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KASMIRA SAIVISM: AN ANALYSIS AND REFLECTION

The Siva-Sutras form both the philosophical and esoteric 
basis of Kasmira Saivism. According to the Sivasutravimarsim, Si- 
vasutras are the basis of all Agamas. Lord Siva revealed them to 
Vasugupta in his dream while he was residing in his hermitage 
below the Mahadeva peak. This view is supported by the Span- 
davrtti of Kallata. He is also of opinion that the Sutras were di
rectly imparted to Vasugupta in his dream1 2. According to Bha- 
skara, the Sutras were composed by Siva himself but were taught 
to Vasugupta by a Siddha, a realized soul with high spiritual 
attainments. Bhaskara often introduces the Sutras with such 
phrases as sivasiitram artracal, or su.tram aha Mahesvarah\ Prc.- 
cording to this version, Vasugupta did not find the Sutras in
scribed on a rock as has been narrated by Ksemaraja. Thus, there 
is a difference of opinion with regard to their authorship. In our 
view, because it is often said that esoteric secrets are imparted to a 
developed soul in dream, Vasugupta also received initiation from 
Siva by means of a dream. Siva is indeed considered as Adi Guru 
(the eternal spiritual guide). Afterwards, Vasugupta stated his rev
elations in Sutra form.

1. Labdhamahadevagirau mahesasvapnopadistac chivasutrasindhoh. See J.C. 
Chatterjee, Kashmir Shaivism, Srinagar, Research and Publication Dept, 1962, p. 
27.

2, Bhaskara, Sivasutravarllika, pp. 5, 9.

Kasmira Saivism has acquired its distinctive name of Trika- 
Sasana, Trika-Sastra or simply Trika because it deals with the triple 
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principles known as Siva-Sakti-Anu, or Pati-Pasa-Pasu, or Bindu- 
Nada-Kala. The phrase narasaktisivatmakam trikam occurs in Pa- 
ratrimsikavimarsint. The Trika is known as a mystical school (raha- 
syasampradaya) which is quite different from other forms of Sai
vism. It is an idealistic monism (advaita), but differs in fundamen
tal principles from Sankara’s Advaita Vedanta. According to 
Kasmira Saivism, Advaita means the eternal co-existence of Siva 
and Sakti3. Paramasiva is the fundamental reality. He is indeter
minable and transcendental existence, beyond all divisibility and 
separability. He is all-comprehensive4. The authorship of the entire 
manifest and unmanifest world lies with Paramasiva. He is the 
nucleus of this cosmic cycle, the supreme Controller of the world 
process. Kurt F. Leidecker says: «The difference of the Isvaradvaya 
system from the Brahmavadins consists herein that the Cit-like 
Exalted One always retains the authorship of the fivefold world 
process »5.

3. Stvasaktisamarasyamayajagadanandarupam ity artham, Jayaratha on Abhi- 
navagupta, Tantraloka 29, 116.

4. Paramasivapurusottamah, visvasya kendram. Anandasutram, p. 4.
5. Pratyabhijnahrdayam, Madras, Adyar Library, 1938, p. 50.

Kasmira Saivism accepts Maya as Brahmamayi, Nityd (eter
nal) and Satyaritpa (Truth). In this school of Advaita philosophy, 
Brahman and Maya become one and co-existent. By accepting the 
principle of Maya as a reality, Kasmira Saivism agrees on the Absol
ute as all-embracing unlike Sankara's Brahman which is based on 
the principles of renunciation and elimination.

Paramasiva

Paramasiva of the Agamasastra is the perfect and profound 
principle of oneness. The plurality and diversity of the cosmos 
represent the essential spiritual oneness of Paramasiva. He is the 
Absolute of Kasmira Saivism, unsubjectivated Trans cendentality. 
He is Purnahanta, self-luminous and pure consciousness. Just as 
light and heat co-exist in fire, in the same way Siva, the universal 
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I-ness (ahanta) and Sakti co-exist in pure consciousness. To make 
any real distinction between Siva and Sakti will be a logical ab
straction. Paramasiva is unaffected by the limitation of time, space 
and causality, and unrestricted by his Vimarsa Kriya who is ident
ical with himself. By virtue of his Power he is described as the Free 
Agent. Freedom is the essence of consciousness.

Paramasiva is the supreme Reality. He is of the nature of bliss 
and complete in Himself. He holds in Himself the unmanifested 
universe as an idea. At the same time he transcends this ideal 
universe. He is Pure Intelligence as well as the one all-including 
Supreme Experience. J.C. Chatterjee says: «He is logical first prin
ciple but not in time»6. He is beyond the categories of existence 
and non-existence. He does not come within the scope of the 
thirty-six tattvas of Saivism.

6. Kashmir Shaivism, p. 63.
7. Saktimadaikyatmyalaksanal lavandrandlavat parasparamelanat. Jayaratha 

on Tantraloka 3, 198.

Paramasiva is both transcendental and immanent. His tran
scendental aspects is called Sivatattva while Saktitattva is the im
manent principle. The duality involved in this admission of Siva 
and Sakti is due to the analytical approach of mind. Kasmira Sai
vism maintains the spiritual monism of Siva and Sakti. Sakti is 
identical with Siva as salt is with the sea-water7. Siva is conscious
ness as stasis (C/7), Sakti is consciousness as dynamis (Cidrupim).

Paramasiva is further called Mahabindu. He is without colour 
(avama) and formless (nirdkara). Bindu has position but no mag
nitude. This means: Paramasiva exists but He cannot be con
ceived. He is logically indemonstrable, beyond the reach of specu
lative mind and thought. He is the composite form of Siva (con
sciousness) and Sakti (operative principle). To separate Siva and 
Sakti is as impossible as to separate moving wind from the stead
fast ether in which it blows. Paramasiva is therefore Yamalarupa. 
In this way, Kasmira Saivism resolves the philosophical dilemma 
of monism and dualism. It resolves the scientists’ enigma of mind 
and matter and the Vedantin’s problem of Brahman and Maya.

The inalienable concomitance of Siva and Sakti is called Avi- 



364 L. P. Singh

nabhavi. The word Avinabhavi means «inseparable», i.e. the exist
ence of the one cannot be proved in the absence of the other. 
There is no Siva without Sakti and no Sakti without Siva8. Parama
siva in His transcendental aspect is beyond all manifestations; in 
His immanent aspect, He pervades the universe. The universe with 
all its infinite diversity of objects is nothing but a manifestation of 
the immanent aspect of Paramasiva. This is called Sakti (operative 
principle), which is not in any way different from, or independent 
of, Paramasiva.

8. Na sivah saktirahito na saktih sivavarjita. Quoted by Jayaratha on tantra- 
loka 3, 67.

9. AnandaStr am, p. 3.

All things of the universe are made of the same cosmic con
sciousness (caitanya). The transcendental aspect (Siva) of Parama
siva is the fundamental stuff of the cosmos. Sakti, the creative 
matrix, is the cause of multiplicity. She is the Vimarsa aspect of 
Paramasiva. Siva is witnessing consciousness. Sakti is the binding 
principle.

The material cause and the efficient cause are the cardinal 
principles of creative idealism. Every object has these two causes. 
Over and above these, there is a conjunctive principle which acts 
as a catalytic agent between the material and efficient cause. Siva 
is the material cause. Sakti is the vital force. As the efficient cause, 
Siva is the primary and Sakti the secondary factor9. Siva is 
consciousness-force and all-pervading entity. Sakti is always 
merged in Siva. She activates the process of creation only when 
Siva offers an opportunity and grants divine permission. Hence 
the doership lies with Siva. Paramasiva, however, remains the fun
damental stuff and supreme doer, the nucleus of all the nuclei, the 
soul of the soul and life of life. He is described as one because He 
can be realised by making the mind apexed or one-pointed. An 
apexed mind realizes Paramasiva in the state of deep meditation, 
in which Mind is dissolved into Divine Consciousness. This state is 
called the mystic oneness of Siva and Sakti, Kundalini and Para- 
bindu. Paramasiva is attainable with the awakening of the serpent 
power (Kundalini Sakti).
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Abhasavada

According to Saivism, the entire creation is Abhasa. Creation 
is the result of self-movement (spanda) on the part of Siva-Sakti. 
The world of waves and vibrations, things and beings, is the self
manifestation of the non-dual cosmic consciousness. The Su
preme Reality splits itself spontaneously into two: subject and ob
ject, and again coalesce into one undivided unity of 
transcendentality. The former is the Illuminating (Prakasa) and 
knowing entity, the latter is the Veiling (Vimarsa) and Activating 
entity So long as Sakti remains merged in Siva and does not get 
any scope for her activation, Siva is unqualified and objectless. 
This theoretical dualism of Siva and Sakti is symbolically rep
resented by a grain of gram having two seeds closely joined and 
covered with a sheath which is Maya. Creation starts only when 
they come apart. When Sakti starts acting and reacting, differen
tiation is started. This differentiation between Siva and Sakti is the 
cause of creative ideation (srstikalpana). By differentiation is 
meant objectivation of the supreme Subjectivity.

In Pratyabhijnahrdayam it is said’0 that Siva, animated by the 
desire of having a manifest universe which is one with Himself, 
first of all shines forth as the one Cit which is the veiy void de
tached from Maya. This state of isolation of Cit is known as ana- 
srita Siva (Siva who is attached to nothing). Thereafter he is 
metamorphosed in the totality of suchness: worlds, entities and 
Tattvas.

Kasmira Saivism expounds the philosophy of thirty-six Saiva- 
Sakta Tattvas, Tattva means the created being”. The stages of cre
ation are the stages of what might be called involution of the mac
rocosm and evolution of the microcosm. In the process of invo
lution, consciousness is metamorphosed into subtle and gross Tat
tvas. J.C. Chatterjee says: «The process of the production of the 
Tattvas may, therefore, be spoken of, as it indeed is, as one of invo
lution, the Reality of Paramasiva being more and more involved, * * 

10. Pratyabhijnahrdayam, ed. K.F, Leidecker, p. 30.
11. Tasya bhavah tattvam. Isvarapratyabhijnavimarsint, II, p. 219 (ed. K.A.S. 

Iyer and K.C. Pandey).
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until it reaches a stage at which it appears as the physical®12. Invo
lution is the process of analysis: the one, Infinite Self, is trans
formed into innumerable entities. Each Tattva remains involved in 
its lower Tattva. The cruder Tattva is developed from the subtler 
Tattva. The subtler Tattva has a wider scope for the manifestation 
of the Spirit, the cruder Tattva has increasingly greater restrictins. 
Even in the crudest Tattva all the causal, subtle, ideal and spiritual 
principles are present. «That is to say», remarks J.C, Chatterjee, 
«whenever there exists a lower Tattva, i.e. a Tattva of greater re
striction... there are also all the other and higher ones, in full 
manifestation and holding the lower, as it were, in their bosom, 
they existing as so many concentric circles of gradually decreasing 
extent — or, from another point of view, standing like a number of 
mathematical points occupying the same position and yet some
how maintaining their individuality, in the heart of the lower as its 
very life and soul®13 14. The whole creation is the unfolding and 
manifestation of consciousness (czh). Consciousness gets itself 
transformed into the following thirty-six Tattvas'.

12. Kashmir Shaivism, p. 148.
13. Ibid.
14. Pratyabhijnahrdayam, p. 20.
15. Aprameyam tato jheyam sivalattvam varartane. Svacchandatantram 10, 

1. Siva. Siva is a consciousness-force (citisakti). Conscious
ness is the very cause of the universe which is the process of be
coming perfect. Kurt F. Leidecker says: «When the universe is in 
the process of becoming perfected means as much as when (all 
suchness) from Sadasiva to the earth emerge®!4. We observe that 
the process of becoming perfected means mergence or re
absorption of the world process into Siva. When all our loves and 
longings, aspirations and desires are directed into Him, we attain 
perfection by becoming one with Him. According to the Sivadvaita 
school, the original cause of the world must be the unity of male 
and female principles as all beings are constituted of he and she 
parts. The Sivadvaita system forms the basis of the Sahkhya con
ception of Purusa and Prakrti. However, according to the Svac- 
chanda Tantra and its commentator Ksemaraja, Siva-tattva is Apra- 
meya ((Immeasurable®15 and hence He does not come within the 
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purview of logical thinking and metaphysical speculation.
2. Sakti. Siva is Jndna-tattva and Sakti is Kriyasakti. Sakti is a 

primordial force. She is the immanent principle of Siva16. Reality 
is one and eternal, but due to the activation of Sakti, Siva appears 
to have taken different forms. However, notwithstanding the oper
ation of Sakti, Siva does not lose his transcendentality. Although 
Sakti exists at all levels of manifestation and unmanifestation, even 
in the state of Paramasiva, the transcendentality of Siva always 
remains uncontaminated. When Sakti is merged into Siva, She is 
called Mulaprakrti. Sakti or Prakrti is a combination of three at
tributes or gunas i.e. Sattva (Sentient), Rajah (Mutative) and Ta
ma h (Static). In the state of Mulaprakrti, all the three Gunas re
main in equilibrium and hence Sakti is unmanifested. But the mo
ment the equipoise is disturbed, due to the belligerent nature of 
the three Gunas, Sakti is transformed into Maya, the creative 
matrix. This is why in Saivism She is addressed as cosmoform 
Mahamaya. The phenomenal world is the manifestation of her het
erogeneous forms. It is nothing but her playful motivation.

3. Sadasiva. From the state of Siva-Sakti there emerges, in 
this Tattva the experience of «Being begins» (ahamidambhava'). It 
is a state of Iness in which the notion of being is experienced as «I 
am» and therefore it is called Sadakhya17. It is the state in which 
the Iccha aspect of the Divine Sakti is predominant. In common 
parlance this state of Iness is a state of individualization, of self- 
awareness.

4. Isvara. From the state of Iness the next stage off exist (ida- 
mahambhava) is developed. Isvaratattva is dominated by Jnana- 
sakti. isvaratattva is quite different from Isvara, the Lord. First 
there is «I am» and then only «I exists» (I in third person).

5. Sad-vidya. The Sadvidya is dominated by Kryasakti. It is a 
state of co-ordinated cooperation between Aham and I dam, a state 
in which two aspects of the relation of identity are established. It is 
also called Suddhavidya — a state of cognition in which the true 

674; Voi. V, Part B, (ed. Kashmir Series of Texts and Studies, 1933), p. 281.
16. Saktih sd sivasya saktih. Anandasutram vs. 2, p. 3.
17, Sadakhyaydm bhavam yatah prabhrti sad iti prakhya. Pratyabhijnavimar- 

sini, III, 1.2.
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relation of things is realised. In this state of Sadvidya, every indi
vidual being experiences his body, thoughts and feelings as at once 
diverse and different from and yet identical with himself. It is a 
state of pure manifestation.

6. Maya. Bondage is due to the erroneous identification of the 
Self with the non-self which is the product of Maya. Due to Maya’s 
force of obscuration, the Self identifies himself with the object of 
experience, i.e. the non-self. From this moment, the five typical 
forms of perfect relation become imperfect and limited. Maya 
limits the true nature of both subject and objecrt, the Self and the 
universe. The supposition of Maya as a principle of obscuration is 
both necessary and logical. For, if the ultimate Reality possesses all 
the five powers — Cit, Ananda, Iccha, Jnana and Kriya — and so is 
perfect in every way, and the universe is identical with it, the ques
tion remains: where does the plurality of selves with all their limi
tations come from, and what is the cause of the limited creation 
which forms the object of experience of the limited beings? Due to 
Maya, the Self becomes the victim of Svarupakhyati. Maya creates 
the five principles or powers known as Kancukas (Sheaths) which 
limit the knowldge and power of the Self. These five are as follows:
7. Kata. 8. Vidya. 9. Raga. 10. Niyati and 11. Kata. With these 
powers, Maya enwraps Purusa. The microcosm goes into a deep 
slumber and forgets its divine nature and origin. According to Sai
vism, every microcosm is a hybernated macrocosm. This is why 
Saivism lays down detailed principles of intuitional practice to 
arouse the dormant divinity (Kundalini) in man and to make him 
realise that he is Siva, the Absolute.

12. Purusa. The Purusa of Saivism is somewhat different from 
the Purusa of Sankhya. According to Trika, Purusa is a reflection 
(abhasa') of the Supreme Reality.

13. Prakrti or Bhogya-samanya18, the equipoise of the three 
Gun“s.

18. Tantrasara, Ahnika, 8.

14-16. Manas, Buddhi, Ahahkdra.
17-26. Five sense organs and five motor organs.
27-31. Five Mahabhutas (Prthivl, Apa, Tejas, Vdju and Akasa).
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32-36. Five Tanmatras (Gandha, Rasa, Rapa, Sparsa and 
Sabda).

According to Trika, the entire creation is Abhasa. The 
phenomenal world is real in the sense that it is a manifestation of 
Paramasiva. Creation is the result of spontaneous movement 
(Spanda) on the part of Siva-. The world of waves and vibrations, 
things and beings, is the manifestation of the non-dual cosmic con
sciousness with which Maya is in essence identical. Gopinath Kavi- 
raj says: «when the universe comes into being, it does so as only an 
image within the unique Self. The universe as such is varied but 
underlying it is the pure and simple unity of Caitanya... The mani
festation of the universe, due to the Free Will (svatantrya) of the 
Absolute, is then a process of Abhasa and for the initiation of this 
process nothing beyond the play of the will is needed»,y. The 
world of appearance is real in the same way as an image is real but 
it has no existence apart from the consciousness in which it is 
manifested. Its existence is only the existence of the Absolute.

According to the Sivadvaita school of Kasmira Saivism, Su
preme Reality is of the nature of pure consciousness, self- 
luminous and all-pervading. Its mystic experience is characterized 
by vividness, directness and bliss. Siva is Sat (Being), Sakti is Sail 
(Being as a power). Siva is Cit (Consciousness), Sakti is Citi (con
sciousness as force). Siva is Ananda (Bliss), Sakti is Paramananda- 
sandoharupa (Soul of Bliss). Siva is Brahman, Sakti is Brahma- 
mayl. Some say that Truth is Advaita (non-dual), some others speak 
of it as Dvaita (dual) but it is, in the Sivadvaita view, Dvaitadvaitavi- 
varjita: neither the one nor the other. It is beyond dualism and 
non-dualism.

19. Tripur ar ahasyam, p. 11.


