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FOREWORD

It is a great pleasure to introduce this book as part of the ongoing
program of publication by SUNY Press in the Tantric Studies series.
This book contains a translation of a text about enlightenment
written in Kashmir in the tenth century. Its author, Ksemarija, was
the brilliant disciple and interpreter of one the greatest sages India
has produced, the tantric Shaiva guru, Abhinavagupta. Perhaps
because of this provenance, its subtle and profound teachings about
the Goddess of Consciousness, the power of consciousness or cifi-
Sakti, remain as fascinating and compelling for us today as they
were a millenium ago. Moreover, Ksemarija composed his concise
Sanskrit siitras about enlightenment specifically for those who were
not trained in logic and philosophy, but who nevertheless had
received the enlightening grace of Siva and were desirous of under-
standing its nature in more detail. As such, the Pratyabhijfiahrdayam
(PHr) remains one of the best introductions to the tantric Shaivism
of Kashmir. We now know that Kashmir Shaivism is one of the
most sophisticated and elegant varieties of Tantric Hinduism. In the
following pages the reader wil] gain access to a rare vision of esoteric
Hindu spirituality,.

We are fortunate that in 1963 Thakur Jaideva Singh undertook to
publish a translation of thjs text in order that a wider audience could
profit from its wisdom. The popularity of Singh’s translation of the
Pratyabhijiiahrdayam led to a second revised edition in 1977, and now,
because of the importance of this book, it is being republished in the
present SUNY edition with the title The Doctrine of Recognition. This
book represents a completely new recasting of the book that was
first published in India some twenty-six years ago.

Jaideva Singh presented the Pratyabhijiahrdayam to the public as
the first of what would eventually be five important books, which
translate and annotate crucial texts of the Kashmir Shaiva tradition.
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As part of his intense interest in this tradition, Singh published in
subsequent years translations of the Vijidnabhairava (1979), the
Spanda Karikas (1980), the Siva-Siitras (1979), and, as the culminating
labor of his life, the Paratrimsika-vivarana (1988). Unfortunately, this
last book appeared posthumously, as Singh died at the age of 93 on
May 27, 1986.

These publications may be credited with greatly contributing to
the current vogue in Kashmir Shaiva and Tantric studies. Singh
devoted himself tirelessly to translating and accurately interpreting
the philosophical worldview of Kashmir Shaivism. He was deeply
committed to making the vision of reality contained in these texts
accessible to the modern reader. Singh did not undertake his jour-
neys of interpretation into this very esoteric tradition entirely un-
aided. He studied for many years with Gopinath Kaviraj, one of
India’s foremost scholars as well as practitioners of the Hindu Tantra.
In addition, he sought the help of the sole, living representative of
the Kashmir Shaiva tradition, Swami Lakshman Joo. He was con-
vinced, as he said shortly before his death, that, “Kashmir Shaivism
is the culmination of Indian thought and spirituality.” His labor of
love constitutes a legacy that will bring joy and illumination to
many.

In the following pages, the reader will find a book that opens up
a new universe of spiritual inquiry. In a careful rendering of the
Sanskrit text that adheres very closely to the original, the book
allows us entry into Ksemaraja's vision of the nature of con-
sciousness. In the short compass of the text, Ksemaraja presents the
journey of consciousness from the level of the Supreme down into
embodiment, transmigration, and bondage, and then up again, to
enlightenment and liberation. This journey is explicated in the con-
text of the philosophy and practice of Pratyabhijia, the process of
recognition. The Doctrine of Recognition is at once a work of profound
scholarship and an cxpression. of a vital and powertful spiritual
search. Since its composition almost a thousand years ago, the text
here translated from the Sanskirt has served as the basic, introduc-
tory handbook to the abstruse philosophical system of Recognition.

The tradition of Kashmir Shaivism harks back textually to a
series of aphorisms said to have been inscribed on a rock by Siva,
and known as the Siva-Siitras. This foundational text was revealed to
a sage by the name of Vasugupta in about the middle of the ninth
century. Vasugupta had two disciples: Kallata, to whom are at-
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tributed the Spanda Karikds, and Somananda, author of a text known
as the Sivadrsti. It is Somananda who is usually credited with being
the founder of the philosophy of Recognition, the Pratyabhijia
branch of Kashmir Shaivism. However, it was Utpalicarya, a disci-
ple of Sominanda, who systematized this philosophy in his Isvara
pratyabhijifid-karikas (IPK). This great work was commented on
twice by Abhinavagupta, Ksemaraja's teacher, to form the complex
and abstruse philosophical system of Recognition. Ksemarija com-
posed his PHr especially for those desirous of understanding the
process of recognition but who were unable to master the intricacies
of this philosophy as it had been devised by Utpaladeva and Ab-
hinavagupta. In the PHr, Ksemarija explores the notion of recogni-
tion in terms of the process of meditative absorption catalyzed by
the power of the grace-filled guru.

Abhinavagupta, Ksemarija’s guru, is rightly famous for the
creative and authoritative manner in which he forged an unprece-
dented synthesis of agamic and tantric Shaivism. As a student at the
feet of this polymathic teacher, Ksemaraja had absorbed the brilliant
synthesis of Tantrism, Shaivism, alchemy, yoga, and esoteric ritual
which comes to form the Trika-Kaula teachings. Ksemaraja’s forte
was his capacity to systematically apply Abhinavagupta’s Trika-
Kaula to the writing of long commentaries on the fundamental texts
of the Kashmir Shaiva tradition. Ksemaraja was a prolific author,
and he is credited with a number of works among which may be
mentioned commentaries on the Svacchanda-tantra, the Vi-
Jjfanabhairava, the Spanda Karikas, the Siva-Siitras, as well as
many others.

]?’:y contrast, the PHy is a relatively short composition of twenty
concise sitras with an autocommentary. It was designed to bring a
knowledge of the teachings of Recognition to those who were
unprepared for the study of Utpaladeva’s massive and dense philo-
sophical treatise on the topic, the IPK, as well as Abhinavagupta’s
own commentaries on this text, the Laghvi and the Brhati. These
closely argued treatises represent the core of what could be called
Kashmir Shaiva “philosophy.” In the PHy, Ksemaraja tried to bring
the essence of this philosophy to a wider audience of readers.

Moreover, it is clear that the motive for the composition of the
PHy transcends the purely philosophical and is frankly soteriologi-
cal. The notion of recognition stands at the very heart of the entire
Kashmir Shaiva conception of enlightenment. In order to under-
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stand it, we must appreciate the philosophical superstructure which
upholds Kashmir Shaiva ideas about the nature of reality and the
dilemma of transmigration. This superstructure forms the technical
horizon within which Ksemaraja coalesces his vision of the journey
of the citi-Sakti, the power of consciousness.

Curiously, despite the title of the work, it is the citi-sakti and not
recognition which forms the central focus of Ksemaraja’s exposition.
Pratyabhijiia is not mentioned directly in the sitras and appears only
once or twice in the commentary. Nevertheless, the title of the text is
still quite apt, because at the end of his exposition, Ksemaraja has
laid out the fundamental elements of the teachings of Recognition.
In fact, the title of the text, here rendered as the Doctrine of Recogni-
tion, could perhaps be more literally rendered as the Heart of Recog-
nition. The symbol of the hydaya employed by Ksemardja in the title
of his work alludes to Abhinavagupta’s Trika-Kaula teachings about
the Heart of Siva and the process of tantric sadhana. Thus, the PHr
stands at the intersection of the philosophical and practical-experien-
tial dimensions of Kashmir Shaivism, and works to unite and inter-
connect them. It is in the Heart that recognition takes place. The
Heart is the concealed and supremely secret presence of infinity
within the finite, of Siva within the transmigrating individual. Thus,
Ksemaraja reveals to us in this text the secret of the doctrine of
recognition, and that secret resides in the innermost Heart.

Recognition arises out of an internal knowing, which precedes
and anticipates a perceptual re-matching. In some sense, memory
plays a fundamental role in ordinary recognition. We know about
someone, we remember them, and when we see them walking
down the street, we match our memory and our previous knowl-
edge of the person with the physical presence of the person, and we
recognize them.

In the spiritual process of recognition, because what we recog-
nize is our Self, we re-cognize, re-member, what we already have
always known. We remember that we remember. A cosmic amnesia
lifts, a veil is removed, a miasmic fog drifts away, and there takes
place a fundamental shift in our perception of ourselves and of the
universe. This shift, which radically restructures our self-experience,
is more than memory, however. It is a synthetic activity of con-
sciousness which creates a new and liberating gestalt of wholeness,
in which reality is seen as it really is. The fundamental bases of self-
knowledge shift in a hitherto unsuspected fashion to reveal the
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eternal co-presence of the divine and unconstrained consciousness
within the finite and limited awareness of the individual. What is
recognized is the Self, is ourselves. The nature of that Self is divinity,
is Siva, is blissfulness, and its recognition constitutes an end to all
dilemmas, all limitations, all problems. Thus, in the process of
recognition, ordinary awareness comes to encompass its own un-
bounded source. In the ritual and religious language of the tradition,
this leads to the ecstatic cry of recognition, “I am Siva—Sivo’ham.”
The PHy summarizes, in the compass of its twenty siifras and
their commentary, a vision of the cosmic process in which the
human dilemma arises. How does Siva come to forget that he is
Siva? Why is recognition necessary in the first place? This is a key
theological problem of the Kashmir Shaiva tradition, and it is articu-
lated in terms of a paradox. Siva is the field of unconstricted light
and consciousness, and as such displays unlimited freedom and
power. Thus, paradoxically, it is only Siva who has sufficient power
to forget himself, to fragment himself, to limit, bind, and constrict
himself. This process of fragmentation and bondage takes place
because Siva wills it, and it subsequently involves Siva (or, as the
text would have it, the power of consciousness, the citi-éakti) in the
cosmogonic process, the process of manifestation. This is the grand
and complex process which precipitates the appearance of the uni-
verse. As the PHy describes it, manifestation unfolds in terms of the
progressive coagulation of consciousness into energy and matter,
technically described by the appearance of the thirty-six tattvas. Side
b)f side with this process, there occurs the constriction of con-
sciousness by the three impurities (malas) to form the limited,
atomic self known as the aiu. The further operation of mayd and the
five sheaths (karicukas) results in the formation of the life-monad
known as the puryastaka—the eight-fold subtle body—and finally,

the embodied transmigrating self, the jiva, or as Ksemardja calls
him, the samsarin.

Thus, the great unconstricted light of consciousness, of Siva,
structures itself into the forms and shapes of the universe, as well as
into the myrigd individual, transmigrating souls. This is the game or
the sport of Siva. It is the play of consciousness which gives rise to
the realm of embodiment and of karmic entrapment, as well as to
the moment of release and liberation which will finally arise as a
result of recognition. In the PHy, Ksemaraja carefully and systemati-

cally sets out the details of this philosophical and religious vision.
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Given the centrality, indeed, the crucial and indispensible nature
of the process of recognition to the attainment of enlightenment, the
question may arise: how precisely does it come about? What triggers
the powerful experience of recognition? Most of the time, recogni-
tion arises from the liberating Saktipata, the descent of spiritual
energy from Siva. Ordinarily, the $aktipata is mediated to the practi-
tioner through the grace of the guru, the enlightened master.
Ksemarija felt that he had received this grace from his master,
Abhinavagupta. The PHr thus constitutes a technical narrative of the
nature and acquisition of enlightenment, made all the more vivid
and urgent by Ksemarija’s own experience of it. The release of the
energy of consciousness is capable of enlightening what is shad-
owed, of making unbounded what is limited, of liberating what is
caught in bondage. Nevertheless, recognition is a kind of non-event.
Once it occurs, it is accompanied by the realization that one knew all
along what has just been recognized. It is this deeply paradoxical
nature of the process which generates an ecstatic and blissful as-
tonishment in the practitioner.

These considerations lead Ksemarija to the notion of the jivan-
mukta, the one who is liberated while still alive. The PHy places
emphasis on the structure of manifestation and the construction of
the transmigrating entity, spelled out in terms of the thirty-six tattvas
or principles, precisely because the successive emanation of these
principles also creates the corresponding ladder of return back up to
the source. Ksemaraja is thus able to delineate the various levels of
spiritual experience—the pramatys—as the totality of Siva is gradually
approached. The PHy is an extended meditation in the citi-Sakti, on
the movement of consciousness into limitation and transmigration,
and then out of these into recognition and liberation. The parabolic
orbit of the path of consciousness reaches its vertex with the experi-
ence of recognition and there it begins its journey of return to Siva.
Impelled by the descent of the power of Saki, the actualization of this
power in the service of a guru, and the various initiatory rituals
which continue to dispense and intensify the original descent ot
power, recognition finally arises. As it does so, it consolidates the
victorious acquisition of freedom in this very body.

The present edition by Jaideva Singh facilitates the appreciation
of this vision of Kashmir Shaivism. In his Introduction, Singh
provides the reader with a classic, short statement on the philosophy
of Kashmir Shaivism written in a careful and technically precise way.
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Singh’s introduction will be especially useful to the first time student
of the tradition, as it gives an overview of the history of the text, its
author, and the meaning of the abundant technical terminology. In
addition, readers of the PHr in Singh’s translation are fortunate to be
guided at every step of the way by detailed notes that explain,
annotate, and define. Each sutra is presented in the body of the text
in transliterated Sanskrit form, and then translated along with its
commentary. Sanskritists will be happy to have the entire Sanskrit
text, including both siitras and commentary, given in an Appendix.

The words of a siddha transmit the inherent power of his or her
own enlightenment. To read them is to be impelled beyond a merely

rational understanding. May the following pages give the reader a
taste of the nectar of enlightenment.

Paul E. Muller-Ortega
Department of Religious Studies
Michigan State University
October 1989



Preface to the First Edition

Pratyabhijfiahydayam serves as the best introduction to the Pratyabhi-
jia philosophy of Kashmir. I have had the good fortune of studying
this work with Swami Lakshman Joo, who is practically the sole
surviving exponent of this system in Kashmir. Swamiji not only
embodies the tradition of the school, but he has also practiced the
yogic disciplines recommended by it. He has helped me not only by
explaining the technical words but also in identifying the sources of
most of the quotations occurring in the book. I am deeply grateful
to him for his kind help.

The Sanskrit text adopted is that of the Kashmir Sanskrit Series.
The translation closely follows the original—with a few words here
and there in brackets to make the sense clearer. The Devanagari text
appears in the Appendix. A person knowing even a little Sanskrit
can follow the translation almost word for word. I have tried to
make the translation as flawless as possible. Some of the highly
technical terms have been placed as they occur in the original, but
their connotation has been elaborated upon in the notes.

An introduction containing the chief features of the Pratyabhijna
system has been provided. An analysis of the contents of each siitra
has also been given. Notes on difficult words and terms have been
added, as well as a glossary of technical terms.

While the book was at the proof stage, I referred my difhiculties
with some of the siitras to Dr. Gopinath Kaviraja and profited greatly
from his illuminating exposition. I have used his suggestions with
advantage in some of the notes. I am deeply grateful to him for his
kind help. Acharya Pandit Rameshwar Jha helped to clarify some
difficult passages of the text. I therefore offer him my heartfelt
thanks.

JAIDEVA SINGH




Preface to the Second Edition

In this edition, both the Introduction and Notes have been consider-
ably enlarged. Three new topics have been added to the
Introduction; substantial additions have been made as well to the
Notes. For the sake of improved clarity, some alterations have been
made to the translation of the text.

With these additions and alterations, the book has been greatly
improved and will, it is hoped, be of significant value to the readers.

JAIDEVA SINGH



INTRODUCTION

The Saiva religion is perhaps the most ancient faith of the world. Sir
John Marshall says in his Mohenjodaro and the Indus Civilization that
excavations in Mohenjodaro and Harappa reveal that Saivism has a
history going back to the Chalcolithic Age or earlier and thus takes
its place as the most ancient living faith in the world. Its many off-
shoots have appeared in different forms throughout the world. In
India, there are three main forms of this religio-philosophy: the
Vira-$aiva form in Deccan-Karnataka, the Saiva-siddhanta in Tamila
Nadu, and the Advaita Saiva form in Kashmir. Some features are
common to all three, but important differences exist also. In this
volume, we are concerned with the Advaita Saiva philosophy of
Kashmir.

In India, there is no such thing as an armchair philosophy.
Philosophy is not only a way of thought, but also a way of life. It is
not born of idle curiosity, nor is it a mere intellectual game. Every
philosophy is a religion, and every religion has its philosophy. India’s
philosopher is not a tall, spectacled professor who dictates notes to a
class or weaves cobwebs of theories in his study. Rather he is one
moved by a deep inner urge to know the secrets of life, one who
lives laborious days of spiritual discipline and who sees the light by
the transformation of his life. Moved to compassion for his fellow
men, he tries to transmit the truth he experiences to the logical
faculties of man. Thus arose philosophy in India.

The Advaita Saiva philosophy of Kashmir was of this type. For
centuries it was imparted as a secret doctrine to the aspirant who had
to live it and test it in the laboratory of the Self. In the course of time,
only the cult and ritual remained; the philosophical background was
forgotten. Although a select few perhaps still knew the philosophical
doctrine transmitted by oral tradition, the first thinker known to
history to reduce the main principles to the written form was

3
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Vasugupta. He is said to have lived toward the end of the eighth or
beginning of the ninth century A.p. Philosophical writing then
became an active process in Kashmir that continued for nearly four
centuries. The accumulated literature on this system today is so
extensive that its study would require almost a lifetime. Some works
of the system still remain unpublished.

SAIVA LITERATURE

The literature of the Saiva or Trika system may be broadly di-
vided into three parts: Agama Sastra, Spanda Sdstra, and Pratyabhijiia
Sastra.

Agama Sastra

These scriptures, believed to be a revelation, have been handed down
from teacher to pupil. Some of the works under this heading are:
M&Ir‘nfviqua, Svacchanda, Vijiianabhairava, Mygendra, Rudrayamala,
and the Siva-Siitras. Commentaries on the Siva-Siitras include the
Vrtti, the Varttika of Bhaskara and Varadaraja, and the Vimarsini by
Ksemaraja. Commentaries also exist on some of the tantras.

Spanda Sastra

These writings lay down the important doctrines of the system. The
main works under this heading are:

~ The Spanda Siitras or the Spanda Karikas, which elaborate the
principles of the Siva-Siitras. The following commentaries exist on
these: Vivyti by Rimakantha, Pradipika by Utpala Vaisnava, Upanda-
sandoha by Ksemarija, and Spandanirnaya by Ksemaraja. Upandasan-
doha contains a commentary only on the first karika.

Pratyabhijna Sastra

This $astra contains arguments and counter-arguments, discussions,
and reasonings. It provides a logical interpretation of the main
doctrines of the system. Sominanda composed Sivadysti. His pupil,
Utpala, is credited with another important work, Lvarapratyabhijfia.
The latter has the following commentaries: Vrtti by the author
himself; Pratyabhijiavimaréint and Pratyabhijiia-vivyti-vimarsint by Ab-
hinavagupta.
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A digest of the Pratyabhijna Sastra, named Pratyabhijiiahydayam,
was prepared by Ksemardja. Abhinavagupta’s twelve volume Tan-
traloka, along with his Tantralokasara, give an exhaustive treatment of
all the important doctrines and disciplines of the system.*

PRATYABHIJNAHRDAYAM

This digest of the Pratyabhijia system was prepared by
Ksemarija. He was the brilliant pupil of Abhinavagupta, a versatile
genius who was a peerless master of tantra, yoga, philosophy,
poetics, and dramaturgy. According to Dr. K.C. Pandey, Ab-
hinavagupta flourished in the tenth century A.p. Since Ksemaraja
was his pupil, he must have also lived in the tenth century.
Ksemarija wrote the following works: Pratyabhijiiahrdayam, Spanda-
sandoha, Spandanirnaya, Svacchandoddyota, Netroddyota, Vijnana-
bhairavoddyota, Sivasiitra-vimarsini, Stavacintamanitika, Pardpravesika,
Tattvasandoha.

Very little is known of the life and parentage of Ksemaraja. It has
been very rightly said that his book, Pratyabhijfiahydayam, occupies
the same place in Saiva or Trika literature as Vedantasara does in
Vedanta. Avoiding all polemics it gives, in a very succinct form, the

main tenets of the Pratyabhijiia system. He says at the very outset of
his work:

® T FATHAAISHFACEIGH AEATTETAT: e fad-
TR ATET e St wlwrs SereorafiEee-
a<d WATE IEHIeT |

In this world, there are some devoted people who are undevel-
oped in reflection and have not taken pains in studying difficult
works (like Logic and Dialectics), but who nevertheless aspire
after samdvesa with the Highest Lord, which blossoms forth with
the descent of Sakti. For their sake, the truth of the teachings of

I§varapratyabhijiia is being explained briefly.

Ksemardja regarded the Ifvarapratyabhijiia of Utpalacarya as a
very great work on this system. His Pratyabhijiiahrdayam is a concise
manual for those who, as a result of divine grace, want to know the
main principles of “pratyabhijia,” but are unable to study the great

*] am indebted to J.C. Chatterji’s Kashmir Shaivism for this historical account.
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work of Utpalacarya because of their lack of training in Logic and
Dialectics. He has succeeded remarkably well in condensing all the
important principles of Isvarapratyabhijia while avoiding its
rigoristic logical discussion. This manual is, therefore, of utmost
importance for those who want to have an elementary knowledge of
“pratyabhijia.” Ksemaraja both composed the siitras and wrote the
comimentary.

The word pratyabhijfia means “re-cognition.” The individual Self
(or jiva) is divine, or Siva, but he has forgotten his real nature and is
identified with his psycho-physical mechanism. The teaching is
meant to enable him to recognize that his true nature, his real Self, is
none other than Siva, and to suggest to him the spiritual discipline
by which he can attain “at-one-ment” with Him.

The details of the teaching will be found in the body of this
book. We may review here the main ideas of the system under the
following heads: (1) Ultimate Reality (2) The Universe of the
World Process (3) Svatantryavida and Abhasavada (4) Sadadhva
(5) Comparison and Contrast with Sarnkara’s Advaitavida (6) The
Individual Self (7) Bondage (8) Liberation.

1. Ultimate Reality

Reality in its ultimate aspect is cit or Parsarnvit. Cit or Parasamvit is
untranslatable; generally it is referred to as “consciousness.” I have so
translated it for want of a better word. But it should be clearly
ux?derstood that cif is not exactly consciousness. The word “con-
sclousness’ connotes a subject—-ob_jcct 1’clationship, a knower and
known. But it is not relational. It is just the changeless principle of
all changing experience. It is Parisarhvit. It has, so to speak, the
immediacy of feeling where neither the “I,” nor the “This,” is
distinguished. It is the “coalescence i
“This.” The word “sciousness” may,
contained in cit or Pardsarivit. To
sciousness, the Ultimate Realit
itself.” In the words of the p
Samaya. The word prak

nto undivided unity” of “I” and
to some extent, express the idea
use the verb contained in con-
y or Supreme Self is the Self “sciring
ratyabhijia Sistra, it is prakdsavimar-
asa again is untranslatable. Literally, it means
light, illumination. In the words of Kathopanisad— Tameva bhantam
anubhati sarvam, tasya bhdsa sarvamidam vibhati. “It shining, everything
happens to shine. By its light alone does all this appear.” Sankara
Vedanta also calls Ultimate Reality “prakasa;” but the sun is prakasa;
even a diamond is prakasa. What is the difference between the two?
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The Saiva philosophy says, “Ultimate Reality is not simply
prakdsa; it is also vimarsa.” What is this vimarsa? Ultimate Reality is
not only “sciousness” (prakdsa), but a “sciousness” that also “scires”
itself (vimarsa). It is not simply prakasa, lying inert like a diamond,
but it surveys itself This sciring or surveying by the Ultimate
Reality is called vimarsa. As Ksemardja has put it in his Parapravesika,
it is “akrtrimaham iti visphuranam;” it is the non-relational, immediate
awareness of “I.” What this akrtrima-aham is, we shall see later on. If
Ultimate Reality were merely prakdsa and not also vimarsa, it would
be powerless and inert. Yadi nirvimarsah syat anisvaro Jjadasca prasajyeta
(Parapravesika, p. 2): It is this pure I-consciousness or vimaria that is
responsible for the manifestation, maintenance, and reabsorption of
the universe.

Cit “scires” itself as Cidriipint Sakti. This sciring itselfas Cidripini
Sakti is vimaria. Therefore, vimaria has different names, such as
parasakti, paravak, Svatantrya, aifvarya, kartrtva, sphuratta, Sara,
hrdaya, Spanda. (See Parapravesika, p. 2).

Tt will thus be seen that the Ultimate Reality is not only Univer-
sal Consciousness but also Universal Psychic Energy or Power. This
all-inclusive Universal Consciousness is also called anuttara—the
Reality beyond which there is nothing higher—the Highest Reality,
the Absolute. It is both transcendental (vifvottirna) and immanent
(visvmaya).

The Saiva philosophy has been called Realistic Idealism by some
writers. I do not think this is a happy characterization. The approach
of the Idealists of the West is entirely different from that of the
thinkers of Saiva philosophy. To characterize it in terms of the
Western Idealists is only to create confusion. The word “idea” has
played havoc in Western philosophy, and it would not be right to
import that havoc into Saiva philosophy. Ultimate Reality is not a
mere “idea,” whatever that may mean, but the Self underlying all
reality; the Changeless Principle of all manifestation.

2 Manifestation: The Universe or the World Process

Whether we refer to Ultimate Reality as Sciousness or Con-
sciousness, it has infinite powers and contains, in potential form, all
that is ever likely to be. It is the svabhava, or nature, of Ultimate
Reality to manifest. If Ultimate Reality did not manifest, it would no
longer be consciousness or Self, but something like an object or not-
Self.




8 Introduction

As Abhinavagupta puts it:

TETAREAT  AYAT  AeHREAC |
"ETE dfa qesag wafeaq
—Tantr. II11.100

If the Highest Reality did not manifest in infinite variety, but
remained cooped up within its solid singleness, it would neither
be the Highest Power nor Consciouness, but something like a jar.

We have seen that Ultimate Reality or Parama Siva is prakasa-
vimarsamaya. In such a state, the “I” and the “This” are in a state of
undivided unity. The “I” is the prakasa aspect, and the “This” or Its
consciousness of It as itself is the vimarsa aspect. This vimarsa is
svatantrya, Absolute will, or Sakti. This Sakti is only another aspect
of the Supreme Self. In the Supreme experience, the so-called “This”
is nothing but the Self. There is one Self experiencing Itself. This
vitarsa or Sakti is not contentless. It contains all that is to be.

—Paratrimsika 24
As the great banyan tree lies only in the form of potency in the

seed, even so the entire unjverse with all the mobile and immobile
beings lies as a potency in the heart of the Supreme.

Another image often used is that of the peacock. Just as a
peacock with all its variegated plumage lies as a mere potential in the
plasma of its €gg, so the entire universe lies in the Sakti of the
Supreme. The Sakti of the Supreme is called citi or pardsakti or
paravak.

Parama Siva has infinite Sakti, but the following five may be
considered the main ones:

1. Cit—the power of Self-revelation by which the Supreme
shines by Himself. In this aspect the Supreme is known as Siva.

2. Ananda—the aspect of absolute bliss. This is also called Svd-
tantrya—absolute Will which is able to do anything without any
external aid. (Svdtantryam anandasaktih: Tantrasgra. Ahn. 1). In this
aspect, the Supreme is known as Sakti. In a sense, c¢it and ananda are

the very svariipa (nature) of the Supreme. The rest may be called His
Saktis.
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3. Iccha—the Will to do this or that, to create. In this aspect, He
is known as Sadasiva or Sadakhya.

4. Jiana—the power of knowing. In this aspect, He is known as
I§vara.

5. Kriyi—the power of assuming any and every form (Sar-
vakarayogitvam Kriyasaktih: Tantrasara Ahn.1). In this aspect, He is
known as Sadvidya or Suddha Vidya.

The Universe is nothing but an opening out (unmesa) or expan-
sion (prasara) of the Supreme or rather of the Supreme as Sakti.

Tattvas of the Universal Experience (1-5)

We have seen that Parama Siva has two aspects: transcendental
(visvottirna) and immanent or creative (visvamaya).

1. Siva tattva is the creative aspect of Parama Siva. Again the
term tattva is untranslatable; it means the “thatness” of a thing. The
nearest English word is “principle.”Siua tattva is the initial creative
movement (prathama spanda) of Parama Siva. As has been said in the
first verse of the Sattriyisat-tattva-sandoha:

TR aiAeeTTiaa g STy |
e § we: wau: Ry oo

When Anuttara, or the Absolute, by His Svatantrya, or Absolute
Will, feels like letting go of the Universe contained in Him, the
first vibration or throb of this Will is known as Siva.

2. Sakti tattva is the energy of Siva. Sakti, in her jiidana aspect, is
the principle of negation (nisedha-vyapara-ripa). Sakti, at first, nega-
tes the “This” or the objective side of experience in Siva. The state in
which objectivity is negated is called the Void. The cit or Parasam-
vit, the “I” and the “This,” are 111d15tmgmshably united; in Siva
tattva, the “This” is withdrawn through the opcranon of Sakti tattva,
so that the “I” side of the experience alone remains. This state 1s
called Andsrita-Siva by Ksemaraja, who says:

st qufia: o @ fedwrenfmamtafiraatagrata-
YRARHAAT THTETAA THTATaar €h |

Siva, in this state, appears as a mere “I,” devoid of any objective
content. For Siva to appear as the Universe, a break in the unitary
experience becomes necessary. But this break is only a passing

phase. To the subjectivity disengaged from the objective content,
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