stage in the Uccdrayoga. (TA, 5.46, 47).

Cidananda—(1) Infinite blissfulness of God (SD, 1.2); (2) self-bliss
attainable through meditation on Vydna, the transcendental
consciousness; the sixth stage in the Uccarayoga. (TA, 5.49.50).

Citi—Conscious psychic luminosity. (ZP, 1.5.13).

Cit-fakti—The supreme and limitless power manifested in the
absolute God—Parmasiva. (TS, p. 6).

Desadhvan—The conception of space and its contents taken as the
target of meditation in Anavayoga.

Dhvaniyoga—That Anavayoga in which the sound of breathing is
made the object of meditation. (TS, p. 42).

Dhyanayoga—The highest type of Anavayoga. A unity of thinker,
thought and its objects is meditated upon in this yoga. (Ibid.,
p. 36). ’

Diksa—Initiation; the ritual connected with formal initiation.
(TAV, vol. 1, p. 80),

Durvisis—The sage who taught monistic Saivism to Tryambaka-
ditya; the founder of Kashmir Saivism. He isa prominent
disciple of Srikanthanatha (SD, 7.109, 110).

Ghora-saktis—Those personified powers of God which provide
souls with sensual enjoyments, lead them towards religious
activities, but keep them away from the path of liberation.
(MVT, 3-32).

Ghoratari-saktis—The extremely binding powers of the Lord
appearing in the forms of goddesses. (Ibid., 3-31).

Ghirni—The inward and outward vibratory nature of God com-
pared with dizziness. (SS¢, 13.15).

Homa (in Saktopaya)—A type of Jidnayoga in which everything
is contemplated upon as to getting absorbed into the fire of the
lustre of consciousness. (7'S, p. 26).
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Iccha-Sakti—Will power; that divine will of God which is basically
responsible for creation, etc. of the universe and is predomin-
antly manifested in Sakti-tattva. (SD, 1.29, 30).

Jccha-yoga— A practice in having a charge of Godhead by means
of mere will without the help of any meditation; Simbhava-
upaya. (TS, p. 7).

Icchopaya—Icchayoga.

Itvara Bhattdraka—The supreme deity that rules over the Iévara-
tattva. That deity in whom the practical Godhead becomes
clearly manifested. (IPV, 3.1.2).

Iévara-tattva—That state of existence it which objectivity appears
quite clearly within the all pervading subject. (IPV, 3.1.12).

Jagrat avastha—The waking state of a being; the field of the
activities of exterior senses and organs with respect to gross
outward objects. (Ibid., 3.2.17).

Jagadananda—Limitless, infinite and spontaneous self bliss. (74,
5.50-52). :

Jhagiti—A sudden, momentary and astonishing flash of a spiri-
tual experience.

Japa (in Saktopaya)—Constant repetition of the knowing of the
exact reality. (T'S, p. 26).

Jivanamukti—A state of liberation in spite of one’s residing yet
in a mortal body; worldly life with a perfect understanding
and feeling of the exact reality. (IPV, 2.3.17).

Kala—(1) The limited active capacity of a worldly soul. (ZPV, 3.1.9);
(2) the subtle manifestation of objective existence.

Kaladhvan—Five kalds taken as the target of meditation in the
Sthanakalpanayoga. (TS, p. 47).

Kala—Conception of time; a relative conception of successiveness
of events and actions conceived in various dimensions. (IPV, 2.1.
3

Kaladhvan--Conception of time taken as the target of meditation
in the Sthanakalpanayoga. (TS, pp. 48-59).

Kali—The divine power of God through which he runs all the
functions of the Universe. (Ibid., pp. 28, 30).

Kaficuka-tattvas—Elements that serve as sheaths to cover and
hide one’s real nature and to limit his ‘powers’. These consist of
Maya, Kala, Vidya, Raga, Niyati and Kala. (IP, 3.1.9; IPV,
3.0%9; TS, p: 83).
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Karanayoga—Physical practices in Kundaliniyoga and Mudras.
(TS, p. 43).

Karana Paficaka—Five chief agents of God carrying out His divine
activities of creation, preservation, dissolution, obscuration and
revelation. They are: Brahma, Visnu, Rudra, Té¢vara and Sada-
Siva respectively. (Ibid., p. 57).

Karma Mala—(1) The impurity of one’s good and bad actions.
The egoistic belief of a person that he is the basic conductor of
his actions.

(2) Mental dispositions caused by one’s actions. These disposi-
tions direct a being to transmigrate from birth to birth. (IPV, 2.
4.9).

Kriya-sakti—That power of God which is responsible for the clear
appearance of objective existence within the self-effulgent
consciousness of the limitless subject. That power of God, which
is clearly manifested in ISvara-tattva. (IP, 3.1.1,2).

Kriydyoga—The yoga practised by means of physical and mental
actions and efforts. Yoga with action as the most predominant
factor. /fnavayoga. (TAV, vol. 1, pp. 184, 187).

Madhyama Vani—The intermediary speech; the mental speech
consisting of ideas and images of words and their meanings.

Mahamaya (inferior)—The basic outlook of Vijiidnakalds who feel
themselves to be inactive tranquil and static consciousness and
do not have any experience of divine activities; the lowest sub-
stage of Suddha vidya. (PTV, pp. 117, 118).

" Mahamaya (superior)—The basic outlook of VidyeSvaras who have
an experience of their natural Godhead and feel themselves to
be pure, perfect and active consciousness, but still look through
a viewpoint of diversity. The middle sub-stage of Suddha vidya.
(IPV, 3.1.6).

Mahananda —Self-bliss attainable at the fifth stage in the process
of Uccarayoga by means of meditation on Udana—the life-force
that absorbs all cognitions with mental ideas along with their
objects. (T4, 5.47, 43).

Mala—Impurity; the self imposed limitations on one’s knowledge.
(MVT, 2.186).

Mantra— (i) A mystic chant, a mystic syllable. (SK, 26).

(ii) A being who doss not have any confusion about his
identity with the pure and active Samvit, but is still possessed
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with a viewpoint of diversity with regard to phenomenon; A
Vidyesvara. (IPV, 3.1.6).

Mantradhvan—The conception of time counted in terms of the
ideas of syllables and made a target of meditation in Kalddhva-
yoga. (Ibid., p. 47).

Mantra-mahesvara—A being in the Sadasiva-tattva. A becing to
whom objectivity appears very faintly just like a dim reflection
shining within his self-effulgent subjective consciousness. (Ibid.,
3-1-2)

Mantresvara—A being in the ISvaratattva. A person to whom the
objective existence appeats quite clearly but its basic unity with
his subjective pure consciousness also does not yet disappear.
(Ibid., 3-1-2)

Maya (dasa)—The state of complete diversity. (/P, 3.2.3).

Maya-mala—Viewpoint of diversity; that outlook through which
a soul sees everything as different from him. Mayiyamala. (Ibid.,
3.2.5).

Maya sakti—(i) That supreme power of God, which is responsible
for the appearance of the tattvas from Saddsiva to earth. (IPV,
4.1 4).

(ii) That power of God by virtue of which He is ever inclined
to make diversity appear. (IPV, 4.1.4).

Maya-tattva—(i) An element that serves as a sheath to hide the real
nature of the subject. A being at the stage of Maya forgets his
nature of pure consciousness and takes inanimate entities like
body, understanding, life-force and void as his self.

(ii) A soul in Mdya sees everything as different from him.

(iii) Maya is the first inanimate and impure element and serves
as the substantive cause for the creation of this inanimate
universe. (TS, p. 77).

Mayiyamala— Mayamala.

Mudra—A special posture of one’s physical body. (IPV, pp. 205,
206).

Nara-tattva—The worldly soul and his inanimate universe. (PTV,
p. 74).

Nigrahq—The wrath of God; the obscurative activity of God.
That activity of the Lord by which he pushes his real nature in-
to more and more oblivion. That activity of God which pushes
souls down into deeper and deeper ignorance. (SS, 11-7).
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Nijananda—Self-bliss attainable by means of miditation on indi-
vidual consciousness at the first stage of Uccdrayoga. (T4, 5-44).

Nirdnanda—Self-bliss attainable through reclining against the
absolute non-existence of objective elements in one’s self at the
second step of Uccarayoga. (TA, 5.44).

Nirvrti Sakti—That power of God which is manifested predomin-
antly in Siva-tattva; Anandasakti; power of blissfulness. (SD,
1-2).

Niyati—Law of nature. One of those elements which limit down
the powers of a worldly or even heavenly soul. (7S, p. 82).

Padadhvan—Conception of time counted in terms of the ideas of
words and made a target of meditation is Kaladhvan-yoga. (Ibid.,
p. 47).

Paiicakrtya—Five activities of God, viz.——creation preservation,
dissolution, obscuration and revelation. (PTV, p. 16).

Parmasiva—The absolute God. The absolute reality out of which
everything emanates and into which everything gets absorbed
by virtue of its own free-will, Anuttara. (TA, 2-28).

Parinanda—Self-bliss that can be experienced by means of medi-
tation on Prana and Apdna filled with all objective elements at
the third step of Uccdrayoga. (I'4, 5-44).

Paravani—The transcendental speech; that absolute consciousness
in which all objective ideas and word-images get absorbed into
the pure and one complete whole self-consciousness shining as
PP 1. 513)

Pratibimba-vada—That principle of Saivism which declares that
the whole phenomenon is the reflection of the powers of God
manifested by him in his pure consciousness in accordance with
his free-will. (TS, p. 19).

Pasu—A limited being fastened with the chains of evolved impuri-
ties of three types; worldly and heavenly souls; Jiva, Anu,
Purusa, Pumsa-tattva. (1P, 3.2.3).

PaSyanti vani—The beholding speech; the speech formed of
consciousness through which a person can directly experience
the exact reality; such an all-pervading consciousness in which
all subjective and objective appearances shine simultaneously

without any fixed order (karma); a direct experience of unity in
diversity.
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Pati—A being who feels everything as his own self. (IP, 3.2.3).

Pidhdna Krtya—(i) That divine activity of God through which he
pushes his real nature into more and more oblivion.
(ii) That divine activity of god which is basically responsible for
more and more involvement of souls in bondage; Nigraha
Krtya. (Bhds, vol. 1, p. 26).

Prakidsa—(i) The spontaneous self-evidentness of consciousness;
the psychic self-effulgence of consciousness.
(ii) A psychic appearance of any entity. (MVV, 1-83, PC, 3).

Pralayakdla—A being who restsin a dreamless state of absolute
tranquillity and remains liberated from birth and death upto
the end of the aeon of the next complete dissolution of elements.
into the root-substance. Pralayakevalin (IPV, 3.2.8).

Pralayakevalin— Pralaydkala.

Prana—(i) Main life force; the force of animation; that force by
virtue of which one keeps alive. (IPV, 3.2.18).
(i1) One of the five types of life-force; one of the five functions
of life-force; the activity of elimination through one’s under-
standing, breath, speech, senses, organs etc.
(iii) The outcoming breath. (Ibid., 3.2.18, 19).

Prana-pramatr—A being who takes the main life-force as his self.
(Ibid , 3.2.13).

Pratyabhijfia—Recognition of one’s self as God; exact self-realiza-
tion. (Ibid., 1.1.1).

PratyavamarSa—A converse activity of consciousness; an inward
targeted activity of consciousness; self-awareness of a being; a
conscious appearance of one’s own self. (Ibid., 1.5.13).

Raga-tattva—A spontaneous interest of a soul in certain objective
elements like his body, relatives, sweet objects etc., a sense of
attribution of great merit to certain objects; a high estimation
of certain objects on the part of a soul. (IPV, 3.1.9).

Rudra— (i) That supergod who presides over the activity of dis-
solution of objective elements into their immediate sources or
into the subject. (Ibid., 3.2.1).

Rudras—(i) Those supergods who dissolve all tattvas from earth
to kald into their immediate sources. (TS, pp. 54, 55).

(i1) Those perfect beings and those incarnations of God who
dwell in the plane of unity in diversity; the eighteen supergods,
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who spoke eighteen Saiva Agamas through a viewpoint of unity
in diversity. (TAV, vol. I, p. 39).

Sadakhya-tattva—The Saddsiva-tattva; that tattva from which
onwards the word ‘Sat’, meaning relative existence, can be used
dialectically. (IPV, 3.1.2).

Sad-vzdya-——The pure viewpoint of unity in diversity; the Suddha-
vidyd; the Suddha-vidya-tattva. (IP, 3.1.3).

Sadasiva Bhattaraka—That supergod who rules over the Sadasiva-
tattva and is worshipped by Mantra-Mahesvaras. (IPV, 3.1.2).
SadaSiva-tattva—That stage of existence at which objectivity
appears just like a faint reflection in -the self-luminous and

limitless subjective consciousness.

Sakala Pramatr —Worldly and heavenly souls possessed of all the

- three types of impurity. (IP, 3.2.10).

Sakti (i) (in general)—The divine power of Siva, Godhead of God.
(8D; 3 2; 3-1).

(ii) (in Trika)—Siva’s path of descent to the position of Nara
and Nara’s path of ascent to the position of Siva (T4V, vol. 111,
p. 425).

Sakti-dasa—The universal aspect of God; that . dynamic aspect of
God in which His divine activities dominate. (SMS).

Saktipata—God’s activity of bestowing His grace over souls in

 bondage; Anugrahakrtya of god. (MVV, 1.688-98).

Sakti-tattva—-rPre-sprouting state of the universe; that : stage of
manifestation of Godhead at which the dynamic aspect of God
dominates over his static transcendental aspect. (SD, 1.29, 30).

Saktopdya—Constant practice in the mental conception of the
exact reality; Jdanopaya. (MVT, 2 22).

Samdna—Life-force working in such a state which is free from all
assimilation::and elimination; life-force working in Susupti; the
life-force of Pralayakalas. (IP, 3.2.19).

SamadveSa—Merging of one’s dependent existence into the mdepen-
dent.one; a: sudden charge of Godhead experienced in Saivayoga.
(T4, 1-173). v

Sambhavayoga—A practice in one’s pure being wnhout any sort of
becoming; & practice in which mind stands still and does not
form any idea whatsoever, ‘a practice in which one’s pure
and potent consciousness is kept firm in its divine state by means
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of the exercise of strong will; Iechayoga; Nirvikalpayoga, Abhe-
dopdya, Samdhavopaya. (MVT, 2-23).

Sdambhavopiya—Sambhavayoga. (VBh, 108).

Samhara—Dissolution of an entity into its immediate source. (IP
3:2:1).

Samucchalana—Creation of the universe out of God compared to

~asort of spilling out. (MVV, 1.24, 45, 46).

Samvit —Self-evident and self-aware consciousness. (VBh, 4,

p. 122)..

Samvzttz—-Dnrect experience; Samvedana. (M VV 1. 427)

Saiigamaditya—The sage who, settling in Kashmir in about the
seventh century, transplanted the monistic Saivism of Tryambaka
in that land: the fourth ancestor of Somananda and the twenty-

. first descendent of the first Tryambakaditya. (SD, VII, 114-19)-

Savedya-susupti—A state. of dreamless sleep or thoughtlessness
with a slight objective feeling of -delight, heaviness, lightness etc.
(IPV, 3.2.13).

Siva Bhattaraka—The supermost God ruling over vaa-tama (TS,
p. 74).

Siva-tattva—The absolute reality with its prakdsa aspect shining
predominantly; that state of existence in which the Anandasak1i
becomes manifest predominantly. (PTV, pp. 137, 143)

Stva tattva (in Trika)—The transcendental existence.

Smrti-fakti—That power of God which controls . and -directs
all the activities of recollection in wonderfully various ways

+ in worldly dealings; the recollective power. (IP¥,.1.3.7).

Spanda A double edged constant inward and outward vibration-
like activity of consciousness; sphurattd, sphiirti, ghirni, uccha-
lattd. (IPV, 1.5.14).

Sphuratta—A twinkling- activity of consciousness; .spanda (dP,
1.5.13, 14).

Sphirti— Sphuratta. :

Srtkan[hanatha—A divine incarnation of isvara Bhat{araka Tsvara

. descended to guna stage; a disciple of JAnantanatha and the
preceptor of Svacchandandtha, Durvasds-and others.:He creates
the instrumental and objective tattvas out of Prakrti, awakens
all Pralayakalas and readmits them to the transmigratory-€Xis-

.. tence..(ST, 8.34:36; T4, 6.132; SD, 7:109, 110; TS, p. 55k

Sthanakalpandi—The Anavayoga with outward entities like physical
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body, breath and outer universe as the targets of meditation.
(TS, p. 45).

Suddha-vidya—The viewpoint of unity between subjective and
object’ve existences manifested in the Saddsiva-tattva and Isvara=
tattva. (IP, 3.1.3).

Siinya in Saivism—The pure consciousness subjected to limitation;
the pure but limited subject without any objective activity. (T4,
6.9, 10). ]

Susupti—The psychic state of dreamless sleep; the psychic state
of absolute thoughtlessness. That psychic state in which mind
stops to think of any object and understanding knows either
only a sort of absolute nihility, or, at the most, a slight feeling
of delight, heaviness etc. (IP, 3.2.13, 15).

Svalaksana—An absolutely self-centered psychic appearance
limited by time and space, but without any relation with any
species, generality, name, form etc. (IPV, 2.3.5).

Svapnadasa—The psychic state of dreaming, thinking, imagining
etc ([P, 3-2-16).

Sva-samvedana—A direct self-experience through intuition. (MVV,
1.427).

Svatantrya-siddhanta—That principle of philosophy according to
which the metaphysical reality makes the phenomenon appear
in it in the manner of a reflection through its own free will.
(MVV, 1.69, 70, 126, 352).

Trika—(i) (apara)—Siva-Sakti, and Nara-tattvas. (TAV, vol, I,

p. 21).
(i) (para)—Prakdsa, Vimaria and their absolute unity. (Ibid.,
p-7).
(iii) (parapara) —Powers of iccha, jidna and kriya. (Ibid., pp.
16-19).

Tryambakaditya-—Tryambaka.

Turiyddasa—The fourth psychic state; the psychic state of self-
enlightenment; that psychic state in which the occult truth
shines intuitively through its own lustre of consciousness. (IPV,
3.2.12).

Turya—Turiya.

Turydtita—The transcendental position beyond the Turya. (IPV,
3e2312).
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Uccara—(i) Movement of breath.

(ii) Movements of life force in its five functions or aspects from
Prana to Vydna taken as the targets of meditation in Uccara-
yoga. (TS, p. 35). 4

Uccarayoga—A type of Anavayoga with the functions of Prana
and activities of life force as the targets of meditation. (Ibid,
p. 35). The yoga resulting in the experience of seven types of
self bliss. (Ibid., p. 35).

Uechalana—Spilling like activity of consciousness. That divine
activity of God which makes the universe jet forth out of Him.
(PTV, p. 207).

Udana—That life force which works in the process of an upward
march in the field of spirituality. A fiery spiritual state which
burns all dualistic conceptions to ashes. That life force which
works in beings from Vijiianakalas to Mantramahesvaras. (IP,
3.2 20).

Umdpatinﬁtha——éiva of the Epics and Purdnas; Svacchandandtha;
Lord Tévara descended to the world of subtle beings like gods
and supergods. (SU, 8-35, 36).

Unmesa—That outward movement of the pure Spanda which re-
sults in a clear and vivid appearance of objectivity within the
self luminous and limitless consciousness of the absolute subject;
manifestation of Ifvara-tattva. (IP, 3.1.3).

Vaikhart Vani —Acrticulated speech.

Varna—(i) The indistinct sound of animation taken as an object
of meditation in Dhvaniyoga of Anavopaya. (TS, p. 47).

(ir) The idea of a letter as the means of calculating time.
(Ibid., p. 60).

Varnadhvan—Conception of time counted in terms of the ideas
of letters and made a target of meditation in Kaladhyayoga.
(lbid., p. 47).

Vidyadasa—The stage of unity-in-diversity containing the Sada-
Siva, Isvara and Vidya-tattvas.

Vidya-tattva—The instrumental ratfva of beings in the SaddSiva and
Isvara-ttavas; a viewpoint of unity in diversity. (IPV, 3.1.3).

Vidyesvara—A being who dwells in the superior type of Maha-
naya; A being who feels himself to be pure, potent, limitless
and luminous consciousness with Godhead as its nature, but
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even then sees through a viewpoint of diversity; a Mantra
being. (IP, 3.2.9).

Vijiidnakala—A being who dwells in the inferior type of Maha-
madyda, one who feels himself to be an absolutely inactive, static:

" and tranquil consciousness; one who takes himself to be mere

. Prakasa, devoid of Vimaria, Vijidanakevalin. (IPV, 3.2.7)

Vijiianakevalin - Vijiianakala.

VimarSa—Awareness; the self-cognitive activity of consciousness;

* the dynamic aspect of consciousness. (IP, 1.5.11).

Virya—The power behind a mystic chant; A mantra becomes
powerful by the practical experience of the principal lying in if.

" (T4, 5158).

Vrata (in Saktopdya)—Practice of seeing an absolute equality bet-
ween everything and God. (SDV, p. 27).

Vydna —The life force working in Akala beings; that function of
animation in which everything is reduced to one’s self consis-

- ting of pure, limitless, perfect and one whole consciousness,

- (IPV, 3.2.20). '

Yaga (in Sa'ktopﬁya)—-A contemplative practice in which everythivn g

- is offered through imagination as the oblation to the sacred fire
of infinite consciousness.

Yoga in (Jadnopaya)—Repeated thinking of the complete self-
dependence as the essential character of consciousness. (SD, VIL.
83, 84).

Yoga (Saiva)—Practices in spontaneous activities of pure cons-
ciousness. It aims at the unity of soul with God and does not
prescribe suppression of emotions and instincts. It advocates
calming down of mind and senses by means of constant spiritual
practice and sublimation of emotions and instincts aided by
devotion for the Lord. (MVV, 2 109-112, 155; MVT, 4.3).
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